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PREFACE

In October, 1955 the well-known historian Prof. R. P.
Tripathi, Vice-Chancellor of the Saugor University and
President of the Hindi Advisory Committee of the Govern-
ment of Uttar Pradesh sponsored the scheme of producing a
work on the “Development of Buddhism in Uttar Pradesh™
and entrusted to me and my esteemed friend Shri K. D.
Bajpai the responsibility of writing the same. The work
was divided between us : Chapters 1T and NV-XVIII
being written by Shri Bajpai and the rest by me. The time
allotted to us was rather short and it was possible for us to
keep to the time-schedule mainly due to the keen and lively
interest taken by Shri Bhagavati Saran Singh, Director of
Information of the U. P. Government and Secretary to
the Hindi Advisory Committee. Much credit is due to
the Bhargava Bhushan Press of Virinasi for giving within
an unusually short time a neat shape to our scribblings.

The object of the present work is to trace the growth
and development of Buddhism in the area covered by the
present Uttar Pradesh. It is a fact, though not very widely
known, that out of the four places of pilgrimage recommends=
ed by the great Teacher himself in his last days, two,
Banaras and Kasia, are located within Uttar Pradesh, and
the third Kapilavastu lies a few miles outside the north-
eastern border of the State. In ancient days, however, this
place was included in Kosala as is evident from the claim
put forth by King Pasenadi that “Bhagavd pi Kosalako
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aham pi kosalako.” Besides these three places of great
importance in the history of Buddhism, there were 2 few
others like Sahet Mahet where the Teacher passed as many
as twentyfive rainy season retreats. Hence Uttar Pradesh
can well be regarded not only as the cradle but also as the
home of maturity of early Buddhism. The cream of the
Buddhist teachings is to be found in the first two discourses
delivered at Sarnath and in the last discourses delivered
at Kasia, and so as far as the teaching is concerned, Uttar
Pradesh can well claim to be its Samctum sanctorum.

Buddhism had a long history in India. It moulded the
Indian thoughts for nearly 1,500 years and made a large
contribution to our literature in Pali and Sanskrit. It
dotted almost the whole of India from Kashmir to Waltair
and Bombay with remarkable Cave-temples, Stipas and
Monasteries replete with paintings and sculptures. An
encyclopaedic work can only do justice to the various
aspects of this religious and cultural movement. It is
therefore desirable that sectional histories of this all-India
movement should first be written as preparatory to the
production of an Encyclopaedia. From this point of view
the present work confined to the growth and development
of Buddhism in Uttar Pradesh has a value of its own, and
will, we hope, enthuse other scholars to take up local
histories of other States where Buddhism prevailed for
centuries.

We shall feel our labours amply recompensed if the
present work is able to draw the attention of the inhabitants
of Uttar Pradesh to the great impottance of their State,
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which nurtured the movement that spread its influence over
the religion and culture of more than half of Asia.

Lastly, thanks are due to my students Shrimati Sudha
Sen Gupta, M.A. and Shri Sukumar Sen Gupta, m.A. for
compiling the Index in a short time.

39, Ramananda Chattetji Street,

Calcutta. Navmaksua Durr
62h June, 1956.
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CHAPTER 1
ANCIENT COUNTRIES IN UTTAR PRADESH

WHILE Magadha (mod. Bihar) was the birth place
of Buddhism, Kofala ( -Oudh) was the scene
of its adolescence, growth and maturity. The present
state of Uttar Pradesh extends longitudinally from 77°3’
(Muzaffarnagar) to 84° 39" (Ballia) and latitudinally from
31°18' ( Tehri Garhwal ) to 23°52" ( Mirzapur). It is
bounded on the north by Nepal and Himachal Pradesh, on
the east by the state of Bihar, on the west by the states of the
Punjab and Rajasthanand on the southand south-west by
the states of Madhya Bharat and Madhya Pradesh, the total
area being a little overa lac of square miles. Of theancient
kingdoms therefore it includes Kosala, Kasi, Vatsa, Paiicila
and Sirasena as also the republican territories Sakyas,
Koliyas, Mallas and Bhaggas. Though Kapilavatthu, the
bith place of the Prince Siddhirtha Gautama is now situat-
ed a few miles beyond the border of Uttar Pradesh, has
been taken into account in this work, as, in the sixth century
B.C., it was included in the domain of King Pasenadi.
Uttat Pradesh of the present day covers three of the nine
states! of the time of king Janaka of the Brahmana-Upa-
nisad-period, and six of the sixteen (Mahdjanapadas)® of
Buddha’s time.

1 The nine ate Gandhira, Kekaya, Madra, Udinara, Matsya, Kuru,
Paficile, K a4l and Kodala.

% The sixteen mahajanapadas are Kadi, Kodala, Anga, Magadha,
Vajji, Malla, Cedi, Vaméa, Kuru-Paficila, Matsya, Sirasena, Assaka,
Avanti, Gandhira and Kamboja.
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KASI-KOSALA

ICASI : The carliest mention of the people of Kasi is
found in the Athatvaveda. In the JSankbiyana-Sranta-
sittra (xvi. 295) Kéis are mentioned along with the Videhas
and KoSalas, of which three states Jatukarnya was the
purobita. He was a contemporary of King Janaka and of the
famous Upanisadic teacher Svetaketu. In the Upanisads,’
philosopher Ajatasatru is described as the king of Kadi
and a contemporary of king Janaka, Several Jatakas in Pali
open with the words “Atite Birinasiyam Brahmadatte
tajjam kirente” suggesting that the rulers of Kaéi bore the
title “Brahmadatta,” which appears also in the Purdpas
(Matsya and Vayu) and the Mahabhirata (II. 8. 23). The
Jatakas do not furnish us with any clue to the ancient family
or families, to whicht he Brahmadattas belonged. There
are a few Jatakas in which Brahmadattas are described as
of Videhan origin. In the Mabdgovindasutta® the king of
Kasiis called Dhrtarastra (Dhatarattha), a prince of Bharata
lineage, which finds corroboration in the Pardpas® also.
In the Brdbmapas* is mentioned a king of Kiéi called
Dhrtardstra, whose sacrificial horse was captured by one
Satanika Satrajit, a prince of the Bharata lineage, and for
which teason, the sacrificial fire was not kindled in Kaéi

! Chandogya, v. 11

* Digha, 11, p. 235 ; Mahdvasta, 111, p. 197 £.

3 H. C. Rai Chowdhury, Political History of Ancient India, ( hence-
forth abbreviated as PHAL ) 6th ed., p. 75.

4 Satapatha, xiii, 5. 4. 19-23.

§ Satrajit may mean one who successfully petformed Satras or
Yajiias,

Ty
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up to the days of the .ﬁ.afﬁpuf.fm Brabmapat From the
Mabdrazge® and the Jdtukas particularly, and the story of
Dighiti and his son Dighdvu, it is evident that in pre-
Buddha days the ruler of Kisi was very powerful and did
for some time subjugate the Kofalas, and other neighbour-
ing territories,  Kasi was one day so rich and powerful
that it roused the envy of all the neighbouring rulets.
In the time of Buddha however it lost its charm and
glory and became a subordinate state of the Ko$alans
and was actually ruled by the Ko$alan emperor through
4 viceroy.

The common tradition in the Buddhist texts is that
Mahikosala, father of King Pasenadi, gave a village of
Kadl (Kasigama) as bath-money to his daughter, Kosala-
devi, at the time of her marriage with king Bimbisira.
After the death of Bimbisira, it became the bone of
contention between Ajatasattu and Pasenadi, leading to a
fight between them. On one occasion Pasenadi defeated
Ajatasattu and on another, Ajitasattu defeated Pasenadi®.
The dispute was however ultimately settled by Pasenadi’s
offering the hands of his daughter Vajird in marriage to
Ajatasattu and giving the same piece of the territory to his
daughter as her pin-money.* Kaéi, it seems, retained
its separate identity, as it is found that Pasenadi is usually
designated as the King of Kosala, and not of Kaéi-Koéala,
though the two countries are often cited together. In

1 PHLAL, pp. 44, 75, 97.
_® Vinaya, 1,10. 2. 3.
3 Sappymita, 1, pp. 82-84,
4 Sapmtta, 1, 82 £ ; Db, A. iii, p. 259; Jataka, ii, 403; iv, 342.”
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the Mahavagga (p. 281) there is a reference to one Kasika-
13jd, who was probably a chieftain under the suzerainty
of the Kosalan king.

Banaras was the capital of Kaéi. It must have been
an important centre of trade as it was the home of a few
bankets (setthis), to one of which belonged Yaga, the sixth
convert of Buddha. Isipatana ( = Rsi-pattana ), near
Banaras, was undoubtedly, as the name implics, a favourite
resort of ascetics. It is also supported by the fact that
the five ascetic companions of Buddha, the first batch of
his converts, selected the place as their residence. There
was near Banaras a mango grove called Khemiyamba-
vana where the Buddhist monks stopped occasionally.
Besides Isipatana and Khemiyambavana, there were two
other resorts of the Buddhist monks, viz., Kitagiri and
Macchikasanda. These two villages or townships were
on the main road from Banaras to- Savatthi and it is stated
in the Dbammapadaithakatha® that Macchikisanda was
30 yojanas (i.e., 90 miles) distant from Savatthi while
Kitagiri was a village where resided Assaji and Punabbasu
who did not observe the Vinaya rules properly. Buddha
on many occasions had to correct them and lay down
rules for their proper conduct. There was another village
called Viasabhagima where dwelt many monks.

1 Dr. Ray Chaudhuri has attached some importance to the state-
ment in the Samyutta Nikiya (I p. 79) in which Pasenadi has been
described as chief (Pamwkbam) of five kings. The figure “pafica®,
it seems, has been used to keep consonance with the five sense-organs
which was the topic under discussion and should not be treated as
an evidence for Pasenadi being the chief of five kings.

*Db. A, ii. p. 9.

e
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KOSALA : The earliest reference to Kosala is found
in the .famp:rr&f: Brabmapa® in which the name of the king is
given as Hairanyanabhal Kaudalyah who is also mentioned
inthe Prafna Upanisad® as a contemporaty of Kaugalya
Advaldyana. 1n the Majibima Nikdya® Assaliyana appeats as
a noted Brihmana teacher of Sdvatthi, and a direct disciple
of Buddha. The name in the Upanisad and the Nikdya
may be identical but it is not possible to state on the basis
of this identity of names that the two texts refer to the same
petson. In the pre-Buddhist or pre-Epic days, Kofala
did not rise into prominence, for it acknowledged from
time to time the suzerainty of Kasl. In the Dighiti story®
Kofala is described as a poor country with little wealth
and articles of enjoyment and its army was limited and its
treasury was never full. It attained some importance in
the Epic age. In the Rawdyapa® Koéala had its capital at
Ayodhyid covering.12 ygjanas, on the banks of the river
Sarayi. In this territory ruled the Iksvikus, of whom the
historical figures were Prasenajit and Suddhodana. Hiranya-
nabha is described as a Kaugalarija as mentioned above
but it is not known if he belonged to the Tksvaku lineage.
The names of lksviku kings abound in the Brabwayas
and in the lipies, e.g., of Hariécandra and his son Rohita,
Bhagiratha, Ambarisa, Rtuparna and of king Dadaratha

! Satapatha Br., X111, 5. 4. 4.
* Prafpa Upa,, 1. 1.
3 Majjhima, 11, p. 147 £,
* Vinaya 1. X. 2. 3. Dighiti nima Kosalardji ahosi daliddo
appabhogo appavihano aparipunna-kofa-kotthigira.
5 Ramdyapa, 1. 55. 7 ; II. 18. 38.
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and his son Rama. The Sikya tribe also claimed their
descent from the Iksvikus.?

The area of Kofala in Buddha’s time corresponded to
mod. Oudh, with the river Gandak as its castern and the
river Gumti its western boundaries, The Sai river, which
was probably known in ancient days as Syandiki or Sun-
darika marked its southern limit, while its north touched
the hilly reigions bordering on Nepal. In 5th century
B.C. Ayodhya lost its importance and was replaced by
Stavasti (Savatthi) as the great capital and metropolis.
The city next in importance to Sivatthi was Siketa. There
was a number of towns and villages, which the Buddhist
monks frequented such as Setavya, Alavi, Icchanangala,
- Ukkattha, Ekasili, Opasada, Kesaputta, Candalakappa,
Toranavatthu, Dandakappa, Nagaravinda, Manasikata,
Nalakipana, Pankadhi, Venagapura, Veludvira, Sila,
‘Salavatiki, Atumid, Alavi (Aggalavacetiya), Ujuida,
Katthavihananagara, Bhusigira, Pandupura, Sidhuki.
It is not possible however to identify all these places.

Sévatthi (Sravasti) has been identified by Cunningham
with Sahet Mahet on the banks of the Rapti, near the border
of Gondi and Bahraich districts. Fa Hien and Hiuen
Tsang visited this site which was in ruins at the time of their
visit. Buddha had passed twenty five vargds (retreats dur-
ing rainy season) in this city alone and delivered several
discourses.

There were three famous monasteries at Savatthi,
viz., Jetavana, Pubbirima and Rijakarima. Of these

! Mabdvasin, T, p. 98,
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three, Jetavana was the most commodius and magnificent.
The site of Jetavana was selected by Sariputta, who was
deputed by Buddha to give the necessary directions for
the construction of a monastery suitable for the Buddhist
monks. The site was a part of the royal park of Prince
Jeta, who was unwilling to sell the plot and so he demanded
an unreasonable price, offering the challenge that he could
sell as much land as the buyer could cover, by Kahapanas
(coins). Andthapindika of untold wealth accepted the
challenge and made the prince part with the land by bring-
ing cart-load of coins from his treasury and covering as
much ground as was tequired for the monastery. On
learning that the land was meant for building a monastery
for the residence of the great Saint, Prince Jeta made the
stipulation that he would accept only price for the Jand but
not for the trees grown on the same.  He wanted to make
a grift of these trees to the Bhiksu-Sangha out of his great
regard for the Teacher as also to carn thereby some merit.
The Jetavana monastery must have been a huge struc-
ture containing, as it did, dwelling rooms, cells, gate-cham-
bers, service-halls, halls with firc-places,storchouses, closets,
cloisters, halls for meditation while walking, wells, sheds
for wells, bathing places, bath-rooms, tanks and pavilions.!
Its gateway was erected by Prince Jeta. After the huge
structure was completed, Anithapindika with due pomp
and ceremony offered the monastery to the Teacher by

! Cullavagga, vi. 4. 10; Mabdvaggs, Hi, 5. 6: Vihira, Parivena,
Kotthaka, etc. The Tibetan sources state that there were sixty
large halls and sixty small chambers (Rockhill, Life of Buddba,
p. 48). see Infra, p. 321.

2
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pouring water from a water pitcher. Some of the build-
ings were given special names as Mahigandhakiti,
Karerimandalamila, Kosambakiiti, Candanamala,! Salala-
ghara.? There was a big tank in the grove, and the whole
place had the appearance of a forest. It was in Jetavana
that stipas were crected over Sariputta and Moggallina’s
relics which were later exhumed by the Emperor Afoka.

The monastery next in magnificence to Jetavana was
Pubbirima or Migiramitupdsada built by Visakhi,
who was no less rich than Anathapindika, in a park outside
the eastern gate of Savatthi. 'The story of its construction
is as follows : One day Viéakhi went to Jetavana to listen
to Buddha’s discourses and left in the preaching hall by
mistake her jewelled necklace, which she used to take off
when approaching the Teacher. Ananda found it and kept
it aside in a safe place. When this was brought to the
notice of Viéikha she decided to sell it and build a
monastery out of the sale proceeds. As there was no buyer
for it she purchased it herself with a few crores and utilised
the money to build the Pubbirima. It is said that this
monastery was two-storied with a large number of rooms.
It was so ornamental in architecture that the monks were
in doubt whether they could reside there in conformity
with the rules prescribed by Buddha regarding the con-
sttuction of a hermitage®. It was built under the super-
vision of Moggallina, who was deputed by Buddha for
the purpose.

1 SNA, ii. 403.

2 Said to have been constructed at the instance of ng Pasenadi.
¥ Vingya, 11, p. 169.
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The third monastery in Savatthi was Rajakarima
built by king Pasenadi at a place ncar Jetavana. It is said
that the site was at first selected for the erection of a resting
place for the non-Buddhist teachers and their followers,
whose presence near the Jetavana monastery however was
disapproved by Buddha. The king it is said was at first
unwilling to comply with Buddha’s wishes but he was
ultimately prevailed upon to alter the site at Buddha’s
personal intervention. The king then decided to utilise
the site for the building of a monastery for the residence
of the Buddhist nuns, one of whom was Sumani, sister
of Pasenadi.l

There was one rest house called Mallikirdma, which
was very probably built at the instance of Mallika, chicf
queen of Pasenadi. This draima became the rendezvous
of wanderers (paribbdjakd) and was occasionally visited by
Buddha and his disciples. It is described as “Samayappa-
vidika-tindukdcira-ekasilaka” or the single hall, fenced
by Tinduka trees and was meant for mutual discussions of
different doctrinal teachers.

Siketa was the next great city of Kos$ala. This
place grew up into importance on account of the residence
of the father of Viéikhi, Banker Dhanafijaya, who
originally belonged to Magadha, came and settled there at
the request of King Pasenadi. It was seven ygjanas from
Savatthi. There was in it a deer park called Afijanavana,
which was the hunting ground of king Pasenadi.

1 Therigatha Cog., p- 22; Samystta, 1, p. 97 ; Anguttara, 101, p. 32
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Cunningham! surmised that Saketa was identical with
Ayodhyd, but as the two cities are mentioned in the
Nikdyas there must have been two different places. Sdketa
has been identified with the ruins of Sujankot on the
Sai river in the Unao district. Here lived also a few non-
Buddhists. It was here "Thetl Sujatd became an arbat after
listening to a discourse of Buddha® A few monks
including Gavampati lived here.  Midway hetween
Siketa and Sivatthi was ‘Torapavatthu, where king
Pasenadi met Khema therf.

Ayojjbé (=Ayodhya) : This town was situated on the
bank of the Ganges. Buddha visited the place and
deliveted two discourses®, one of which on the log of wood
appears also in the Sarvdstivada 1Vinaya®, in which Ayodhya
is located on the Ganges and was reached by Buddha while
he was wandering in Daksina Paficla. It is doubtful if
this town was identical with Ayodhyd of the Epics,
in which it is described as a big city with wide roads and
ample crops. It contained large buildings and was the old
capital of Kofala. In the Pali texts Ayojjhd has been
described as the capital of Daksina Koéala.

Sanikassa was situated thirty yojanas from Savatthi.
Tt is identified by some with Saskiéa, a village in the
Farrukhabad district, and by others with Sankissa Basanta-
pura on the north bank of the Kilinadi, 23 miles west of
Fatehgarh and 45 miles north of Kanauj. In Buddhist

L Geography of Ancient India, p. 405.
® Theri-gathd, 145-150.

8 Samyutta, 111, p. 140 ; IV, p. 179.
& Gilgit Mas., 111, i, p- 49.
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tradition it attained prominence as Buddha alighted there
from Tavatimsa heaven after preaching .Abbidbamma
to his mother. Sakra provided three staircases one for
the gods, one for the Brahmis and the middle one for the
Great Being. The Chinese travellers found the monas-
teries of the place full of monks (see infra, p. 314).

Alavi was situated on the road leading from Sivatthi
to Rijagaha and was 30 Jyojanas distant from the former
place. It has been identified by Cunningham with Newal
in the Unao district and by N. L. Dey with Avina, near
FEtawah. There was a hermitage called Aggélavacetiya,
where Buddha and other monks resided from time to
time. There is the tradition that Buddha controlled the
Yakkha of Alavi ( see p. 107 ), and ultimately turned him
into a devotee of his. He admitted Hatthaka and Seli, two
distinguished inhabitants of the place, into his order of
monks and nuns respectively and made a few other lay-
devotees. He passed the sixteenth zarg@ here. He
delivered hete a number of discourses and framed a few
disciplinary rules. -

The VATSAS or VAMSAS occupied a small tertitory
between Kofala and Avanti. Kau$imbi was their capital.
Tt was a very old city and is identified with Ko$am near
Allahabad. It is said that the Kuru king Nicaksu, con-
temporary of king Janaka, transferred his capital from
Hastinapura to Kau§ambi. There is a reference in the

~ Satapatha Brabmapa' to a teacher who was a native of

Kauéambi, and a contemporary of the famous Upanisadic

1 Satapatha Br., XIL 2. 2. 13.
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figure Uddalaka Aruni. Nicaksu was a descendant of
Janamejaya and was instrumental in bringing the Bharata
dynasty to this place. Itis not unlikely that king Satanika
Parantapa! belonged to this dynasty. His son was king
Udena, who was a contemporary of Buddha. It was 2
city of great importance in the time of Buddha. It was
30 ysjanas distant by river from Banaras. The monks of
this place were very quarrelsome (see infra, p. 251). Deva-
datta and Channa, well known for their notoricty, resided
here. Thete were four monasteries at the place, known as
Kukkutirama, Ghositarima, Badarikdrima and Pavarika-
ambavana provided by the three bankers Kukkuta, Ghosita
and Pavirika who became lay-devotees of Buddha.
Pindola Bharadvija resided here and used to preach the
doctrines to king Udena. The Vatsas ruled over also
the Bhaggas of Suthsumaragiri and posted Prince Bodhi-
rajkumira, son of king Udena, by Vasuladattd, daughter
of Canda Pajjota, as the vicetoy.

The SAKYAS : The Sikyanterritory lay inthe Nepalese
Terai. Its capital Kapilavastu has been identified by
Rhys Davids and P. C. Mukherji with Tilaura Kot. The
Rummindei Pillar of A§oka marks the Lumbini garden,
the birth place of Prince Siddhartha. The Sakyans
claimed their descent from the Iksvaku family. A king
of this family banished his sons by a queen in oxder to
give the throne to the son of another queen. The sons
left the royal city and came with their sisters to settle
in the Himalayan region. They founded the city of

15ee PHAL, pp- 40, 47, 70, 132 ; also Milasarvistivida Vimaa.
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Kapilavastu at a sitc where resided Rsi Kapila. They
maintained the purity of their lineage. One of their
sisters who was suffering from an incurable disease
was married by a banished king of Banaras called
Rama, who was also suoffering from the same
diseasc. Their descendants became known as the
Koliyas, who lived in a territory adjacent to that of the

Sikyans with only a small rivulet, Rohini, intervening.

On one occasion there was a bitter quarrel between the two
tribes for diverting water of the river Rohini. The
Sakyans were a republican clan who had an elected chief
and carried on the administration of the territory by coun-
cils held in the Council Hall (Santhigira). In the Nikayas
it is clearly stated that the Sikyans acknowledged the supre-
macy of King Pasenadi of Koéala.

The Sikyans however were very proud of their purity
of descent and declined to give any daughter in marriage
to king Pasenadi, who was given a daughter of the Sikyan
noble Mahdnima by a slave girl. King Pasenadi had a
son Vidiidabha by this queen called Vasabhakhattiya. He
made him an army commander and not a successot to his
throne. Vidiidabha managed to capture the throne and had
his tevenge on the Sikyans for being perfidious to his
father and massacred them.

The Sikyans were pro-Brihmanic and did not at first
give proper reception to Buddha and his teachings. A few
noted Sikyans were converted by Buddha and thus there
was a beginning of the propagation of Buddhism in thai
territory. Buddha visited the place on many occasions t:.
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deliver discoutses or to lay down disciplinary rules. There
were, in this territory, a few cities and villages, which
wete visited by Buddha, viz, Catumi, Khomadussa,
Samagima, Devadaha, Silavati, Nangaraka, Medalumpa
or Ulumpa. Of these places Catumi had a motehall
while Khomadussa was a village of Braihmins. Sima-
gima was a small place where Buddha once paid a visit
and heard the news of Nigantha Nitaputta’s death. Deva-
daha was the homeland of Mahimiyi and Mahdpajipati
Gotami as also of Yadodhari. The Lumbini garden was
near Devadaha. .

The Marras were another ttibe who lived next to the
Sakyans and Koliyans. Their territory lay 12 ygjanas,
east of Kapilavastu. They were divided into two sections
known as Mallas of Pivi and Mallas of Kusinird. Pavi
has been identified with Padraona, a place 12 miles to the
north east of Kagi. It was at Pdvid that the Jaina
Tirthankara Mahidvira laid down his mortal remains.
Kusinird has been identified with Kasia in the Gorakh-
pur district. This identification has been confirmed by
the discovery of a copper plate containing the inscription
“parinirvdpa-caitya-tamrapatta” Kusiniri was a petty
village when Buddha selected this for his demise. Buddha
visited both Pivi and Kusindrd. It was at Pavi that he
consecrated the Mote-hall Ubbhataka of the Mallas and
took his last meal in the house of Cunda. From Pivi
he went to Kusinird which he immortalised by laying thete
down his mortal remains. Besides Pavi and Kusinara
there were in the Malla kingdom a few other places visited
by Buddha, viz.,, Bhoganagara, Anupiya and Uruvela-
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kappa-Mahdvana. Anupiya was on the Anomi river, 36

yofanas  from Rijagaha. It was reached by Prince

Siddhartha on the night of his retirement.

PANCALA'and SURASENA? though included within
the province of Uttar Pradesh did not attain much
importance in the early history of Buddhism except that a
few notable converts hailed from these areas. Pancila was
distinguished in ancient times as north (Uttara) and South
(Daksina). Kampilla® was the capital of the north, and
sometimes also of the south. It was subjugated once by
the Kurus of Kururattha.® It has been identified by
Cunningham with modern Kampil on the Ganges about
5 miles from Kaimganj. In the Pali texts we come across
the place name Kannakujja (Kinyakubja, Kanauj) as a
halting station on the road from Veraija to Varanasi or
from Sankassa to Sahajati. In the Sarvistivida Vinaya®
Ayodhyd is included in Daksina-Paficala.

Siirasena, the Sourasenoi of the Greeks, lay to the west
of Paficdla. Its capital Mathurd attained great impoztance
in the post-Afokan history of Buddhism. In the Pili

1 It corresponds to Bareilly, Budaun, Farrukhabad, the adjoining
districts of Rohilkhand and the Central Doab (PHAI 5th ed., p. 135).
According to Cunningham Paficila extended from the Himalaya
mountains to the Chambal river. _

2Tts extent and boundary are not yet determined. It-was perhaps
a small tract around Mathurd on the Yamund. .

3 Jataka, T, p. 379.

& Jataka, V, p. 444 ; Mababbarata, 1., p. 138,

5Gilgit Mss, 111, i, p. 48.
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texts this country was designated Uttara Madhuri in order
to distinguish it from Madhuri of the Avanti state, In
the Ghatajitaka, Mathura has been made the scene of
the Krsna legend,

ROUTES OF COMMUNICATION

In the Pali texts arc mentioned a few routes of
communication conncct'ng the different important places.
The atea covered by Buddha’s peregtinatious and
his missionary activities was confined mostly to the
central and eastern parts of India from Kauéambi in the
west to Kufindri and Réjgir in the east and from Sravasti
(Sahet Mahet near Bahraich) in the north to Banaras in
the south. Evidently this area was less Brihmanised and
was to alarge extent outside the stronghold of Brihmanism,
which had its centre in the land of the Kurus. The places
visited by Buddha were interconnected by roads used mostly
by the caravan traders, in whose company the religieux
of ancient India usually travelled for the sake of food,
safety and other conveniences as the monks also were
not immune from the hands of highwaymen. There
are indications of a few routes which were taken by
petsons seeking interview with the great Teacher. Bavari
who was originally an inhabitant of Koala, being the
son of a chaplain of king Pasenadi, became an ascetic and
after residing for some time in the toyal park left the place
and lived ina hermitage on the bank of the Godavati. He
had a number of disciples, some of whom were sent by
him to Buddha. The route taken by these disciples lay
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through Patitthina? Mihissati,® Ujjeni,® Gonaddha,
Vedisa,' Vanasavhaya, Kosambi,® Siketa® to Savatthi.’
Then from Savatthi, they proceeded through Setavya,
Kapilavatthu® Kusinird," Piva,"® Bhoganagara, Vesilil!
and reached Rijagahal? where was staying Buddha at the
time,? the distance between Savatthi and Rijagaha being
45 yojanas or 135 miles. The portion of the route from
Kosambi to Pivi lies within the boundaries of Uttar
Pradesh.

! Mod. Paithan (Pitinika of Adokan edicts) on the north bank of
the Godivarl in the Aurangabad district of Hyderabad.

*Identified with the rocky island of Mandhiti. See PFLAL,
p. 145,

3 Mod. Ujjain.

* Old Bessnagar, 2 miles from Bhilsa in Bhopal.

" Kosam near Allahabad.

* Probably on Sarayi river near Bahraich. The distance of Siketa
from Kosambl is 43 yofumwar=129 miles (one yojana being about 3
miles). Siketa has been identified with the ruins of Sujin Kot on the
Sai river in Unnao district. ‘The river referred to is probably Sarayi.
Between Savatthi and Sdketa there was a broad river, perhaps Gogra
(Vinaya, iv, pp. 65, 228).

TOn Aciravati or Rapti called Sahet Mahet on the border of
Gonda and Bahraich districts, PHAL, p. 100. Savatthi is said to be
7 yojanas from Siketa ie., about 21 miles (Iinaya, 1, 253).

812 miles from Nautanwa.

? Kasia near Gorakhpur.

1 Padraona 12 miles n. n. e. from Kasia.

It Mod. Basarth to the east of Gandak in the Muzaffarpur
district of Bihar.

12 Mod. Rajgir near Patna.

18 Suttanipata, 976-1146,
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In the Vinaya Pitaka (iii, 11) is mentioned a second route
traversed by Buddha himself. It started from Verafija in
the west and passed through Soreyya, Sankassa,! Kanna-
kujja,? Payagatittha® to Banaras, all of which except
Soreyya are within Uttara Pradesh. In the account' of
the second Council, is mentioned a similar route. Yasa
‘Thera went to Soreyya to meet Revata Thera there but as
the latter had already left the place, he followed him
through the route Sankassa, Kannakujja, Udumbara,
Aggalapura and met him a Sahajati, which was situated
on the Ganges. Yasa took the castward route to Vesdli
from Kannakujja. Sahajati was perhaps somewhere on
the other side of the Ganges not far from Kanauj. A third
route lay from Savatthi to Rijagaha through Kitagiri
and Alavi which was 30 jyojonas distant from Savatth?’
and 12 ygjanas from Banaras! Cunningham and Hoernle
identified Alavi with Newal in the Unao district, but accord-
ing to the Buddhist traditions it should be somewhere
between Sultanpur and Jaunpur.

1 Identified with Sankissd, a village in Farrukhabad district
between Atrajni and Kanauj, about 45 miles from the latter place. The
distance of Sankissa to Madhurd was 4 yejanas ( Kacciyana, iii, 1) and
30 yojanas from Sravasti ( Jataka, iv 265 ). If one yojana be taken as
3 miles the statement of Kacciyana may be accepted but not that
of the Jataka. see infra, pp. 314, 337.

2 Kanauj.

3 Allahabad. From Kosambi to Banaras the distance by Yamuna
was 30 ygjanas i.e., about S0 miles which appears to be a fair estimate.

4 Vinaya, 11.

5 Vanaya, 11, pp. 170-5.

& [Patters, ii, p. 61 ; Fa bian, pp- G0, 62.
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There must have been many other short routes as the
Buddhist texts abound with the names of places located
mostly round about Kapilavastu, Srivasti, Kau§ambi
and Banaras. Many of them were perhaps villages or small
towns where Buddha found his devotees. The measure-
ments of distance given in the texts were just guess works
but it will be found that many were not very wide of the
mark.



CHAPTER I1

RELIGIOUS AND SOCIAL CONDITIONS OF
NORTHERN INDIA BEFORE THE TIME
OF BUDDHA

IT is necessary here to dilate upon the religious and
social conditions of the Aladlyadesa just before the rise

of Buddhism. The period of 7th-6th centuries B.C, is of
considerable importance in the history of this region. It
matked the transitional stage not only in the political field
but also in the life and thought of the people. The trend of
opinion was now growing against the rigidity of the
Vedicsacrifices. The mental stir of the age was responsible
for this change.! In the philosophy of the Upanisads we
notice the ferment for true knowledge. In place of the
elaborate and expensive Vedic rituals, the mind of the
thoughtful people was directed to the attainment of peacc
and salvation by the knowledge of A¢man and Paramdtman.
The high position which the Btihmana priests had so far
occupied could no longer be maintained. The Ksatriyas
had now gained predominance.? Some of them were

! We notice this change in some passages of the Rigreds also
(et R. 2 X, 129).

® Some of the Ksatriya kings, instead of employing Brihmaga
teachers, were now themselves imparting education to their sons. In
the Gamapi Capda Jataka(Il, 257) we read about a king who taught
his son the Vedas and the worldly knowledge (“fayo vede sabbam ¢a
loks kattabbap').
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great philosophers. Tven the learned Brahmanas used
to approach them for seeking higher learning. The
examples of the royal philosophers like Pravihana Jaibali,
Janaka and Ajatasatru are before us. The first mentioned
king used to hold intellectual discussions at his court
in Kampilya. From the Bribaddira yyaka (VL, 1, 1) and the
Chandagye (V, 3, 1) Upanisads we learn that Svetaketu,
son of Uddalaka Aruni, went to the assembly of this
king. Jaibali asked him several searching questions about
the nature of soul and the other world. Svetaketu, how-
ever, failed to give satisfactory answers. On his return,
he conveyed this to his learned father, Uddilaka Aruni.
Thereupon both the father and the son went to king
Jaibali, who gave them necessary instructions in higher
knowledge.

It should not be supposed that the Vedic rituals were
totally ignored in this age of reason and higher learning.
They, no doubt, continued, but in a less vigorous form,
The theology, as contained in the late Vedic literature,
was still current. Mystic significance was attached to the
Vedic rituals and sacrifices. In the Srauta Siitras and the
Grihya Satras, we come across elaborate desctiptions of
Vedic rituals. Many Brihmanas were still earning their
livelihood through these Yajfias. They were patronized
by the kings and nobles. This state of affairs continued
at the time of the Buddha also.?

! King Prasenajit (Pasenadi) of Kofala and Udayana (Udena) of
Kauéimbl were believers in the efficacy of Vedic rituals.
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There was no central organisation of the Brihmana-
priests during this age. There were no temples of theirs,
whete people could worship. In the absence of such tem-
ples the common folk used to worship trees in the form of
I/viksa Devatds (tree-gods). Besides, the Niga-cult was
also prevalent. These Nigas (serpents) were regarded as
very wealthy and powerful. They were supposed to
live, like mermen and mermaids, under waters. They
could also assume human forms and people were afraid
of them. These Nigas were worshipped both in the form
of serpents and human-beings.’

Then come the Yaksas and the Gandharvas. The
Yaksas were regarded very powerful. In the Madhya
deéa they had several centres, notably at Mathurd and
Alavi. Kubera was the lord of these Yaksas. IHe was
regarded as the god of wealth. Some of the Yaksas and
Yaksinis wete cruel and fearful, while others were of
pleasant forms, mild and bencvolent. The ancient literature
contains numerous references to the Yaksa worship.
In the Mahdbbirata also we come across the Yakgas,
one of whom asked some questions (Yaksapraina)® to

1 The first is called ‘Sarpavigraba.’ Generally, females desiring
children used to worship such images in the form of cobras. The
human-form (Manavavigrabia) had usually the figure of a male or female
having the serpent hoods on the back of the head.

‘2 Cf. *‘Brabmodya’ of the Vedic literature (Yainrveds, 32, 9 ; 45)
which is the same as ‘Yabsaprasna.! Yaksa is genemally referred to
as ‘Brabma’ in the Vedic literature. The worship of ‘Barama’ or
‘Baramaderd’ is current upto this day, and so also the worship of Birs
Jakbaiva, Mata, Jogini, Dakini etc., which ate the present forms of
Yaksas and Yaksinis,
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Yudhisthira. From the Buddhist and Jaina literature
we learn that the Yaksa-cult had a wide popularity in
the northern India. We read about the names of such
powerful Yaksas as Umbaradatta, Surambara, Mini-
bhadra, Bhandira, Silapani, Surpriya, Ghantika and
Pirna Bhadra. Similarly we come across such names of
the Yaksinis as Kunti, Nati, Bhatta, Revati, Tamasuri,
Lokd, Mekhald, Alikd, Bendsi, Maghi, Timisiki ete.l
People were afraid of them and used to pay homage to
these so-called semi-divine figures. The last mentioned
four Yaksinis belonged to Mathura. According to the
tradition they were restrained by,Buddha from their un-
pleasant deeds. The Yaksa called Gardabha was at that
time very powertful at Mathura. Buddha succeeded in
subduing him also and relieved the people of Mathura
from the constant fear of this Yaksa.? Similarly the
great Yaksa of Alavi was also humbled by Buddha,

During the period before the birth of Buddha, a numbe
of superstitious beliefs were current in the north India,
We read about the following kinds of ‘animistic hocus-
pocus’ followed by the people of Madbya desa —

“Palmistry, divination of all sorts, auguties drawn from
the celestial phenomena, prognostications by interpreta-
tion of dreams, auguries drawn from marks on cloth gnawed
by mice, sacrifices to Agni,—it is characteristic to find these
in such company—oblations of various sorts to gods,

' Cf. Motichandra, “Some Aspects of Yaksha cult,” Bulletin of the
Prince of Wales Musenm, Bombay, 1954, pp. 43 ff.
* N. Dutt, Gilgit Mamuseripes, Vol. I, past T, pp. 14-17.

3
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determining lucky sites, repeating charms, laying ghosts,
snake charming, using similar arts on other beasts and
birds, astrology, the power of prophecy, incantations,
oracles, consulting gods through a girl possessed or by
means of mirrors, worshipping the Great One invoking
Siri (the goddess of luck), vowing vows to gods, muttering
charms to cause virility or impotence, consecrating sites,
and more of the same kind”.

Thus we find that people had faith in magic rituals and
mystic utterances. The Vedic gods—Indra, Agni etc.—
wete still worshipped. But side by-side, the worship of
Matridevi - (mother-goddess), Iriksaderatd ( tree-deity),
Yaksas, Nagas and _.Asuras was also fairly popular.
Some of these were benevolent while others were crucl
and offensive. . Several of these latter deities symbolized the
air, cloud, heat or light and quite ‘2 few repr-:::smted the
mental faculties.

~ 'This transitional age was an age of religious freedom,
People were free to choose their way of life. This free-
.dom of belief gave rise to several cults and-creeds., The
contention of some scholars that the pre-Buddhist socmt}r
was rigidly bound by the ritualistic conventions created by
the Brahmana priests is not sound. ~ Had this been the case
we 'would not have seen so many different cults and modes
of life. 1In fact the freedom in religious outlook had given
risé to several streams of thought, which existed side "h}'
side. In the Pali literature we read about the existence of
(62 doctrinal views before Buddha, There were Ajivakas,

! Rhys Davids, Baddbist India (Calcutta ed. 1950), pp. 143-44.
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Parivrdjakas, Jatilakas, Munda Sravakas, Tedandikas etc.
The Jaina canons refer to no less than 363 cults | Many
of these must have been gradually absorbed in the Vedic,
Jaina or Buddhist modes of life.  Before Buddha preached
his new . Dbamarer, there was quite a large number of eminent
religious leaders propagating different faiths,  Buddba had
met someof them. In the Buddhist works we read the names
of several such luminaries as Purana Kassapa, Makkhalt
Gosila, Nigantha, Nitaputta, Ajita Kesakambalin,’ Asita
Rishi, Pakudha Kacciyana, Safjaya Velatthaputta, Aldra
Kilima, Uddaka Ramaputta ( Rudraka Rimaputra-) etc.!

Let us now turn to the social condition of the period.
Before the rise of Buddhism, colour (vaspa) was the: main
decisive factor of various grades in the society.- But‘_it
had not yet assumed the form of the rigid ‘castc’-sys tem
of the later times. The superiority of the Brahmana.ﬂ
based on the caste theory, was now confined only to a4 small
clags. On the other hand, the theory of Karma ({\amma}
was becoming more popular. It was believed that people
of the lower strata could also attain higher status in the
society, if their actions were good. In the Upanisads
and in several discourses of Buddha on this subject, we
find the echo of the above sentiment.?

The people could change their hereditary profcssmns,
In the Jatakas we come across several such instances. At
one place® we read about a Ksatriya, who ﬁtst ‘takes up

1 For detailed treatment, see Barua, Hmmj n_.f Prs—Bmfd;{r.rm:
Indian Philosotby ; N. Dutt, Early Monastic Buddbism, ‘Iml L -

2 CE. JR.AS., 1901, pp. 868, . Tt

3 Jataks V, 290.. T e
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the profession of a potter. Then he becomes a basket-
maker. After that, he turns a florist and then a cook.
But he does not lose his caste thereby. Similarly we read
about a Setthi doing the work of a tailor and potter,
without the loss of his social rank.! When some Brih-
manas found it difficult to earn their livelihood, they turned
to other professions. We find the mention being made of
the Brihmanas turning to such professions as agriculture,?
trade,® carpentry’ or hunting.® Some of them were
doing the work of a teacher, or that of an astrologer or a
charmer.

Besides the three upper social ranks—the Brihmanas,
Ksatriyas and Vaiéyas (Sezzbis), there were people of lower
status also. They were engaged in the so-called lower
professions (bimasippani). Such people were bird-catchers,
dancers, barbers, potters, leather-workets, weavers, basket-
makers, carpenters etc. Below these were the'Cafidilas
and Pukkusas.® There were also the slaves, whosec hild-
ren also wete, generally, regarded as slaves. For the most
part these slaves were household servants. Their number
was rathet small and they received good treatment from
their masters.

Both the customs of regular (anmloma) and irregular
( pratiloma ) marriages were current. Generally the

1 Jdtaka, VI, 372,

 Ibid., 111, 163, V, 68.

3 Ibid., WV, 471, I1, 15,

4 Thid., IV, 207.

5 Ihid., IL, 200.

8 Adgnitara Nikaya, 1, 162 ; Jacobi, Jaina Satrar, 1T, 301,
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child botn of the parents of different social ranks was
assigned to the higher rank. Irregular unions were quite
popular.r  The inter-caste dining was also fairly common.
But the Brihmanas and Ksatriyas dining with the Can-
dalas and Pukkusas etc., were despised.

One of the important features of the society was the
Aframa system. In the Arapyakas and the Upanisads we
read about three A§ramas only—viz., Brabmacarya, Gri-
bastha and Vanaprastha. ‘These three were regarded as the
three branches of the Tree of Life rather than the three
successive stages of life. In the later Upanisads, the
Mababbirata and the Dbharma siitras, we generally find
these Aéramas in the form of the successive stages of
life and the fourth Aérama of Sannyisa is also now added

to them.

During the period under review we find the people of
the third (Vanaprastha) Aérama living in forests. They
eschewed the Vedic sacrifices and were inquisitive of the
true knowledge which brought happiness and peace of

‘mind. Some of them adopted the practice of preaching to

the laymen the correct way of life, based not on Vedic
tituals, but on the acquisition of the real knowledge
(jiana mdrga). Some of the talented ladies also became
preachers of the high philosophical canons. Gradually
people became more inclined towards the doctrine of
JAana. They began to think it futile to be entrenched be-
hind the cult of Vedic rituals.

1 Jataka, IV, 38, 146 ; VI, 348.
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‘The language of the people at this time was Pa/i It
was current from Takshadili in the west, to Campi' in
the east. The Sanskrit language was confined to a small
number of the higher class. It was different from the
ancient Vedic Sanskrit. In the Pili language, then current,
many words of the Vedic Sanskrit had been absotbed.
Some new words were also coined or were taken from the
non-Aryan languages. Buddha adopted Pili as the
medium of his preachings, thereby enraging the orthodox
Brahmana priests, who had a sort of hatred for this language
of the people,

- The economic condition of the pre-Buddhist socicty
was faitly good. A number of crafts were flourishing and
' the means of communications were also satisfactory.  On
the main roads were situated several big industrial towns,
like Campd, Rajagriha, Vaiéali, Viranasi, Ayodhya,
Siketd, Srivasti, Kauéimbi, Mathuri and Taksha$ila.
There were a number of crafts both in the towns and

villages. Occasional references are found to the weavers,

ivory and metal wotkers, carpenters, potters and stone-
cutters. Besides, the gatland-makers, confectioners,
leather-wotkers, dyers, jewellers, basket-makers etc., are
also mentioned.*

During the period under review the craftsmen and the
businessmen had almost freed themselves from being en-
- tirely -dependent upon the agriculture-class. They now

1In the Bhigalpur district of Bihar. It was the capital of the
ancient Anga kingdom.
® For a detailed list of the crafts see Rhys Davids, op. eit., pp. 56-60.
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went ahead with their professions. Besides fulfilling the
needs of the village-farmers, they began to prepare extra
ready-made material for exports. Another important step
was taken up by the craftsmen by forming their respective
guilds. These guilds or corporations were called ‘Nigama,’
‘Saiigha, Srewi, Piiga and Nikdya. Fach guild had its Head
or President, who was called pamukbe (pramukba) or
Jetthaka ( [yesihaka). In the Jitakes we read about such
names as kamwmarajetthaka ( Jataka no. 387), mdlikdrajeithaka
(no. 415), vaddbaki-jetthaka (no. 466) etc. The heads of the
traders were called Su/?ba-vabajetthaka (no. 256). ‘The
robbers also had their own jesthaka. 1In one Jataka (no.
279) mention is made of a gang of 500 robbers. In an-
other Jdfaka (no. 466) we read about 1,000 carpenters of a
village. Thetre wete two jefthakas of these, one over
cach 5001, o '

* At several places the head of the guild is called Sazzdf,
The number of members of various guilds varied. - “These
guilds or corporations looked after the protection and deve-
lopment of their respective crafts.?  The jefthakas had often
an important voice in the matters of administration of the
country. The various corporations had their own rules,
which were honoured by the king. In case any breach
ot dispute arose among the members of a guild, the king

! Kulasabasse paficannayp  paficannay  kulasaténap  jefthakn  dve

raddbaki abesmp (Jataka no. 466). ’ -
 For a detailed account of the guilds see R.C. Majumdar, Corporaie
Life in Ancient India, pp. 5, 18-19; Rhys Davids, Baddbist India, pp.57 K.
* Mabdvagga, VI, 1, 16—"“Balfipakdrake devassa ceva megapiassa.”
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regarded it his duty to set the matters aright.” From the
Jatakas we also leatn that some of the heads of these guilds
wete appointed as high government officers. Two presi-
dents of Koéala were holding the esteemed position of
Ministers of the State® At another place® the Presi-
dent of the guild of iron-smiths has been called king’s
favourite. Another Jetthaka' was made the treasurer of the
kingdom,

The early Buddhist literature abounds in references to
Setthis. These Setthis occupied different ranks. The
highest rank was that of the Mabdsetthi. Lower in rank
than him were the Anusetthis and Uttarasetthis. They
enjoyed an honourable position in the society. The
story of the Sef#hi Anithapindika, the contemporary
of Buddha, is very wellk nown. He had close relations
with the Mabasetthi of Rijagriha.® Even Bimbisara, the
Magadha Emperor, paid visits to the latter. Similarly
there were other Sezshis of high status, such as Mrigadhara,
Yaéa, Mendaka and Dhanadjaya. The Jdafakas refer to
several Sefthis owning fabulous wealth.® These Setthis
used to make donations for the works of public utility.
They tendered considerable assistance to the rulers in the
completion of the various development plans of the

L Cf. Gantama Dharma sitra, X1, 21.

2 Uraga Jataka, 1, 154.

3 Sdci Jataka,

4 Nigrodha Jataka, no. 445,

5 Cullavaggs, VI, 4, 1.

& [dtaka nos. 128, 300, 382 and 445.
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State. During the absence of the Sezzhi his duties were
performed by the Anusetthi or the Utfarasetthit

The ranks of the Mahasetthi etc., were usually hereditary.
They enjoyed a high position, honoured by the king.
In the Afthina Jataka (no. 425) we read that the prince of
Banaras and the son of the Sef#hi of that town received
education together. Their friendship continued even
after they had completed their education and had fairly
grown up. Some of the Sef#his were also patrons of litera-
ture and fine arts. The musicians, dancets, painters and
other artists were maintained by them. At times they
arranged special programmes of entertainment. Some of
the Setthis were living outside big towns, in villages.
Probably the term Janapada Setthi has been applied for such
people.?

The Sefthis used to send their sons to Taksha$ild and
other places for higher education. Takshaila at this time
was a great centre of learning, where not only theology,
philosophy and literature were taught, but training in
various arts and crafts (sippdni) was also imparted.

The craftsmen and traders of this period used to make
munificent donations for temples, hospitals and educa-
tional institutions. They also helped the poor and the
needy. Due to absence of the banking system, people
generally buried their wealth under the ground.?

15ee Richard Fick, The Social Organisation in Northern India in
Buddba's time (Caleutta, 1920), pp. 258 .

® Nigrodha Jataka, no. 445.

3 CE. Jataka, nos. 39, 73 and 137,
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The rates of interest varied according to the circum-
stances. Sometimes no interest was charged on the money
lent. According to Vasistha the rates of interest varied
from 2% to 5%.' It was deemed derogatory for the
Briahmanas and Ksatriyas to”lend money on intercst.

‘Thus we find that the cconomic condition of the people
of Madbya desa befose the time of Buddha was fairly sound.
Various arts and crafts were flourishing in the kingdoms
of Koéala, Kadi, Paicila and Sdrasena. There were a
number of trade-routes in the countty. One big: road
went from Sravastl to Pratisthana. ‘This road passed
through such big towns as Saketa, Kauambi, Vidisa,
Gonatrda, Ujjaini and Mahismati. The second import-
ant road joined Sravasti to Rijagriha, The traders going
by this road first went from Sravasti to Vaiéali, from where
they turned to south. On this road there were several
big halting places, like Setavya, Kapilavastu, Kuéinagara,
Pavi, Hastigraima, Bhandagrima, Vaidali, Pataliputra and
Nilanda.*

Y WVasigtha Dbarma siitra, 11, 48-49,
2 For these and other routes see p. 16 F.



CHAPTER III

EARLY LIFE OF GAUTAMA BUDDHA

HE advent of Gautama Buddha into the mortal world

took place at an epoch when the people of Kosala
were perplexed with conflicting and divergent religious
and philosophical views of the Brihmanic and non-
Brihmanic teachers. The ancient Brihmanism, with its
complicated ritualistic sacrificial system, still held the
sway over the minds of the people, though the Upanisadic
teachers opened up a new vista of life and inculcated
the doctrine of the sameness of the Brahman, the
Ultimate Truth, with all beings of the Universe from
the highest to the lowliest. Their philosophy, in fact,
cuts. the ground underneath the feet of the Brahmanas and
Ksatriyas, who claimed superiority by birth, though
the Upanisads admitted and supported their superiof
social and religious status. It was left to Gautama
Buddha to remove this anomaly between the philosophy
of life and the practice obtained in the then society.
A scion of the noble family, inured to age-long
Brahmanic traditions, had an inward upsurge, and after
a long and arduous struggle, he was able to visualise the
Truth of oneness of all human beings irrespective of caste,
creed or social position. He had the courage and conviction
to speak out the Truth though it gave a rude shock
to the long-cherished beliefs of the people and parti-
cularly to the strong hierarchy of the Brihmanas. On
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account of his noble descent though he eschewed all
claims to the royalty, he could obtain a hearing of the mass
and assert himself against the strong opposition and secure
the support of kings, nobles, learned teachers, chiefs of
clans and sons of rich bankers. It is rather remarkable
that his new outlook appealed more to the learned Brih-
manas and Ksatriyas than to the common folk, to whom he
directed his attention most. With the first band of disci-
ples recruited from Brahmana, Ksatriya and Sresthi familics,
he was able to give a footing to his revolutionary tcach-
ings, and his banner was kept aloft not by the commoners
but by some of the most distinguished teachers and ascetics.
To appreciate the greatness of the Prince-Teacher it is worth
while to know the traditions about his life, fondly pre-
served by the Buddhists of different times.

The traditional life of Buddha is carried back to his pre-
Bodhisattva and Bodhisattva stages.

The pre-Bodhisattva stage is denoted as Prakpfi-caryd
in the Mabavasty, a biography of Buddha. While in this
Caryd (course of training) a being is only 2 common indivi-
dual (prakrti, Pali : puthujjana), and is expected to be
(i) obedient to his parents, (ii) charitable to the Sramanas
(recluses) and Brihmanas, (iii) respectful to the elders and
(iv) observant of the ten kinds of good deeds (&wsala-
Earnia-pathas).t  He should also (v) exhort others to ofter
gifts and earn merits, and (vi) worship Buddhas and
Arhats, but he does not develop the aspiration to attain
Buddhahood. In the Niddnakathd, the Pili biography of
Buddha, the duties of the common individual are not de-
tailed and it is simply stated that the Bodhisattva in his pre-

Ba ol o | e e

e b - o

L e e |l TN, R



EARLY LIFE OF GAUTAMA BUDDHA 35

Bodhisattva stage lived at the time of Buddhas called
Tanhamkara, Medhainkara and Saranamkara. '

The Bodhisattva stage commenced, according to the
Mahavastu, from the time of another ancient Sikyamuni
Buddha, when our Bodhisattvam ade the first Resolution
(pra pidbana) to attain Bodhi and this prasidhina he made
several times afterwards at long intervals. This period
of prapidbanas only is called Prapidhi or Pragidbana-carya.

The next Caryd (course of training) called _dwwloma
(going forward) of our Bodhisattva commenced at the time
of Samitavi Buddha, when he started acquiring the virtues
indispensable for a Bodhisattva, and this is delineated in the
several Jatakas. According to the Mahiyanic concep-
tion, the Bodhisattva advances while in the Annlomacaryd
from the first to the eighth stage of spiritual progress
(bhiimi). The fourth Curyd (course of training) called
Avivarta or Anivartana (non-returning) was taken up by
our Bodhisattva at the time of Dipankara Buddha, when
he was born as Meghaminava or Sumedha Brihmana.

The story of Megha Manava, given in the Mahavastn,
is as follows: Megha Minava completed
his Brihmanic education and came
down to the plains of Himavanta to procure the fee
to be given to his Guru on the termination of his studies.
He received from a gentleman 500 coins ( pardpas).
He wanted to see the capital Dipavati and found
that the city was in a festive mood, and on enquiry leatnt
from a beautiful young maiden with seven lotuses in her
hand, that the city had been decorated to welcome Buddha

Megha Minava
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Dipaskara. He thereupon offered to purchase her five
lotuses by paying 500 purdyas. He twas told that he could
have them if only he would promise to take her as his wife.
After remonstrating a little, he agreed to her proposal on
her assurance that she would not stand in the way of his
spiritual advancement. On sceing the glorious appearance
of Buddha Diparikara, he became decply reverential and
attained the notion of non-duality (adraya-samjid). - 1le
hecame a devotee of Buddha by sceing his miraculous
powers and expressed his devotion combined with admiri-
tion by wiping the lotus-like feet of Buddha by his long hair,
and while doing so, he developed the aspiration to attain
bodhi. .

According to the Niddna-Kathd, the Bodhisattva stage
commenced from the time of Dipasikara Buddha and not
' carlier, as stated in the Mabdrastn. At
his time, our Bodhisattva was born as
Sumedha Brihmana, whose story runs
thus—Sumedha was born at Amarivati, in a very rich
Brahmana family of pure lincage. e lost his parents at
an early age. He learned the Brahmanic sciences and was
sick of the wealth left by his parents. He gave them away
in charity and became an ascetic sccking immortality
(amata-mabanibbana) which was free from origin and decay,
pleasure and pain, diseases and sufferings. lle realised
that as every thing in this world had two aspects, positive
and negative, so as an antithesis to birth there must
be something unborn, and he was going to realise it.
He went to the Himilayas and took up an abode at
‘Dhammaka mountain, living only on fruits falling from

Sumedha
Brihmana
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trees, . He soon attained perfection in meditations and the
five higher powers (abbifia).

Occasionally he used to visit the villages for salt and
verjuice, and so onc day he came down to Rammaka.
At that titric Buddha Dipankara reached the city of Ram-
maka in a border country (paccantadesavisqya) and stopped
at Sudassanamahavihdra. Sumedha-tapasa found all the
people busy in making the place neat and tidy fc:r wel-
coming 'Buddhs and so he also came forward to take a
shareint it; Fle' was charmed. by’ the glory “of" Huddha 's
appearafice and wanted to lay down his life fof him. Lest
Buddha should soil his feet in- a miry place he- layr flat
on it like a bridge of jewels [ﬂmy@éﬂafd.éwem) in-order that
Buddha and his disciples, who were all pc.':fect {ﬂﬂ'ﬁaﬂ}
might tread on'his body. While so lying he ‘wished that
e would not attain his own salvation by puttmg an-end to
the impurities which he could easily have done iau'f would

become a Buddha in order that he might ‘fescue endless
beings from the streams of existence. At that time Dipafikaga -~

standing just before his head made the forecast’ that the
great Jatila ascetic would become a Buddha aftef innumer-
able, acons and related in detail where he would be-born
and how he would attain the supreme knowledge (hidhi)
and who would become his-chief disciples. The forecast
was confirmed by many miraculous events including an
earthquake and there was no doubt left that Sumedhﬁwas a
‘Buddha-bijduikura’ "He also realised this fact god ‘dscet-
tained, by his Abbififi # (higher powers), the ten perféctions
(Pdramitds) that were acquired by the previous Bodhisattwas
for becoming a Buddha. All thé existences’ “of “the
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Bodhisattva after his birth as Sumedha Brihmana and
not prior to it are looked upon in the Palj tradition
as  his amulomacaryi or onward course for the
fulfilment of the piramitis or DParamis illustrated  in
the 550 stories of the Jatakatthavappani. The completion
of each of the ten pdramis is depicted in the following
stoties:—

1. Vessantata Jataka Danaparamita  (Gift).

2. Sathkhapila ,, Sila »  (Moral precepts).
3. Culasutasoma ,, Nekkhamma »  (Retirement).

4. Sattubhatta |, Pasfz »  (knowledge).

5. Mahajanaka Vitiya '»  (Energy).

6. Kbantivida ,, Khanti »  (Forgiveness).

7. Mahdsutasoma ,, Sacca »  (Truath).

8. Mugapakkha Adhitthina (Resolution).

9. Ekarija » Metta »  (Amity).

10. Lomaharisa » Upekkhi " (Equanimit}r).

The Bodhisatta had his last mortal existence as King
Vessantara,

The Avidire-nidana of the Niddnakathd,t he second
volame of the Mabdvastu, and all the other biographies
commence the- life of Buddha from his last existence in
Tusita heaven.! When the Bodhisattva wias seated glorious-
ly in his throne in the palace of Tusita heaven, he was

Y Cf. Majjbima, TII, p. 119 : Satg sampzrjino Bodhisatto Tusitam
kdyam uppajji, sato sampajino Bodhisatto Tusite kiye atthisi, sato
sampajino Bodhisatto Tusitakdyd cavitvdi mitu kuechim okkamiti.
In the Abkiniskramanasitra it is stated that signs of old age and pre-
monitions of death becams apparent on the body of the Tusita lord,
the Bodhisattva, twelve years before his descent to the mortal world.
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entreated by the gods to become a Buddha and was
reminded of his past existences in which he made the
most earnest endeavours and underwent endless suffe-
rings to acquire the super-excellent virtues of a
Bodhisattva. References were made to his repeated and
unswerving determination to attain Bedhi in order to rescue
all beings from the miseries of repeated existences, whether
in hells, the earth or heavens. Thus entreated by all the
gods, the Bodhisattva announced that the proper time
had arrived for his descent to the mortal wotld for attaining
Bodhi and he would do so after twelve years. In ordet to
make Jambudvipa ready for his advent, the gods came down
to the earth in the form of Brihmana teachers to teach the
Vedas, and to speak on the signs of great men and the
seven rafnast (jewels) with which such men were endowed.
The gods apprised the Pratyekabuddhas about the advent
of the Bodhisattva, because they canld not stay at a time
when a Samyak-sambuddha appeared in the world. On
hearing the news of the impending advent of a Samyak-
sambuddha, the Pratyekabuddhas immolated themselves
by their own internal fire generated by their meditation

1 The seven ratias are —
(i) Wheel of rulership over the whole earth (cakra-ratoa).
(ify King of elephants with unlimited capacity (hasti-ratna).
(iif) King of horses (agva-ratna).
(iv) An extremely shining jewel emitting light like the Sun
even at midnight (mangi-ratna).
(v) An exquisitely beautiful queen (stri-ratna).
(vi) A very able chamberlain (grbapati-raina).
(vi() A wvery intelligent and strong Commander-in-Chief
(Parindyaka-ratna).

4
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leaving their immaculate mortal frames at Rsipattana deer
park (mod. Satnath near Banaras).

At the end of twelve years the Bodhisattva surveved
the world to ascertain the propet time of his birth as a
human being as also the continent, country and family that
would be worthy of him.

The most suitable time for his advent was the :.h.t.lm,m;1
epouch of the world in which birth, old age, discase and
death were pru;. alent. I'he best continent, he thought,
was Jambudvipa and not Parvavideha, Aparagodana and
Uttarakuru. - The right place was a. town situated in the
middle and not in a border country of ]ambudwpa This
middle country® is defined thus :—

.On the east the town Kajangala beyond which was
Mahisila ; on the south-east the river Salalavati, on the
south-west Satakannika, on the west the Brahmana village
Thuna, on the north Usiraddhaja mountain. It was 300
yefanas in length, 250 in breadth and 900 in circumference.

The family suited to him should be of the highest
caste of the time and not a low caste like reedmakers,
carpenters, or Pukkusas. The Kgyatriyas were looked
upon at that time as the highest caste and so he chosc
a Ksatriya family. '

The gods then began to speculate as to which of the
sixteen royal families and janapadas would be worthy of
him. They examined Kosala, Varhsas, Vaiéili, Pradyota,

. 1 Majjhima-desz in Vimaye, I, p. 197 ; Jdtaka, I, pp. 49, 80.
In Divydvadina (p. 21) the eastern buundsr} mcxtcnd:d to include
Pundreavardhana.
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"Subdhu of Mathurd, Pandavas of Hastinapura, Sumitra

of Mithila and found all of them wanting in one ot other
merit, virtue or quality. Then a spiritually advanced

‘Bodhisattva suggested to them that the Sikyakula! was
‘the only Ksatriya reigning family which would suit  him

and this was confirmed by the Bodhisattva.

The Bodhisattva then delivered to the Tugita gods the
collection of instructions called Dbarmdloka, dealing with
all the fundamental principles of the religion and then in
order to allay the grief of the Tusita gods due to
his departure, he nominated Maitreya Bodhisattva as his
successor to guide them in spiritual matters.

The gods then discussed among themselves as to the form
in which the Bodhisattva should enter into his mother’s
womb and concluded that it should be in the form of a six-
tusked white elephant with a fleshy body and a ruddy head,
because such a form was interpreted in astrological

!In order to establish the purity of descent of Sakyakula, the
Meddvasin goes back to the origin of the world, and then of the first
King Mahisammats, from whom descended the Sikyas by the male
and the Kaliyas by the female line,  T'o the Kolivas belonged Bodhi-
sattva's mother and wife.  The legend runs as follows :—

Long long ago there were no Earth, Sun, Moon or stars. The

zings had only mental and not physical bady, free to meve anywhere.
In course of time the pure beings became subject to temptation for food
yiclded by the carth and graduoally the universe came into esistence
with Earth, Sun,Moon and stars and the beings lost their mental body
and had a tangible physical form.  They had ample food-grains grown
natutally, but in course of time they began to collect and stofe more
and more, and this led to the taking of one another’s food-grains,
without one’s knowledge (adinnazm anydtakam —Pali : adinnam alidtakag,
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treatises as indicating the birth of a great being endowed
with the thirty-two signs. As a prediction to his advent
into the land of Sikyas, the country became not
only full of trees and flowers resounding with the
song of birds but also full all sorts of excellent food
and fruits.

One day Queen Mahdmiyi had her body washed
and anointed with unguents and adorned with jewelleries.

Mahasastu, I, p. 346) and thus the beings became unrighteous. Then
they assembled together and selected a leader who would demarcate
the food-grain-fields for every being. He was called therefore
“Mahasammata” (elected by all) who became the king and parent-like
guardian of all beings. In the Sarvastivida Vinaya, it is said that this
king had its first kingdom, Adirdjya, at a place near Mathurd
(Gilgit Manuscripts, Vol. ITI, pt. iv). He was succeeded by a long
line of kings ending with Sujita of the Iksviku dynasty, whose capital
was at Siketa, He had five sons and five daughters and one son
called Jenta by a concubine. The king was so much pleased with the
concubine that he promised to grant her any boon that might be asked
by her, and so she wanted her son Jenta to become the crown prince
and the king’s legitimate sons to be banished. The king much
against his will had to grant the boon but permitted his subjects to
accompany his very good sons and supplied them with whatever they
needed for going abroad. Theyallleft the kingdom and selected at the
foot of the Himalayas a spot where Kapila’s hermitage was situated.
Their progeny became known as the Sikyas. From the cldest of the
five brothers descended king Suddhodana. One of the five brothers
had a beautiful daughter but she suffered from leprosy and so she
was kept in a forest cave and supplied with food to maintain her for a
long time. A tiger scratched the earth closing the cave which was
noticed by Rijarsi Kola. She was taken as his wife by the Rijarsi.
She gave birth to many sons whose progeny became known as
the Koliyas and the cave site became known as ‘Vyagghapajja’
a5 a tiger traced her.
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Accompanied by many female friends she approached king
Suddhodana and took het allotted seat on the throne.
Then she made the request to the king to permit her to live
for one week a saintly life observing all the eight-fold
moral precepts and practising love and charity. She wan-
ted to remain surrounded only by her female companions,
guards and attendants. She also solicited the king to re-
lease prisoners and offer gifts to all during the week. The
king readily assented to all her requests and issued orders
for the fulfilment of her wishes.

The gods discussed among themselves how they should
render service to the Bodhisattva while watching him
in his home-life, retirement, defeat of Maira and attain-
ment of perfect knowledge (bodhi). The goddesses became
curious as to the beauty and physical features of the woman
who was going to hold in her womb the glorious Great
Being, and they were all charmed to see the appearance
of Mahimayd while she was asleep in the royal palace
like a goddess surrounded by apsarasas. When the
Bodhisattva along with his throne made a move to leave
the Tusita heaven, rays went forth from his body and
illuminated the whole universe while the earth quaked again
and again and all the mortal beings felt happy and forgot
sorrow, disease or any other sufferings. The Apsarasas
culogised him recounting what a tremendous amount of
sacrifices had been made by him in his previous existences
to fulfil the paramitas, viz., dana, fila, ksanti, virya, dhydna
and prajid (gift, moral precepts, perseverance, cnergy,
meditation and knowledge).
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In the month of WVaisikha under the constellation
of Pusyd the Bodhisattva in the form of an elephant
; ) entered by the right side into the womb
Bodhisattva’s ; ; . :
advent into of his mother. His entry into his mother’s
the mortal  womb was heralded by an earthquake,
waorld . . ..

a flash of light illumining the whole
universe and reaching even those hellish beings who lived
ever in darkness and never saw even the Sun and the Moon.,
At dawn the queen moved out of her sleeping apartment
and took her seat at Afoka-vanikd and sent intimation to
the king to come and meet her. When she was being appro-
ached by the king along with his ministers and councillors,
the king felt himsclf rather heavy as if he was going to face
a very august personage. The gods communicated to
him the news of Bodhisattva’s advent and the queen
requested him to call the learned Brihmanas proficient
in the interpretation of dreams. The Brihmanas were
duly invited and they on enquiry found that the dream
prognosticated t he advent of cither a Cakravarrin or
Samyak-sambuddha. During  the ten months = of
Bodhisattva’s existence in the womb, four gods kept guard
on his mother constantly,

The Bodhisattva passed the ten months in a jewelled
casket placed within the womb of the queen untouched
by the uterine impurities.! The mother also remained quite
at ease and never felt any discomfort. He drew his
nourishment not from his mother’s breast but from the

1 This was disclosed by Buddha on the query of Ananda, wha
questioned how Buddhs, who had an aversion for womanhood,
could stay in the womb of 2 womaan,
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honey yielded by a lotus which shot up seven times the
height of a palm tree.. While so seated in the casket, the
Bodhisattva used to impart instructions to the gods and
othér celestial beings.  All the beings of the earth became
happy and free from ailments and physical disabilities
while the mere touch of the Bodhisattva’s mother cured

an ailing person.

~ The Bodhisattva’s mother also lived the li_tl“»; of a true
brahmacdrigi, with her mind completely under restraint.
No male cast his eyes upon her with sensual mind and pice
versa.!  When ten months had clapsed after this dream,
the queen felt that the time for the birth of the Great
Being had arrived and approached the king with the req’i}::jét_:
to permit her to go to the garden as the spring season
had agrived, trees were in flowers, birds were humming
everywhere and pollens were being wafted around. The
king also necded test after the long observance of disti-
plinary festrictions while the queen also felt wearied as she
had been bearing the Great Immaculate Being for ten
months. Complying with the wishes of the queen the king
issued orders to decorate the streets and the garden and
asked his men to get ready the royal chariot superbly
fatnished and decorated. - The gods and apsarasas also
came down in large numbers and enlivened the gorgeous
procession atranged for the visit of Queen I}jahﬁj‘i}ﬁyi
to the Lumbini garden with divine music and heavenly
fowers, The queen felt very happy and relieved on
reaching the gardéﬂland:mmmd about among the trees

1 Majjbima, 111, p. 121.
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enjoying their soft touch and beauty. A branch of the
Plaksa tree bent down and came within the reach of her
hand. While she held the branch by her right hand and
stood there, the Bodhisattva stepped down from her right
side to the earth, clean and untouched by any impurity.
As no human hands should touch the Great Being, the
gods hurried to the spot and received the baby in silken
cloths with great respect and veneration. A lotus came
out of the earth while the Nignrijas,deopananda, sent
forth two streams of hot and cold water to wash him and
his mother. The baby took seven steps, a lotus issuing
out at very step of his, in each of the six directions to
indicate that he was going to be the highest among all
beings in all the six directions.!

Along with the birth of the Bodhisattva were born
many sons and daughters in the various Sakyan families,
e.g., Ananda, Devadatta, Anuruddha, Chandaka and a
hundred others.

For seven days at Lumbinivana (secp. 328f.), the
Bodhisattva was worshipped by the gods and goddesses,
while the Sikyans offered gifts to their hearts’ content. It
was on the seventh day that the queen, plunging all in
dire grief, left the mortal world, and departed to the
Trayastrithéa heaven to be reborn there as a goddess of
exquisite beauty and virtue. '

Magnificent arrangements were then made by the king

1 Majjbima, 111, p. 123 adds that the Bodhisattva not only took seven
steps but also uttered the following words “Aggo’ham asmi lokassa,
settho’ham asmi lokassa, jettho’ham asmi lokassa, ayam antimi jati,
n’atthi dini punabbhavo ti.”

= =
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to bring the Bodhisattva back to the city of Kapilavastu,
and the procession of his return had a thousandfold greater
splendour than that with which the queen was taken in her
last visit to the Lumbinivana. To express their love and
reverence 2 hundred Sakyans offered a hundred houses,
every one soliciting that the Bodhisattva should stay in
his house. In order to oblige all of them, the king kept
the Bodhisattva for one day in each house and in this way
elapsed four months, At last, the Bodhisattva was taken
to the royal palace, where he was received with elaborate
ceremonies by the elderly Sikyans, who, after due deli-
berations, entrusted him to the care of his mother’s sister,
Mahaprajipati Gautami.

At that time there dwelt in the Himalayas the distingui-
shed ascetic Rsi Asita, who had obtained
the five higher powers ( abbiffid= -
abbijiia )1 By his divine eyesight he saw the birth of the
Great Being and came to Kapilavastu, flying through the
air along with his nephew, Naradatta (a/fas Nilaka), to
pay his homage.

He was received by the king with due honour and
courtesies. After congratulating the king on the birth
of the prince, the ascetic expressed his desite to see the
baby, who, the king thought, was then asleep and so
solicited the asceitc to wait till he awoke. The ascetic
corrected the king by telling him that such a being could

Rsi Asita

1 Divyacaksu, divyadrotra, paracittajiiina, plrvanivisajidna,
and rddhividhi-jfiina (=divine eyes, divine ears, reading other's
thoughts, remembering one’s past existences, and attainment of mira-
culous powers).
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not sleep long and usually remained awake. He was
thereupon taken to the baby, whose thirtytwo signs! were
noticed by him and which prognosticated that he would
either become a sovereign ruler or a recluse, a Tathigata,
a Samyaksambuddha. The hermit’s eyes became wet
with tears, at which the king was upset and enquired of the
reasons for shedding his tears. Rsi Asita then explained
to the king that he felt sad not hecause anything cvil would
befall the prince but because he would not Tive up to the
time when the baby would grow up and preach the truth
to rescue beings from the bonds of misery and cycles of
existences. On hearing the words of the ascetic, the king
felt relieved and offered his respects to the baby.

. “The ascetic then, instructed his nephew to become a
disciple of the baby as soon as he would become the
Buddha. The gods also came to the king’s palace and paid
_'théir respects to the Great Being unseen by human beings.

According to the custom of the E:'-:"ikjrﬁns, the newly born
baby was taken to the temple of gods by Mahiprajapati.
oo o This brought smile to the face of the

_Siddhartha ‘baby indicating that as he was the god

- asa hay

- - of gods how could he salute a god of
the temple, and so it happened that the moment he was
taken into the temple, the images of the various gods
became as if suddenly alive and bent down to pay their
tespects, causing astonishment to all those accompanying

the baby.

! For the thirty major signs and eighty minor signs sce Lalitavistara
p. 120-2; Mahdvastw 11, p. 39; Lakkhanasutea in Diela, T11.
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The royal priest then advised the king to have the
customary ornaments made for the baby. The king had
them all made ready by Bhadrika Sikyaraja, but when the
ornaments were put on the baby’s body, their brightenss
faded, as also of all the ornaments worn by other babics:
brought to his presence,

When the baby -grew up a little he was taken to the
school for education with due pomp and ceremony.:
The ‘teacher of the school, Vifvamitra, was so over--
powered by the glory of the Bodhisattva that he fell to
the ground in a swoon. When he regained his senses, the:
Bodhisattva asked him which of the wvarious scripts:
he was going to be taught, viz., Brahmi or Kharosthi or
Puskarasiri or Anga ot Vanga or Magadha or Sakiri or
Brahmavarti or Dravidi or Kinnari or Daksina or Ugra ot
Darada ot Khasa or Cina or Hiana. The teacher became
non-plussed and stood dumb-founded. . Then the boys
accémpa.nying him began to learn the alphabets which.
by his influence sounded thus— '

¥ - Afaeq AT = AATIET

T - gfgadger £ = ifqEgm W

T = IMEEAZA AN F = %A AF

T = TIT GHATAET T = TI09: 447

AT = HrEEL #t = ATTTEE etc. et

When the Bodhisattva was a little grown up, he dlong
with his friends went out to a village to see the ploughing
of fields.! There he found a quiet place under a Jambu

11n the Pali tradition, the occasion is described as the beginning
of the: ploughing season, which as a rule, was ceremoniously begun
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tree. He sat down there cogitating on the hardships of
worldly life and became absorbed in meditation, rising
from the first to the fourth stage of meditation. At that
time five ascetics, having supernormal powers, werc
flying through the air. Their progress was suddenly
arrested when they were about to cross over the Jambu
tree. They felt surprised, and on looking down, found
that the Great Being was scated there in meditation. They
came down to the earth and adored him with suitable words.
While looking for his son, the king reached the place to
find him immersed in meditation. He at once removed
his royal insignia and saluted him with folded hands.

When the Bodhisattva became a youth, the Sakyans
met together and suggested to the king that he should
get his son married. Though the
Bodhisattva was averse to all sorts of
wordly ties, he however agreed to marry
a girl as 2 means of expedient to convince the common man
that one immersed in worldly pleasures could rise above
them like a lotus growing in mud and rising above water.
He ascertained that the previous Bodhisattvas also contract-
ed marriages, so he set out the qualities which should be

Siddhartha’s
marriage

possessed by his bride. The royal priest went to different

places, searching for a bride for the prince, and at last
found out that the daughter of Dandapdni was endowed
with all the virtues and qualities required by the Bodhi-
sattva. The king however preferred to give an opportunity

by the king putting his hand to the plough and thereby giving an
auspicious start to the season. The prince accompanied the king.

=18 s Tesmnly
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to the Bodhisattva himself to select his own bride, and so
he invited all marriageable Sikyan maidens to his palace
to take from the hands of the Bodhisattva presents of
flowers made of costly metals. On the seventh day of the
announcement the maidens congregated in the palace and
were all dazzled by the beauty and glory of the Bodhi-
sattva. It was only Gopa, daughter of Dandapini, who
could withstand the glory, kept herself at a distance gazing
at the prince. When her turn came to meet the prince
she advanced towards him quietly and received not only
the best of the flowers but also the very costly finger-ring
of the prince. It was evident to all present that the choice
of the prince fell on Gopia and this was noticed by the
king’s secret emissaries who hurried to the king to give
the news.

King Suddhodana thereupon sent the marriage proposal
of his son to Dandapini, who hesitated and enquired
about the attainments and capabilities of the prince,
who had grown up amidst luxuries in the royal palace.
The king felt a bit disheartened as he apprehended
that Dandapini’s doubts about the prince’s abilities might
have some basis. Finding the king a little dejected, the
prince informed the king to his great relief, that he would
be able to compete with any body in any arts and crafts,
martial exploits and exhibition of physical prowess. He
requested the king to arrange a display of skill by all the
Sikyan youths. The king readily assented and made all
the necessary artangements for a display and invited all
the Sikyan youths to take part in it. The arrangements
included among other items the following : (i) throwing
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the carcass of an elephant to the farthest distance ; (ii)
showing knowledge of scripts, for competition in which the
teacher Viévamitra was the judge, (i) skill and accuracy
in arithmetical calculations, for testing in which the accoun-
tant Arjuna was the judge, (iv) shooting arrows (for which
the prince took up the unwieldy bow of his forcfather
Simhahanu), (v) wrestling, (vi) accomplishment in fine
arts, such as music, dancing, singing, (vil) composing
books and poems, (viii) knowledge of astrological und
other sciences and (ix) crudition in Brahmanical literature,
logic, philosophy, economics and politics.

"The winner in all these contests was promised the
hands of Gopd, who holding the banner of victory watched
the contests. Devadatta, Sundarananda and several others
vied with one another but they were all surpassed by the
pi'incc. Fven Arjuna, the master-accountant, was over-
awed by the prince’s power of caleulations.. As the prince
came out victorious in all the contests, he was given the
hands of Gopd (also called Yasodhard ) by her father
Dandapini with the utmost pleasure.

With Yagodhari the Bodhisattva enjoyed his family
life for some time. The gods however became impaticnt
at the delay made by the Bodhisattva in retiring from the
wosld in order to achieve the highest goal. So they
approached him reverently and reminded him of many of
his past existences, in which he made extreme exertions
and sactifices for the good of beings, for the acquisition
of merits; and for petfecting himself in the six péramitas.
They recalled his past resolutions to réscue the mortal

.
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beings from birth, old age, discase and death., Though
a Bodhisattva does not require any advice or guidance, the
gods and apsarasas recited in his presence a few ga/bds
which dilated on the dreamlike fleeting existence of the
wortld, on the earthly pleasures as a pot of filth or a lake
full of serpents, on phenomenal objects which were as
unsubstantial as the echo in a cave or the reflection of the
moon in water or as actors on a stage. They continued
réciting more gdthds, which signified that the constituted
world was similar to the flame of a lamp to be blown out,
and to a rope made out of certain causes and conditions
such as wwifju grass and human efforts, and to fire produced
out of fire-wood, poker and human exertion, but without
any trace of fire in them. They repeated the stanzas which
hespoke of the repeated existences of a being as the cease-
less wheel or as the seed and sprout having no end or begin-
ning. - The gdthds harped on the theme that wordly
existences ate brought about by ignorance (avidyd) of the
Truth butignorance is not to be found in them just asan im-
pression is caused by a seal but the seal is not found in the
impression.  Fyes see forms (r7pe) but the forms are not in
the eyes. 'The constituted world is unreal (fiuya), -momen-
tary (&sapika) and echo-like ( prafisrutakopama). It is beset
with sufferings brought about by birth, old age, disease and
death. The Bodhisattva was reminded again and again of
the worthlessness of earthly pleasures and of the excellence
of retirement from the home-life. :

- On the self-same night in which the gods and apsarasas
‘were reciting the gdthds, King Suddhodana dreamt that his
son’ ¢clad in yellow robes and surrounded by gods was
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going to leave the palace. He got up from his bed and
made anxious enquities about the whereabouts of his son.
On receiving the news that his son was sleeping in his
apartments, his anxieties were allayed but he made lavish
arrangements for the prince’s enjoyments and guarded
the palace by exceedingly heavy gates, which could only
be opened and closed by hundreds of guards.

The following morning, the Prince expressed his desire
to go outto the forests and ordered his chariotcer to make
his chariot ready. ‘The king, on being initimated about
the prince’s desire for excursion, asked the prince to wait for
a week. During the seven days, the king asked his officers
to take every precaution that the prince
might not come across any unpleasant
sight. When the city was decorated and
made clean, the charioteer took out the prince in the royal
chariot, and while passing through the city, the gods
created an old man with shrivelled skin and grey hairs,
toothless and hunchbacked, resting on a stick and placed
him in the sight of the prince and the charioteer only. The
prince enquired of the chatioteer about the man and learnt
that every human being must one day reach that stage.
He was very much moved at the sight and returned to the
palace. On enquiry of the king about the prince’s sudden
return the charioteer informed him about the old man and
the effect of its sight on the prince’s mind. The king
took further precautions but, alas ! on the second day of
his excursion, the prince and the charioteer saw a man suffer-
ing from fever, breathing heavily and grovelling in his own
urine and excrements. Like the previous day the prince

The four
sights
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learnt the actual state of things from the charioteer and
returned to the palace. On the third day, the prince and
the charioteer came across a dead man carried on a bier
to the cemetery, with his relatives crying and lamenting,.
The ptince likewise became aware of the fact that every
human being was subject to death and lost his desire to
¢0 out on excursion. On the fourth day they saw a yellow
robed person of quict demeanour with full control over
his senses, walking with steady steps and carrying a bowl
in his hands. The prince on enquiry learnt from the
charioteer that the person had given up his home life and
become a recluse, seeking release from the cycles of exist-
ences. The prince’s heart was elated at the thought that
he wouldalso become a recluse and find the way to deli-
verance. He felt happy and enjoyed himself to his heart’s
content in the garden. When he was thus dispotting
himself in the pleasure garden, the king’s messengets
brought him the news of the birth of his son. On getting
the news he did not feel very happy and apprehended that
it might cause hindrance to his intention to- retire from
worldly life, and so he uttered “Rihulo jito’ (a hindrance
has arisen). The king hearing what the prince had uttered
named the baby as Rihula. On his way back to the palace,
attired as he was in rich and luxurious royal dress, he was
scen by a distant relative of his called Kréd Gautami, who
uttered the stanza :

“Nibbutda nuna si matd
Nibbuto " nuna so pitd

Nibbuta nuna si nari
Yassa ’yam idiso pati”
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[Happy indeed is the mother who has such a son, so
also happy is his father. Happy also is that woman who
has got such a husband.]

The word “wibbuta’ struck the prince and hé understood
it in the sensc of serenity and quictude. e was so pleased
with the word that he took out his collar of jewels and
sent it as a present to Nr§d Gautami, who however took
it as an indication of his fancy for her. “I'he prince returned
to the palace and was being entertained by several female
musicians but his mind was clsewhere and he did not feel
the least attraction for the entertainments.

- The Bodhisattva thinking it improper that he should
retire without his father’s consent approached the king
befote dawn. Though the Sun had not yet atisen, the rays
issuing forth fromthe prince’s body made the night appear
as day and took the king aback. The Bodhisattva asked for
his permission to retire from worldly life but as the king
protested against this intention of the prince, the prince
said that he would not seck retirement if the king would
just grant him four boons, wviz., that he would not be
subject to old age, disease, death and rebirth. Realising
the absurdity of the demands of the prince, the king and
Mahiprajipati multiplied the guards and entertainers so
that the prince could not, by any means, leave the palace.
The gods, however, came down to nullify the efforts of the
king and his men to obstruct the prince’s retirement.
The Bodhisattva also remembeted his four former resolu-
tions, viz., () to attain ominscience with a view to
rescue beings from the worldly prison by rending asunder
the chain of thirst, (i) to emit light of knowledge which

o A el Lo
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would drive away the mist of ignorance enveloping the
wotld and clear up the eyes of knowledge of worldly
beings, (iii) to remove all misconceptions due to I-ness
and Mine-ness, and (iv) to impart knowledge which would
make patent that the endless cycles of existences were just
a glow left by a wheel of fire (a/dlacakra).

As king Suddbodana, being unable to give any reply
to the prince, remained silent, the prince returned to his
apartments and found that the female musicians were
sleeping with dishevelled hairs, some gnawing their teeth,
others foaming at the mouth with saliva trickling down,
some muttering and some lying in unseemly postures.
The prince felt that he was in a cemetery or among ogresses.
The scene set him thinking about his own body, which, on
introspection, appeated to him to be only a bag of filth.
He then and thete made up his mind to leave the palace
in order to become a recluse. He called Chandaka, and
asked him to get his favourite horse Kanthaka feady for
his departure from the palace. He would not listen to the
remonstrances and importunities of Chandaka, who wanted
him to retire at an old age, and convinced him by cogent
reasons of the necessity of his immediate retitement. He
then left the palace on horse-back taking Chandaka
with him.

He rode for the remaining portion of the night,
crossed the territories of the Sikyas, Koliyas, Mallds and

) Maineyas and at dawn he got down from
The Prince’s _ .
retirement the horse-back. He gave away his oyal
' jewelleties to Chandakaand asked him
to go back with the horse to Kapilavastu. He cut the top
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knot of his hairs by his sword and threw it in the air
when it was taken up to heavens by the Triyastrimhsa
gods. He wanted to give up his royal dress and was
looking for a yellow robe when a god appeared before him
in the form of 2 hunter wearinga yellow cloth. He ex-
changed his costly dress with the huntet’s apparel and be-
came a properly dressed anchorite. The gods felt happy
to find the Bodhisattva becoming a full fledged recluse.

On the following morning at Kapilavastu, the ladics
of the palace not finding the prince anywhere began to
cty and lament loudly, drawing the attention of the king,
who hurried to the spot and after anxious enquiries learnt
that his son had left the palace. The hunter also was re-
tutning to Kapilavastu with the prince’s dress and he was
accosted by the people who apprehended that the prince
was killed by the hunter. Chandaka and Kanthaka also
returned at the moment with the prince’s jewelleries and
disclosed to all what had taken place. The news of the
ptince’s retirement plunged every body in erief, not to
speak of Yaodhari, King Suddhodana and Mahaprajapati
Gautami.

While Chandaka consoled the ladies of the palace,
the prince proceeded on foot in quest of the Truth, He
was invited by two Brahmana female hermits and then by
Raivata Brahmarsi and Rajaka Tridandika to stay in their
hermitages, but he politely declined their invitation,
walked farther till he reached Vaiéali where he stopped
at the hermitage of Arada Kilima. On enquiry about
Arida Kalima’s attainments, he learnt that he had reached
the seventh stage of meditation (semdpatti) called Akificanya-
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Jatana (in which one’s mind secks nothing). He joined the
band of his disciples whose number was then three hundred
and within a short time by the applicaiotn of his strong will
(chanda), energy (virya), self-recollectedness (smerti), medita-
tion (samddhi) and intellection ( prajiid) he attained the
seventh sawdpalti.  He was requested by Arida to stay on
in his hermitage as a fellow teacher of his disciples but he
declined saying that he was not satisfied w th the attain-
ment, as it did not appear to him to be the final liberation.
He left Vaiéali and proceeded towards Rajagtha, enteting
into the city by the gate near the hot spring. While on
begging round, his glorious appearance and serene de-
meanour struck with awe and wonder the townspeople
who hutried to the palace and gave the king the news of
the arrival of a Great Being. On the following morning
the king met him and offered a half share of his kingdom,
which was politely declined by the Bodhisattva, who pointed
out to him the evils of fleeting worldly pleasures.- He
then proceeded to the outskirts of Rijagtha and
stopped at the hermitage of Rudrika Ramaputra. On
enquiry he learnt that Rudraka could rise to the cighth
stage of meditation (samdpaiti), called Naivasanijiandsani-
JAidyatana, in which the sense-perception is neither active
not dead. It was-a stage higher than that reached by
Arida Kilima but was still an attainment confined to
the constituted world (sasskria ) and lower than the
transcendental (/okotfara) leading to peace and rest, the
end of misery, the ultimate Nirvina. Impressed by
his extraordinary ability in quickly attaining the
Naivasanijiigndsarijiidyatana stage with slight exertion, five
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Brahmana followers of Rudraka preferred to follow
Gautama.

The Bodhisattva along with his five new companions
went to Gayidirsa Hill and found there many ascetics given
to rigorous practices of self-mortification for spititual
clevation but he observed that they had not freed themselves
wholly from worldly attachments. Inspite of their ex-
treme asceticism they were far away from obtaining cven
the superhuman powers, not to speak of the truc insight
and knowledge. They were ttying to produce fire out of
wet woods. He realised that fire could only be produced
out of dry woods, in other words, by one who had got rid
of worldly attachment thoroughly, and as for himsclf this
he had already done.

He then walked towards Uruvilva senapati-grama
and was pleased with the sight of the
river Nerafijard with water almost over-
flowing the banks. While surveying the
religious faiths of the people of the time, he found the
wide prevalence of beliefs (i) in the efficacy of maniras
and utterances of Omkdra, (ii) in the attainment of
higher existences through worship not only of gods but also
of trees, tanks, cemeteries and cross roads, supposed to be
haunted by supethuman beings, (iii) in the realisation of
mukti (liberation) by means of ascetic practices such as
living like a dog or a cow, keeping long hairs and nails,
covering the body with dust. Thete were also many who
believed that the bitth of a son would help them in their
future existences. For educating the people, immersed

His ascetic
practices
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in such blind beliefs, the Bodhisattva decided to take to
rigorous ascetic practices and these he practised for six
long years. He exerted so strenously that sweat came out
of his armpit even in extreme winter, his breath was arrested
in such a way that he was occasionally taken by the people
as dead.  In otder to enlighten those who believed in the
cfficacy of fasting, helived on only one plum or one grain of
corn for months, and thereby had for some time a ghostlike
appearance. His body turned into a bate skeleton without
any flesh or blood, and the bones were linked together
barely by a chain of sinews. For not washing his body
for a long time, a hard crust of earth formed around his
body, and the golden colour of his body became dark
black. Thus emaciated, one day in a swoon he fell down
on the earth.

During the six years of Bodhisattva’s asceticism, Mara
was on the look out for laches in his ascetic practices but
he failed to find any and so at last he appeared before the
Bodhisattva and requested him to give up the arduous
practices and take to rituals and sacrifices, which he said
were also conducive to the attainment of higher states of
existence.! The Bodhisattva took his advice at its worth
and expressed his determination to attain perfect knowledge
and go beyond the realm of Maira.

The Bodhisattva then realised that asceticism alone
would not lead to petfect knowledge, and remembered
his experience of trances at the Krsigrima (see above,

1 f, Padhdnasutta.
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p.50). Hethereupon decided to change his line of practices

by taking food and making his body strong.
At that time lived at Uruveld, Sujati, daughter of
the landowner Senini. When a son was born to her, she
took the vow of making offerings to the

Sujitd’
u?f'.:r ;? god residing in the Nyagrodha tree. In
ol ice the sixth year of the Great Being’s

ascetic life, she made a grand preparation for offering
milk-rice to the trec-god on the full-moon day in the
month of Vaiégkha., While preparing the milk-rice, she
noticed certain miraculous events and sent her maid-
servant ahead to the tree. The Great Being, emitting
rays of light, was then seated under the Nyagrodha trec.
The maid-servant was struck by the sight and hutried to
Sujati to give her the news that the tree-god had descended
from the tree and was seated underneath it to receive her
offerings. Sujita took a new golden vessel and poured
the milk-rice into it. Then she adorned herself suitably
and catried the vessel full of milk-rice on her head. She
‘was delighted to see the god in flesh and blood, and offered
him the bowl of milk-rice? The Great Being accepted the

1 The tradition preserved in the Lalitavistara is a little different.
It is as follows :—Sujata was one of the devotees of the Great Being.
She had been feeding the Brihmanas with the hope that hy their good
wishes the Bodhisattva would succeed in his exertions to attain the

goal.
Sujitd was then apprised by the gods to cook a little milk-rice

for the Bodhisattva, She prepared the rice accordingly and offered
in a golden bowl to the Bodhisattva who accepted it. After taking
the milk-rice he threw away the bowl into the river. He took bath in
she cool water of Nerafijari and refreshed himself.

At that time Bodhisattva’s loin-cloth was totally destroyed so
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food, went to the river to take his bath and then took his
food for the first time after a fast of fortynine days, during
which period he had neither bath nor mouth-wash. After
taking the food he threw the vessel into the river saying
that if he was destined to attain Bedd/, the vessel would
float and move against the current, and so it happened,
the vessel floated against the current and was at last caught
in a whirlpool and sank down to the abode of Kila
Niagaraja.

His five Brahmana ascetic companions found that
the Bodhisattva had failed to achieve the goal by arduous
ascetic practices and now he wanted to do the same by
partaking of food and leading an easy life. They wete
disappointed and left him in disgust and went to the deet-
park near Banaras.

After refreshing himself with food and bath, the Bodhi-
sattva proceeded with steady steps towards the Bodhi
tree. The gods made the way nice and smooth, free from
all gravels, thorns and other hard objects. Rays issued
forth from the Bodhisattva’s body, conferring happiness
on all beings. The serpent king Kilika watched his foot-
steps while his queen Suvarnaprabhisa eulogized him with
appropriate words. The Bodhisattva then came across a
grass-cutter (Yavasika) called Svastika and begged of him

he was looking for a fresh one. He found at a near by cemetery a
piece of hempen cloth thrown away from a dead body. He picked
itup and wanted to wash it. There being no tank at sight, the gods
miraculously provided a tank and a stone, where he could wash the

cloth.
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some grass to prepare his seat for meditation. He then
took his seat under the Bodhi tree with the unflinching
resolution that his body might dry up, his flesh and bones
might decay but he would not leave the seat without attain-
inig bodbi. While he was thus seated for the attainment
of final liberation he was watched by several Bodhisattvas
who assembled there from the worlds of the six directions.
While taking his seat under the Bodhi tree, he felt
that he should apprisc the gods, dwelling in the Mira-
, sphere and possessing enough merits to
ﬁi%ﬁ% attain Buddhahood in the long run, of

o ' his taking seat under the Bodhi tree to
attain full enlightenment, and so he sent forth rays illumin-
ing the Mara worlds. These rays of his also touched
his arch enemy, Mara, who saw many dreams of losing
his realm. He woke up terrified and called his sons and
military generals, who tried their best to dispel his fear by
telling him that they possessed ample army and strength
to defeat any army however strong they might be. At
Mira’s command, they created hideous forms of Yakgas,
Riksasas; Kumbhindas,Uragas and Pi§acas and armed them
to the teeth. The sons took positions on the right and left -
of Mira; | Thus arrayed with valiant soldiers Mara pro-
ceeded to attack the Bodhisattva. Mara and his whole
army were frightened by the mere opening of the mouth
of the Bodhisattva and they thought that they were being
atticked by a sword when the Bodhisattva just passed his
hand’ over:his head. They began to pelt heavy missiles
at him, but, alas | they found that the missiles turned into
flowers and tremained hanging in the Bodhi tree. Thdy




EARLY LIFE OF GUATAMA BUDDHA G5

wete then addressed by the Bodhisattva with the words
that their lord Mara had no doubt attained many extra-
otdinary powets by the performance of sacrifices, but he
had also performed similar sacrifices, and over and above
that he had given endless gifts, including his own limbs,
not to speak of his wealth and property, and to bear
evidence to the veracity of his statement, he pointed to
the Mother Earth, which quaked again and again cr.:mﬁ.tming
the statement of the Bodhisattva,

Mira became very much disappointed and left the
battle field to devise softer ways and means to divert the
Bodhisattva from his determination to seek enlightenment.
He asked his lovely daughters to exhibit all their feminine
charms to entice him. They came in a body and made
their utmost attempt by sweet words and alluring mowve-
ments of limbs to seduce the great saint but all their efforts
were of no avail. The Bodhisattva remained seated like
a fock, unmoved and untouched. He at last smiled and
explained to them the evil effects of sense-enjoyments,
transient nature of worldly pleasures, lust as the cause of
repeated existences, and the body as a storehouse of filth
and dirt. His words fell on the deaf ears of Mira’s
daughters, . who made further attempts to seduce him
to earthly enjoyments but all their endeavours f:uded
in a fiasco. S

Failing to produce any effect on Bodhisattva’s mind
and resolution, Mara’s daughters admitted their defeat
and told their father that the Bodhisattva was completely
devoid of attachment, hatred and delusion and that he
could see through all the feminine wiles and was not in the
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least affected by the same. They wete convinced that no
power on earth and heaven could defeat him and on the
contrary he had the ability to rout Mara’s army quite casily.!
The gods watched the fight of Mira with the Bodhi-
sattva and stood all along by the latter’s side. ‘They
praised him for his firmness and wisdom, and told Mara to
desist from attacking such a Great Being. The Bodhisattva
said that Mara was no doubt the lord of the Kimadhitu
(Kémesvara) but he was the lord of rightcousncss (dbar-
mesvara) and that he was much superior to Mdra in every
respect. After totally routing Mara’s army, the Bodhi-
sattva took his seat undet the Bodhi tree with an incompar-
able firmness.
The Bodhisattva then immersed himself in meditation
tising gradually from the first (savitarka-savicira-vivekaja-
) piti-sukha) to the second (avitarka-aviedra-
A;?ﬁ“;gﬁ?t samddbija-piti-sukba), from the second to
the third (npeksaka-smrtimdn-sukbavibari)
and from the third to the fourth (adubkbdsukba-npeksa-smryli-
parituddhi) (See p. 169). While in the fourth dhyana he
obtained, in the first watch of the night, the divine eyes
and clear insight by which he could know the nature of
all beings. In the second watch he developed the power
of knowing a being’s past existences and in the last watch
of the night he realised that the last vestige of his impurities
was totally extinct (dirava-ksaya-jiang). At this stage he
‘comprehended the truth that all that had origin must have

1The fight between Mara and Bodhisattva has been developed
into a treatise. See Chapter II of the Mahasannipita-Ratnaketu-
dhirani-sttra in Gilgit Manuscripts, Vol. IV.

o
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decay, and while cogitating on this fact he discovered the
law of causation (pratitya-samutpada), in which ignorance
of the truth (avidyd) formed the basic cause of all worldly
sufferings. He then reflected on the law of causation in
the reverse order and discerned that the removal of avidyd
was the only means for reaching the goal, the ultimate. He
then obtained an insight into the four truths : suffering
(dubkha), its otigin (samudaya), its decay (nirodba) and the
path to its decay (mdrga).

He applied the fourfold truth to each of the twelve
links of the chain of causation, e.g., avidyd, samskdra,
#rspd etc., and found that each of the links had its origin
and decay and thete was 2 path to its decay. At dawn he
visualised the highest Truth, the Bodhi, and thereby became
the fully enlightened, the Buddha or Prabuddba. He realised
the evanescent nature of phenomenal objects and at the
same time the reality of the ultimate, the end of existence
(bbiitakots). oo

The gods in appreciation of his acquisition began: to
showet flowers and eulogised him in the highest terms.

After this unique achievement the Buddha, the
Awakened, remained seated for one week under the Bodhi
tree enjoying serene pleasure (prityiha-
ravyiiha) on the fulfilment of his mission,.
viz., putting an end to birth, old age, and death once for
all. In the second week, Buddha took long strolls medi-
tatively while in the third week he remained gazing at the
Bodhi tree and musing over the way in which he had reached
the Truth. In the fourth week he again had shost strolls.
Tt was in this week that he was approached by Mara

Seven Weeks
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with. the request that he should now enter into parinirvapa
(final demise). Buddha could not oblige him and said that
he could not comply with his wishes until and unless he
had seen his disciples well trained in his teachings and the
order of his monks well organised and well established.
Mira became broken hearted and told his daughters that
it was futile for him or for any body to entice one who
had gone beyond attachment, hatred and delusion. The
daughters agreed with him and approached the Teacher
begging for his parden for their wily attempts. The fifth
week Buddha spent in the palace of Mucilinda, the serpent
king, who stood guard on him by entwining his body and
shading him from sun and rain by his hood. He passed
from Mucilinda’s palace to the Nyagrodha trec of the
goatherd, who was then a god and passed the sixth week
meditating under it. The seventh week Buddha passed
under the Téarayana tree, when he met the two traders
Trapusa and Bhallika passing from the southern to the
northern countries. The two traders had a pair of bullocks,
which: were very strong and sturdy and could foresee any
danger ahead on the way, The two bullocks leading the
caravan stopped near Buddha and would not budge an
inch. ‘This led the traders to find out the cause of their
sudden stoppage. It was at this moment that the traders
were intimated by some gods, who were, in previous
existences, their relatives about the presence of the Buddha
inthe neighbourhood and were also advised by them to
offer honiey and such other food to the great saint. They
readily and most gladly acted according to their directions.
As Buddha had no bowl to receive the offering, the four
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divine guardians of the world hurried to the spot with four
bowls of gold and jewels. -He rejected all of them and took
a bowl made of stone. . Trapusa and Bhallika had the good
luck of offering the first food to Buddha after his attainment
of Badbi and thereby becoming the first lay-devotees of the
wreat Teacher,

During the seventh weck when Buddha was stopping
under the Tardyana tree, it occurred to him that the truth
visualised by him was too deep and subtle to be compre-
hended by men of average intellect, further it was inex-
pressible in words, beyond disputation, quiescent by
nature, unconstituted, end of all objective existence and
extinction of attachment, hatred and delusion. It would
be sheer waste of his energy if he would make an attempt
to propagate the Truth. Mahdbrahma came to know of
his thoughts and rushed to him and solicited him to preach
the Truth. He pointed out that it could be comprehended
by some beings who were spititually advanced and whose
intellect was much above the average: He further pointed
out that Magadha was at that time full of wrong views, and
unless the true doctrine was preached, the people would
be mote and more bewildered and led in the wrong path.
Buddha then cast his divine eyes over the-world and found
that there wete different types of beings, some of whom

would be capable of mmprehendmg ‘his doctride. He
then tried to find out the best persons who woilld be able
to derive benefit from his téachings. He first thought of
Rudraka Ramaputra and then of Arida Kalima but as they
wete both dead at the time, he decided to preach the
doctrines to the five Brihmana ascetics dwelling then
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at the deerpark near Banaras. They appeared to him to
be well advanced spiritually and capable of comprehending
his teachings. He left Gaya and took the road to Banaras.
On the way he met an Ajivika ascetic, who was struck by
his bright and serene appearance and wanted to know who
was his teacher. Buddha replied that there was none equal
to him, not to speak of a teacher of his, he was the fully
enlightened.’ After parting with the Ajivika ascetic, he
went northwards and reached the bank of the Ganges
where he asked a ferry man to take him across but as he
asked for fare, Buddha crossed the river through air.
The fetryman felt very much aggrieved and so did king
Bimbisara and thenceforth the king ordered his ferrymen
to carry all recluses without any fare. He then reached
Banaras and had his usual begging round.

1 Majibima, 1, p. 171 :
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CHAPTER IV
MISSIONARY LIFE OF BUDDHA

UDDHA’S missionary activitiecs commenced at
Sarnath. From the city of Banaras, Buddha proceeded
to the Deerpatk, called Isipatana (rendezvous of ascetics)
to impart his teachings to his quondam companions,
the five Brahmanas. Seeing the Teacher coming towards
them, the five ascetics took the pledge that they would
not welcome their old friend, who failed to persist in
rigorous asceticism. But as the Teacher advanced towards
them, his majestic appearance so much overpowered
them that they, forgetting their pledge, went forward to
welcome him and showed all the due courtesies. They
at first addressed him as a comrade (dyusman), which was
objected to by Buddha, who advised them to look upon
him as theitr Teacher and address him as such.
Realising that it would not be easy for him to convince
all the five ascetics together of the truth discovered by him,
Buddha directed two.of them to go out to collect alms,
while he gave exposition of his doctrines to the remaining
three, who again were sent out for collecting alms on the
following day and he imparted his instructions to the other
two. He first explained to them that the life of ease as
led by a householder as also the life of rigorous asceticism
adopted by some ascetics were the two extremes which
should be avoided and a middle path should be followed.
The middle path consisted (i) of restraint in words, action
and means of livelihood (sammi vica, kammanta and djiva),
6
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(ii) of complete control over one’s mind, i.c., by means of
resolution and exertion to earn merit and discard demetit,
and by meditation and  self-recollectedness  (sammd
satikappa, viyama, sali, samadhi) and lastly (iii) of acquisi-
tion of petfect knowledge (samma-ditthi), i.c., realisation
of the four truths and the twelvefold law of causation.

‘He then explained to them the four truths, of which
the first is “unhappy is cxistence in this world,” as it
is always accompanied by repeated births, old age,discasc
and death. A being suffers also for not getting what
he wants or for coming across persons or things which
he wants to avoid, in other wotds, all the five constituents
which form a being are associated with misery
and suffering. The second truth is that “the cause of
unhappiness or suffering is desire ot thirst”, which appears
repeatedly and goes on increasing in a worldly man’s life,
The worst form of thirst is the strong desite of a being at
the time of his death to be born again.

He expatiated on the second truth by supplementing
it .with an exposition of the law of Causation
(prafitya samuipdda) thus : Thirst (frypd) of the second
truth originates out of feeling (sedand), which is pro-
duced by the contact of the six sense-organs with their
‘respective objects. The six sense-organs appear in a being
after birth which is brought about by the karmaic effects
(sanskaras) left by one’s previous existence when he was
immersed in ignorance (anidyd) of the truth underlying the
univetse. - It is the “thirst, specially, thirst for rebirth”
that Jeads to répedted existences which are subject to old
age, disease and deith. Buddha -harped on the. theme
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that thirst for rebirth (bbava-7rspd) is the cause of bringing
together the five constituents to form a being. These
constituents (wdma-riipa) are impermanent and hence are
not desirable objects and are the source of our sufferings.
It is therefore indispensable that one should exert to get
rid of the thirst and not depend on any other petson or
god to do it for him (d'mafarapenanyasaraya).

The third truth is “the cessation of unhappiness or
suffering”, which can be obtained by complete eradication
of desire or thirst. The last and the fourth truth is that
“the path and means for ending unhappiness and suffering”
consists of the cightfold practices known as the middle
path mentioned above (Seec infra, pp. 174 £.).

The above discourse and its exposition cleared up the
vision of the five Brihmana ascetics. On the fifth day when
all the five had got some insight into the teachings, Buddha
delivered the Anatfalakkbapasuita, in which he gave out the
basic doctrine of his religion, viz., that thete is no such
entity as a self (a#td=dtman) apart from the constituents
(skandbas) of a being. The five constituents which form a
being are material aggregates (ripa), feeling (vedand), percep-
tion (saiiia), impressions (sarikbird) and consciousness
(vififidpa). In none of these five constituents separately,

- neithet in all of them together, the self exists nor does.it

exist outside them. This discourse opened up the eyes
of knowledge of all the five Brihmanas, who then and
there attained petfection (arhathood).

Very little is known about the personal histories of
the first five converts. The only information that can be
gathered from the traditions is as follows—
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(1) A#didta-Kondasina or Ajfata Kaundinya, He came of
a rich Brihmana family of Dronavastu, near Kapilavastu.
He studied the Vedas and other Brahmanical fdsfras.  He
was one of the Brahmanas invited by King Suddhodana to
ascertain the future of Prince Siddhartha, He was the
oldest of the five Brahmanas, who practised asceticism with
the Bodhisattva and was the first disciple to comprehend
Buddha’s teachings. Fle was praised as the chief of the
long standing devotees of Buddha. After attaining
arbathood, he retired to a forest with the permission of the
Teacher. Itissaid that he was served there by the elephants
of the forest.

(2) Bbaddiya was the second Brihmana, who compre-
hended Buddha’s teachings.

(3) Vappa belonged to the Visettha family of Kapila-
vastu, He became a sofdpanna on the second day of
Buddha’s visit to Rsipattana.

(4-5) Mabdndma and Issqji were the two juniors
among the five Braihmanas and they wete also the last two
persons to derive benefit from the teachings. Mahidnama
made a very good impression on Citta-gahapatiand received
from him the gift of Ambatakavana, while Assaji became
famous for attracting Siriputta to Buddhism by utteting

the verse “‘ye dbamma hetuppabbava, ete.” (see infra, p. 83). -

After converting the five Brahmanas, Buddha stayed
on for some time at Rsipattana, when very probably Pirna
Purps, Nalaska  Meitrdyaniputra, Nilaka and Sabhiya,
and who were all recluses and contempora-

Sabhiya ries of Buddha, expressed appreciation of
Buddha’s teachings without, however, becoming monks
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though the Mabdvastn states that they were ordained by
Buddha with the formula “Ehi Bhiksu.”” ‘These three
recluses no doubt joined the Buddhist order a little
later in the first or second year of Buddha’s ministry
and became distinguished monks. Parpa Maitrdyani-
putra is found to have given instructions to Ananda
(S. iii, 105) soon after his ordination.

Piirpa Maitrdyaniputra was the son of a rich Brahmana
of Dronavastu (in Kosala) near Kapilavastu. He left his
home on the day of Prince Siddhirtha’s retirement. He
went to the Himalayas and became an ascetic perfecting
himself in meditational practices. He had 29 ascetic dis-
ciples, all proficient in the Vedangas. He apprised his
disciples of the advent of Gautama Buddha and of the
delivery of his first discourse at Banaras. All the thirty
ascetics went to Banaras and sought ordination, which was
given by Buddha. In the Pali texts it is stated that Parga
was the sister’s son of Afifiata Kondaffia, who gave him
the ordination at Kapilavastu, soon after Bhagavid’s de-
parture from Banaras and that Punna met Buddha for the
first time at Savatthi., Punna became an arhat. He was very
learned and removed the doubts of many a monk including
that of Sariputta. He was complimented by Buddha
as the chief of religious preachers (dhammakathikas).

Nalaka of Kityayana-gotra was the second son of the
royal priest of the king of Avanti. His maternal uncle
was Asita Rsi, who dwelt at the Vindhya Hills. He taught
all the fdstras to Nilaka’s elder brother Uttara, who becamea
teacher at Markata in Avanti, Nilaka learntin a short time
all the {7s/ras and went to the Vindhya Hills and became an



76  DEVELOPMENT OF BUDDHISM IN UTTAR PRADESH

ascetic-disciple of Rsi Asita. When Buddha was staying
at Banaras after delivering the first discourse, Nalaka went
there according to the instructions of Rsi Asita and
sought ordination from the Teacher, who complied with his
wishes readily.

The above episode appears in the Nilakasutta of the
Suttanipita and it is said that the Nilakasutta was delivered
seven days after the Dbamma-cakkapparationa sutte. “The
only point to be considered is that in the Pili tradition
Nalaka is not identified with Mahikatyiyana as has been
done in the Mabdvastul

Sabhiya was the son of a famous female dialectician
of the South. He was given education in atts and sciences
and. specially in dialectics and the literature of the Pari-
vrajakas. While roaming all over the sixteen countries
(fanapadas) as a wanderer (Parivrdjaka), he reached Banaras
and there entered into a discussion with Buddha, and was
much impressed with the answers given by him to his
queries.  He was given ordination then and there. The
above story appears in Pali texts (Sw/fanipita)as well, but
the meeting of Sabhiya and Buddhais placed at Veluvana.

When Buddha was staying at Rsipattana, there lived
in the city of Banaras a very rich merchant’s son called

* In the Mabdvasts (I, p.377H.) and Abbiniskramana-siira
(Romantic Legend, etz., pp. 274 ff.) the conversions of Plrpa Mai-
triyaniputra, Nilaka, nephew of Asita Rsi, and Sabhiya, the son of a
famous female disputant are introduced before the conversion of
Yada, the Srcs;hipum,
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Yada or Yasoda. He had three palaces suited to the three
seasons of the year and remained always
surrounded Dby female musicians and
immersed in luxurics and enjoyments. One midnight he
awoke and found his female musicians sleeping in ugly
postures as did Prince Siddhartha sce on the night of his
retirement. He walked out of the palace and was strolling in
the open ait near the river bank exclaiming aloud “wppadutar
vo uppasatthari vo” (I am in trouble, Tam in distress). This
was overheard by Buddha who was then sitting on the bank
of the river Warapd and who found that Yasahad accumu-
lated so much merits in his past existences that he was to
attain emancipation in this life. Buddha asked him to
come near and delivered to him first the discourse on the
merit of gifts, observance of precepts, means of atta-
ining heavenly existences and evils of enjoying worldly
pleasutes (danakathaws silakathan; saggakathan: kdmdnam
adinavan samkilesary). When he found that the discourse had
the desited effect of softening his mind and making him fit to
receive higher spiritual instructions, he imparted to him
the mysteties of the four truths which included the law of
causation. Then and there Yada’s eyes of insight and
knowledge became clearand he attained complete liberation
along with miraculous powers.
Yaéa’s parents, not finding their son in the pala.ce

Yasa

'weﬁt out in search of him and reached the place where

Bu&dha was ‘'staying and enquired of him if he had seen
the;u; spn Buddha at first screened Yada from their saght
by a miracle and delivered to them his discourse on the
merit of gifts, observance of précepts, étc. When their
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mind became soft and pliable he removed the mysterious
veil and let them see Yaéa seated there. ‘They were happy
to find their beloved son but felt sorry to find him bent
upon becoming a recluse. But when they realised that their
son had attained great spiritual merits, they became re-
conciled to their fortune or misfortune of parting with
theit son. They however became lay devotees of the
Teacher.

Heating that Yasa had become a monk and a disciple
of Buddha, his four friends, all belonging to Sresthi families,
viz., Vimala, Subdhu, Parna (Punnaji) and Gavimpati and
fifty others joined the order of monks. Of these four,
Gavampati became a renowned monk
possessed of miraculous powers (riddbi),
and ultimately attained arbathood. He dwelt at Adjana-
vana in Saketa. At Sahajati (Cedi country) he delivered a
discourse on the four truths, which he claimed to have
heard directly from the Teacher. He was very old at the
time of the session of the First Council and kept himself
aloof from its deliberations. He had as his close friend
Purpa, who might be Panga or Punnaji mentioned above.
In the Sarvistivada tradition, it is said that Gavampati
was vety ill at the time of the Council and died soon
after and Pirpa performed his obsequies.!

Gavampati

Buddha’s group of disciples now reached the figure
fiftynine, who were all free from bondage, human and
divine. The Teacher praised them for attaining full
emancipation and asked them to wander forth in different

* Rockhill, Life of Buddha, p. 149.
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directions, no two persons taking the same way, for the
benefit and happiness of many, men and gods, and to
preach his doctrines which had an excellent beginning,
middle and end and to instruct the people to become true
and pure brabmacdrins. He believed that there were beings,
who had spiritual advancement but needed a little mote
instruction to attain perfection. It is for them patticularly
he started his missionary organization. As for himself
he said that he was going to Gayasirsa to preach the Truth.!
On his way he came across thirty youths of respectable
families enjoying their time with their wives in the forest.
One of the youths had a hired gitl-friend, who slipped
away with some of the valuables of the party. When
looking for this woman they came actoss Buddha and
enquired of him if he had seen any woman. They were
told by the Teacher to seek their own self and not the
woman. This instruction brought sudden change in their
minds and they became disciples of Buddha.

He reached Gayaéirsa and wanted to convert the great as-
cetics, the Brahmarsis and Rijarsis, dwelling
there. He first went to the sacrificial hall of
the Jatila Kiéyapas and asked for permission tostay in theit
hermitage. The Jatilas pleaded want of space and pointed
out to him the place for sacrificial fire as the only spot which
was available, but warned him saying that there dwelt 2
highly venemous serpent (#dga). Buddha accepted the offet
and stayed there passing the whole night in deep medit-
ation. He was enveloped by the poisonous gas emitted by

Kasyapas

1 Vinaya, 1, p. 2L
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the serpent, which however on finding him serene, quiet
and unmoved in the least, became mild, bent down its hood
worshipping him. In the morning the Kadyapas,who pitied
Buddha for his unfortunate choice of the place for rest,
were taken aback when they saw the teacher not only hale
and hearty but cartrying the serpent in hi sbowl. Aftet exhibi-
ting some other miraculous powers of his, Buddha overa-
wed the Kadyapas and made them his disciples. He delivered
to them the seemon (Adittapariydyasitta), in which he explai-
ned that the real fire consisted of attachment (rdga), hatred
(dvesa) and delusion (meba), and that the same was produced
by sense-perceptions caused by the contact of sense-organs
with their objects. This fire was the source of our sorrows
due to birth, old age and death. The only means to get
out of this fire was to keep oneself unaffected by sense-
perceptions and unconcerned about the sense-organs and
their objects, and it is by such dissociation, indifference
and equanimity that one could emancipate their mind and
develop insight leading to final liberation.?

On listening to this discousse Uruvilva Kadyapa realised
what the teal fire was and gave up his belief in the efficacy
of maintaining sacrificial fire. He appreciated the dis-
course and acknowledged Buddha’s greatness and admitted
his own inferiority to Buddha in knowledge and supet-
human powers. He became his disciple and threw away
in the flowing stream his clothes and sacrificial utensils.
Nadi Kaéyape and Gaya Kasyapa, his two brothets, who
lived down the stream became frightened to see their

! Vinaya, I, pp. 34-35.
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cldet’s belongings carried by the river and went quickly to
him, and to their great astonishment found him dressed
in the robe of a Buddhist monk. They also listened to the
‘Fire Sermon’ and followed the steps of their clder.

Then Bhagavin proceeded along with his disciples
including the new Jatila converts to the Yastivana (Latthi-
vana) of king Bimbisira and was reccived by the king with
great veneration. The king as well as his retinue were
surprised to see the great Jatila ascetic, revered by them,
sitting along with the disciples of Buddha and felt a bit
perplexed to ascertain whether the Buddha or the Jatlia
ascetic was the leader of the congregation. In otrder to
remove their doubts, the Jatila ascetic declared that he had
realised that his fire-worship and self-mortifications were
of no avail for putting an end to desires and arresting the
course of repeated births and so he had become 2 disciple
of Buddha secking Nirvina. At the request of Buddha
the Jatila-ascetic showed to the assembly the great super-
normal powers acquired by him and convinced the people
by his acquisitions the incomparability of Buddha’s know-
ledge and powers.

When the people’s minds became soft and pliable and
full of adoration, the Teacher delivered to them a discourse

King on the non-existence of soul or I-ness,

Bimbisita  and on impermanence of worldly objects.
He disproved the existence of a permanent self by arguing
that why should such a self—the lord and master—would
subject itself to worldly miseries and why should there
be any necessity of removing the notion of I-ness regarded
as the cause of birth and death and as a hindrance to final
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liberation (mukti). Hence there could be no doer, no
knower, no lord and no self as such. He then explained
that the sense-organs and their contact with objects pro-
duced sense-perceptions. These in their turn engendered
the seed of lust. From the seed shot forth a sprout which
was not the same, nor different from the seed. This is the
truth. The king on hearing this discoutse was filled
with joy and gained insight into the Truth.

The king then catreated Buddha to reside at his garden
Veluvana, to which the Teacher agreed. Hete he decided
to preach his doctrines, train up his disciples and thus
establish his religion,

Bhagavin Buddha dwelt at Veluvana fﬂr some time
and recruited a few more disciples, of whom the most
distinguished were Sariputra and Maudgalyiyana, who
were originally followers of Safijaya Belatthiputta.

The story of theit conversion is given as follows :
One day Aévajit (Assaji) and Vispa (Vappa) two disciples
of Buddha entered into the town of
Rijagrha in their begging round with
minds well-composed and sense-organs well-controlled.
Theit ways and manners, full of grace and dignity, charmed
Saiputra, otherwise known as Upatisya, a distinguished
learned son of Brahmana parents, who were both past-
- mastess in the art of disputation. On Sariputra’s asking
Aévajit as to who was his teacher, he replied that his teacher
was the omniscient saint born of the Iksvaku family, the
highest among men and gods. When Sariputra enquired
about the doctrine of the Teacher, he replied that he was
just initiated into the doctrine and had not yet grasped it

Sﬁﬂputrn
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thoroughly, deep and subtle as it was. All that he could
do was to reproduce a stanza which contained his teach-
ings. He recited, therefore, the following couplet :—
4 wal FOAAT FTEOT TN WA |
far & A fAdre nEErEdl wEvaE 0

[ The Tathigata has expliined the causc of all objects
which are produced by causes. (Iow to attain ) their
cessation is the doctrine of the great saint. ]

Sariputra, who was already spiritually advanced,
realised its true import and appreciated its logic. He
became at once convinced that there was no Iévara nor
any permanent sclf and that all worldly objects were
merc products of causes and conditions and that the
seed of worldly objects which caused sufferings must be
destroyed to attain eternal happiness.

Sariputra had a friend called Maudgalydyana, whc: was
equally advanced in spiritual exercises. The two friends
parted one day to find out a teacher who
could impart the truth and promised each
other that one would divulge to the other the truth and
its seer as soon as either of them came across any.
Sariputra therefore wended his way towards the abode
of Maudgalyayana and communicated to him what he
had discovered. Maudgalyayana also penetrated into the
Truth and gained the eyes of wisdom. Their quick
realisation of the Truth was no doubt due to their past
accumulation of merits, which ripened their knowledge
and brought their impurities almost to an end.

The two friends then decided to give up their
quondam teacher, Safijaya, and to join the Buddhist order

Mand galyiyana
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of disciples. They were followed by the remaining two
hundred and fifty disciples of Safijaya. Buddha, secing
them from a distance, declared with Brahma’s voice that
the couple of friends coming to him were going to be
his chief disciples and when they came near, he welcomed
them. ‘Then and there, their dress, triple staff, water-pot
and matted hair disappeared and they became shaven-
headed monks with yellow robes.  Both of them attained
arbathosd. ‘Then they, along with their 250 companions,
saluted Buddha with great veneration and took their
seat on one side of the assemblage of monks.

Soon after this event when Buddha was staying at
Bahuputraka-caitya between Rijagrha and Nilanda there
came to him a Brihmana sage called
Kidyapa Agnidatta (Pili: Pipphali-
manava ) who was once a very rich houscholder of Raj-
grha, having a very beautiful wife. He gave up all his
possessions and became a recluse along with his wife
Bhadri Kapileya (Pali : Bhadda Kapilani ). Kasyapa
when young was disinclined to matry but on the
insistence of his parents he agreeds provided a girl could
be found having the likeness of a beautiful golden image
wrought at his direction. A rich Brihmana girl having
likeness to the image was discovered at Sigala. She was
also of a retiring disposition. Their marriage was cele-
brated, but the husband and wife agreed that they would
not touch each other. After the death of Kasyapa’s
parents, they retired and went to different directions. As
a Brahmanical sage, he was perplexed with doubts about
the identity and difference of body and soul, while his wife

Mahikisyapa

e L LIS T T L

e e U T



MISSIONARY LIFE OF BUDDIA 85

joined a heretical order. Ile was looking for a teacher
who could dispel his doubts and was impressed by the
serene and dignified appearance of Siakyamuni, and
approached him with great veneration and sought his help
for the solution of his doubts. DBuddha also found in him
a fit and proper person having all the qualities needed to
become his true disciple. He welcomed him and imparted
to him the foutfold instructions of right exertion (samyak-
prabapa) which consisted of removing (i) the existing
demerits and (ii) arresting their future growth, (iii) main-
taining the existing merits and (iv) increasing the same
as much as possible. He delivered to him farther dis-
coutses on the importance of observance of disciplinary
tules, on control of sense-organs and sense-perceptions,
on non-grasping the characteristics of phenomenal objects
and lastly on the four truths. He discarded his old faith
about the existence of body and soul and was convinced
that sorrows of human life could be removed by suitable
disciplinary practices. He realised at the same time -that
the disciplinaty practices should not be regarded as the
cause for the removal of sorrows. He appreciated the
importance of the teaching of ten Kugalas! and ten Akuéalas.
He got rid of the three impurities (di7avas)® as also of attach-
ment, hatred and delusion, and attained arbetbood. He
acquired the brabmavibdras® of love and compassion, altruis-

1 The ten Kufalas are—abstention from killing, stealing, mis-
conduct, from falsehood, roughness in talks, slandering and incoherent
talks, from greed, hatred and wrong views. '

' 2Kdma, bbava, avidyd.
% Maitri, karund, muditd, upekgd, See p. 159.
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tic joy, and equanimity and did not seek existence in the
Ariipa-Brahmaloka, to which he was eatitled. In the Pali
tradition much importance is attached to the exchange of
robes made by Buddha with Mahdkadyapa. It is said
that one day Buddha was going to sit on the hard ground
under a tree when Mahakidyapa folded his soft cotton
robe and laid it on the ground making a cushioned seat
for Buddha, who liked its soft feel and at Kasyapa’s
request agreed to exchange his rough fdpe robe with the
cotton robe of Kiéyapa. He was complimented by the
Teacher as the chief of the ascetic monks (dbitavddas).
Kaéyapa’s wife, Bhadda Kapilani, also came to Rajagrha
and stayed in a hermitage of the heretics. She could
not join the Buddhist order, as till then Buddha did not
sanction the formation of the order of nuns. It was
sometime after the sanction, that she was ordained as a
nun by Mahiprajapati Gautami and in due course attained
arbathood. She was complimented by the Teacher as the
foremost of nuns who could remember their former
existences.

When Buddha was staying at Rajagrha, king Suddho-
dana deputed his chief priest’s son Udayi, who was botn
Buddha’s visit to 0P the same day as Prince Siddhirtha

Kapilavastu along with Chandaka and other
officets, to invite the Teacher to Kapilavastu. Udayi
and his companions went to Buddha and, after
listening to his teachings, developed faith and in due
course with proper exertions, attained arbathood.
They communicated to him the wishes of the king.
The invitation was accepted by Buddha, who took
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sixty days to walk on foot the sixty leagues from Rija-
grha to Kapilavastu, where he stopped at the Nyagrodha
hill, not far from the city. It was the second year of
Buddha’s ministry.

The king with a large retinue proceeded towards the
Nyagrodha hill to give a fitting reception to the prince,
now a recluse. As he approached the Hill, his heart throb-
bed with joy in expectation of seeing his dear son after
long separation and was struck with wonder when he saw
him seated amidst yellow robed monks with a divine
halo around his face. The exuberance of his joy was
however damped by the calm and motionless demeanour
of his son, who remained seated there with a heart estranged
and bereft of any feeling of affection or joy at the reunion
of the father and the son. The father went near him like
a thirsty man seeking water placed before him but unable
to drink it. He was then thinking within himself what a
great son he had, endowed with all the auspicious signs.
which prognosticated his soveteignty over the whole of
Jambudvipa, but alas ! he was now living on alms collected, .
from doot to door. Bhagavan could easily read his thoughts
and then in order to convince his father that he was far
greater than a sovereign ruler, he rose up in the sky and
walked there to and fro as if on solid land , then he dived
deep into the earth as if he was entering into the river
water. The exhibition of miracles produced the desired
effect on the mind of the King and the Sikyans accompany-
ing him.

When the king’s mind was filled with joy and became
respectful towards his son, Bhagavin took his scat on a

7
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lotus throne hovering in the air, and imparted instructions
to the king. He first admonished him to discard his
extreme affection for his son, as it added gricf to grief and
then pointed out to him that a person’s grief or happincess
depended on his acts of body, speech and mind.  The
pleasures of a Cakravartin or of a heavenly ruler, he said,
wete also inconstant and fraught with danger and distress
like a poisonous snake, or like a burning flame, and it is
for this reason that a wisc man eschewed such pleasures
and sought a haven of rest and peacc, which needed no
army or weapons, horses or elephants for protection.
After listening to the discourses, the king’s mind changed
and he realised that his son had reached a state which was
much higher than that of a Cakravartin. He then paid
his respects to Bhagavan and his Sangha.

On the following day, Bhagavan cntered into the city
in the forenoon on his begging round, when all the citizens
of Kapilavastu specially the women-folk flocked to their
respective doors and windows to have a look at the divine
appearance of the prince walking with a dignified gait but
with eyes fixed on the earth. They were all charmed by the
glory and sublimity of the great Recluse, though they felt
sorry that a prince who should have moved in richly deco-
rated chariots under a canopy of rare and beautiful feathers
should walk on foot in dusty streets under the burning sun
holding an almsbowl in his hands. The most aggrieved
was Rahula’s mother Yasodhard, who hurried to the king
to protest against his son’s choice of seeking food from
door to door. The king made an attempt to dissuade the
Teacher to desist from begging his food but failed to pro-

e Rl
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duce any effect on his unswerving resolution to accept
whatever alms were offered by the rich and the poor, the
high and the low and to live on the same.

Bhagavin delivered many religious discourses which
made king Suddhodana and queen Mahéprajapati his
faithful devotees.

When all the Sakyans, men and women, offered their
homage to Buddha, Yaodhara did not come out of her
apartment. Buddha accompanied by
his two chief disciples went to her after
he learnt from King Suddhodana that since he had left
home she had been leading an austere life putting on a
piece of yellow cloth and taking one meal a day. Buddha
by way of complimenting her recounted the story of
her love and regard for the Bodhisattva in one of her past
existences. When Buddha left her apartment, Yasodhatd
asked Rahula to follow his father and demand his heritage.
Rihula followed his father up to the hermitage where he
was ordained by Sariputra at the direction of the Teacher,
After Mahdprajapati had formed the order of nuns,
Yasodhari also became a bhiksuni and attained the six
higher powers (abbifiia).

The king’s regard for Buddha made the Sakyans also
very tespectful to him and some youths of distinguished

YasSodhard

-$akyan families wanted to become his disciples and to join

the Otrder. Among them were Ananda, Anuruddha,
Bhaddiya, Kimbila, Nanda and Devadatta. Udayi, son
of the royal priest, had already become a monk and an
arbat. Chandaka and Upili followed the Sakyan nobles
and joined the order of monks. Otrdination of all of them



00 DEVELOPMENT OF BUDDHISM IN UTTAR PRADIESI

was performed by Buddha himself at the Anupiya grove.
Rihula the only son of the prince was made a novice
(§ramana).

Ananda was the son of Amitodana, brother of king
Suddhodana. Tle reccived instructions from Punna
Mantdniputta and became a srofdpania.
In the twenticth year of Buddha’s minis-
try he was selected by the T'eacher as his regular attendant
and for twentyfive years he catered to all the needs of
the Teacher. Before Ananda, Upavina looked after the
Teacher.!

Anuruddha was the son of Dronodana, anothet brother
of Suddhodana. He soon acquired the divine vision
(divyacakss), He was given training by
Satiputra in meditational exercises and
attained arbathood with Buddha’s help. He was almosta cons-
tant companion of the Teacher. He was complimented by
Buddha as the chief of those who obtained divine eycs.

Bhaddiya belonged to an old aristocratic, Sakyan
family and was a close friend of Anuruddha. It was at
his intercession and promise that he
would accompany Anuruddha, that
Anuruddha’s mother permitted her son to join the order.
Bhaddiya became arbat within a few months of his

ordination. ) ‘
Nanda was the son of King Suddhodana and Mahapraja-

pati. His coronation and marriage were fixed on the third
day of the visit of Buddha to Kapilavastu.
Buddha visited his house for alms and

Ananda

Anaraddha

Bhaddiya

Nanda

"1 Sapjpyutta, 1L, p. 41,
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when the bowl was filled by Prince Nanda, he did not take
itin his hand and the Princealso out of reverence could not
ask him to catry it, so Nanda had to follow Buddha with

 the almsbowl to the monastery, where Buddha admonished

him to give up his household life and to become a recluse.
Prince Nanda was very much enamoured of his betrothed
Janapadakalydni and was not willing to become a monk.
In order to bring a change in his mind and to prove the
evanescence of earthly life, Buddha created some nymphs,
whose beauty far surpassed that of Janapadakalyini and
promised to give him one, if he would become a monk and
take to exertion according to his directions. Prince Nanda
agreed and in course of time by striving hard he got over
his weakness for home-life and attained arbathood.
Devadatta was the son of the Koliyan Suppabuddha
(maternal uncle of the Teacher) and brother of Yasodhari.
Soon after his ordination he attained some
miraculous powers by which he could
obtain the support of king Ajitasatru. In the 37th year of
Buddha’s ministry he grew jealous of Buddha’s glory and
became his enemy.

Devadatta

Upili, the repository of Vinaya rules and one of the most
eminent disciples of Buddha, belonged to 2 barbet’s family of
Kapilavastu. He accompanied the Sikyan
youths to the Anupiya grove and was
given all the ornaments discarded by the youths at the time
of their ordination. He hesitated to take them and decided
to become a monk. He was first ordained by the Teacher
himself in order to humble the pride of birth of the Sakyan
nobles, who had to salute him being senior to them as a

Upali
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monk. He was complimented by Buddha as the chief of
the Vinaya masters, He taught Vinaya to the monks even
in Buddha’s life-time and was looked upon as the best
authority on disciplinary rules and their interpretation.

Chandaka was the attendant and chatioteer of Prince
Siddhirtha. He also joined the order when
Buddha paid his {irst visit to Kapilavastu.

Rihula was made a noviee (frama ) when he was only
seven years old. He was kept under constant watch by
Buddha himself as also by his chief dis-
ciples. It is said that once in order to
observethe rule that fully ordained monks should not sleep
at the same hall with the novices, Rahula passed one night
in the compound of the privy used by Buddha. At dawn
when Buddha found him sleeping there, he was annoyed
and directed his teachers, Sariputta and Moggallana, to
look after the bate necessaries of life of a novice.! Rihula, as
a rule, avoided special favours shown to him by the monks,
When he reached the cighteenth year, he was given higher
training and in course of time he attained arbathood.®
He was complimented by the Teacher as the best of trainecs.

After his return from Kapilavastu while Buddha was
staying at Sitavana, the cemetety on the outskirt of Rija-
gtha, a fabulously rich banker of Kosala,
called Sudatta, came to Rajagrha and
stayed at the house of his friend, a banker of Magadha.
He came to know that the renowned Teacher Sakyamuni

Chandaka

Rihula

Anithapindika

1 Jataka, no. 16.
s Vide Rahulovidasutta in the Majjibima Nikiya.
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was staying at Sitavana. He had an awe and reverence
for the Teacher and became very anxious to meet him.
He went at night to the Teacher who addressed him by
calling out his name, and said that it was good of him that
he could overcome his sleep and come to him to listen to
his religious discourses.

Buddha told him that all his riches, fame and his faith
and reverence for Buddha and his teachings were all due
to his past meritorious deeds. He was going to give him in-
structions on file (moral virtues) and 7ydga ( sactifice )
which, however, would just lead him to a heavenly
cxistence, not free from sorrow. He therefore advised
him to attain that state in which there would be no
morte sorrow due to birth, old age, disease and death by
realising that the worldly phenomena were without any
permanent substance and were just composites of some
evanescent elements and qualities. He argued that the
belief about the existence of Iévara, the omdipotent, the
Creator of the world was illogical, because in that case
the beings created by Iévara would not have been subject
to sufferings, as a father would never want his sons to
suffer. If Tévara be the Creator, he must never cease to bea
Creator and must continue his creation and not leave the
phenomenal world to evolve out of itself. If all were the
creations of I§vara, there should not have been any dis-
tinction as good or evil acts and their effects. If all beings
were one with him, then all acts of beings were his acts.
Instead of Iévara it may be argued that the law of nature
(svabbiva) was the cause of phenomenal existence. This
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argument also would not stand examination as an unintelli-
gent cause could not produce an intelligent being, because
the effect should not be totally different from the causc.
Again, if cverything was produced out of swblire,
there was no necessity of seeking release from the same.
There could not exist sorrow and happiness together, In
the same way the argument that soul was the producer of
the phenomenal world could be refuted. Soul could
not be the maker of the world. Happiness and miscrics
are not self-existent, and why should ‘soul’ or ‘self’
produce miseries. It was one’s deeds that produced

miseries and happiness, and not his self. All existent
things are not without some cause or other, as they
are not issued out of nothing. In short, all objccts
must have a cause. On listening to these arguments,
Anithapindika’s mind become pliable and perceived the
excellence of Buddha’s teachings. He then said that he
was a resident of Srivasti, a peaceful land rich in produce,
and the king of the country was noble and renowned,
called Prasenajit of the family of Lion. He expressed his
desite to build a monastery there for the use of Buddha.
Though he knew that no such shelter was needed by him,
still he would request him to accept it for the good of the
residents of the city. His charity being untainted and un-
selfish impressed the Teacher, who said that wealth was
inconstant and it was better that one should part with it and
not be a niggard always fearing to lose the same. A
charitable person was liked by all and his friendship was
sought by the good and the gentle. He would have no
fear nor repentance and never be born in a lower form of
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existence and was destined to be reborn in the world of gods.
He should banish all hatred, envy and angerand thus enjoy
peace of mind and enter into meditation and acquire know-
ledge. Just as 2 man plants the sapling and thereby ob-
tains the shade, flowers and fruits, so does a person’s charity
bring the reward of joy, beauty, ample food and clothes
and ultimately Nirvina. Onc of the best forms of charity
is the erection of monasteries and such charity is doubly
blessed. '

Sariputra was entrusted with the duty of choosing a
suitable site at Sravasti. With him Anithapindika went
about to find out a pleasant site and spot-
ted upon the garden of Prince Jeta. As the
prince was very fond of his garden, he said that he could
patt with it if the buyer could cover it with gold coins.
Anithapindika rejoiced at the offer and began to unload on
the garden cartloads of gold pieces. The prince said that he
did not actually agree to sell the land and so the matter was
taken to the law court. When the prince learnt that the land
was intended for a monastery for Buddha and his disciples,
he said that he would take half of the gold for the land
only and the trees would remain his property. He was
awe-inspired by hearing the name of Buddha and wanted
to make a gift of the trees to him as his share of the
offering. Then Anithapindika offered the land and Prince
Jeta the trees to Satiputra on behalf of Buddha and his
Safigha. Then under the supervision of Sariputra, huge
halls were erected by masons working day and night and
these were so nice in architecture that they surpassed the
beauty of royal palaces. The monastery became vety

Jetavana
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popular and made the streets of Sravasti shine with yellow
robed monks.?

Buddha went to Sravasti from iapilavastu. The city
was decorated with flowers and fountains and bitds
flocked there to make the city charming
by their presence and melodious sounds.
The monastery of Jetavana looked like a richly decorated
palace full of flowers and incense and was made in cvery
way worthy of residence of the great Teacher. On Buddba’s
arrival Anithapindika made a gift of the land and the
monastery to Buddha and his Safgha of the four quarters
by pouring watet from a dragon-shaped waterpot of gold.

King Prasenajit

On receiving the news of Buddha’s artival in the city
King Prasenajit hurried to the monastery with his royal
equippage and saluted him reverently and expressed his
great joy at the good fortune of his kingdom blessed as it
was with the footsteps of a great saint.

Buddha observed the mental leanings of the king
ot wealth and pleasures and so he referred to past kings
who went to heaven for good deeds or suffered in hells
or evil acts. He admonished the king to refrain from

* There is not much difference in the different biographies of
Buddha about the chronology of events up to his first visit to Kapila-
vastu. In the Pali texts it is stated that Buddha returned from Kapila-
vastu to Rijagrha where he met Anithapindika for the first time and
accepted his invitation to Srivasti, whereas the Sanskrit texts place
this meeting of Buddha with Anithapindika before Buddha’s visit to
Kapilavastu and state that Buddha went from Kapilavastu to Sravasti
where he spent the third rainy season retreat. In the Pili texts it is
stated that Buddha spent the second, third and fourth passas at Rijagrha.
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oppressing the people or destroying living beings, to subdue
his senses, to forsake unrighteous doctrines and to follow
the right path and lastly, to avoid the false teachers encoura-
ging extreme austerities and propounding wrong views.
He asked him to observe the rules of kingly conduct and
not to exalt himself over others, to exercise his reason and
to meditate deeply on the impermanence of carthly objects.
He further pointed out that a man could never avoid
the effects of his deeds and one must teap as he sows.
A man is surrounded by the mountainwall of birth, old
age, discase and death and there is no escape from it. Every
thing on this carth is subject to destruction from Mount
Sumeru to the minutest grains of sand, from a being of the
Ariipaloka to the lowliest insect. A wise man realises
this inconstancy and unteality and the presence of ever
killing pain and so tries to get out of them by obtaining
petfect knowledge.

It is doubtful if all these admonitions produced any
effect on King Prasenajit’s mind, for the king did neither
give up his beliefs in Brahmanic rituals and sacrifices nor
did he decrease his regard for the heretical teachers, to
whom Buddha referred as expositors of unrighteous doct-

-rines. On the other hand, he wished that those heretical

teachers should bring down the fame of Gautama Buddha
by the show of superior miraculous powets, which usually
wete more appreciated by the common folk than religious
or philosophical disputations.

The heretical teachers and their followers were
gradually losing their hold upon the people with the in-
crease of popularity of Buddha and his Safigha. There
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are a few stories in the Pili texts about their discomfiture
at the hands of Buddha and his disciples.

‘The first was the offer, by a rich banker (se/thi) of
Rijagrha, of a red sandal-wood bowl placed on a high
_ bamboo-pole to any recluse who could
lﬁ;:‘::;’:i*‘;‘;‘;‘i’:fs rise up in the air and take it. None of
the heretics possessed that power and

so they were all disappointed. Pindola Bharadvijun was
passing by that way at the time. He heard of the offer
from a devotee of his, and in order to establish the great-
ness of Buddha and his Sasigha, he came flying through the
airand tookit. When this matter was reported to Buddha,

he disapproved of the show of miraculous powers by his

disciples and forbade all monks from exhibiting any such
power. He, however, kept himself free of that restriction
and resorted to mitacles when he felt any necessity for the
cause of the propagation of his teachings.

The second relates to the great pestilence raging in
Vaiéali, from which its suffering inhabitants could find no
escape. They approached all the heretical teachers, who
however, failed to give them any relief. They at last
approached Buddha, who, with a view to alleviating their
sufferings, paid 2 visit to Vai§ali. As soon as he stepped
into the city, the pestilence ceased, and all the inhabitants
felt happy and relieved.

\/Th

e third speaks of the miracle shown by Buddha at
Savatthi, of growing a mango-tree, in a few minutes and
then walking in the air as he did at the time of his visit to
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Kapilavastu. By the exhibition of this miracle before a large
concourse of subjects of King Prasenajit, Buddha once
more outshone the heretical teachers, and humiliated them
in the presence of the congregation.

.\/f*‘niIing to compete with Buddha in the contest of
supethuman powers, they made an attempt to discredit
him by foul means.  They engaged a cunning but beautifal
woman Cifici minaviki, who was one of their devotees, to
throw dirt on Buddha’s character. Every evening she was
asked to go to the Jetavana monastery, to spend the night
somewhere clsc and at dawn to make a show as if she
was coming out of Jetavana. Cifici acted according to
their directions and after some time when Buddha was once
delivering discourses she appeared there as a pregnant
woman and attributed her pregnancy to Buddha. The
god Indra was shocked at this petfidy of the woman and
exposed her wickedness to the assembled by proving that
she was not actually pregnant. She was then belaboured
by the people and for her vile deed, she was swallowed
up in a hellish fire.

While Buddha was staying at Sravasti, a bitter quarrel
occurred between the Sikyans and Koliyans, with both
Formation of the ©Of which tribes the Teacher was closely

order of suns  selated by the father’s and mother’s side.
The quarrel was due to the right of drawing water from
the river Rohini, which flowed between the territories
of the two tribes. The Koliyans put up 2 dam across the
stream and diverted it to irrigate their own fields of crops,
which needed just one mote watering to tipenthem. The
Sakyans would not listen to their demand and teasoning,
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and said that they were not going to part with their red,
gold, blue sapphires and black coins for purchasing food
grains from their neighbours. They abused each other,
referring to the blemishes in their lines of descent.  Such
mutual abuses led to a battle-array on both sides of the
river Rohini. Buddha did not wish that his relatives
should fight among themselves, causing loss of lives to
both the tribes. He thercupon went to the spot and
tried to educate them on the cvil of mutual jealousics
by illustrative stories and discourses. By his personal
influence he was able not only to stop the fight but also to
persuade many to join his order as monks. This event
led to many women losing their husbands. The women
who were forsaken by their husbands flocked round
Mahaprajapati Gautami and wanted her to form an order
of nuns. When Buddha paid his first visit to Kapilavastu,
Mahaprajipati requested the Teachet to make some
provision for the religious life of women but her request
was turned down on the ground that women were better
suited for household life and should earn merits by becom-
ing lay-devotees.

In the fifth year of his ministry when Buddha was staying
at Vaiali, he paid a visit to Kapilavastu to scc king
Suddhodana lying in his death-bed. After the king’s death,
he returned to Vaisali, where came also the grief-stricken
Mahiaprajapati Gautami along with the Sikyan and Koliyan
ladies, whose husbands had become monks previously.
All of them put on yellow robes and had their heads shaven.
Mahaprajapati appealed again to Buddha to permit the
formation of the order of nuns.  He at first declined saying
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that women should remain lay-devotees and not become
nuns. At the intervention and persuasion of Ananda, he
at last changed his mind and sanctioned the formation of
the otder of nuns provided the nuns agreed to the cight
disabilities® imposed by him on the nuns. Mahaprajapati
reluctantly accepted the conditions and formed the order
of nuns with a large number of women, who had suffered
beteavement ot were sick of family life, or whose husbands
had become monks.

““Buddha is said to have passed the sixth rainy season
retreat at Marikula Hill, which has not yet been identified
nor is it referred to in any of the discourses. It may bea
lonely place located near Sravasti, whetefrom Buddha paid
his visit to the Trayastriméa heaven.

! The cight disabilities are —
(i) a nun, however old, must show tespect to a bhikkhu, but
never a monk to a nun,

(if) & nun must not pass vasrd in a monastery where there was
no bhikkhu,

(i) every fortnight a nun was required to ascertain from a
bhikkhu the date of wposatha and the day fixed for
bhikkhu's exhortation (swdds) to the nuns,

{(iv) a nun must pctfurm pavarapd first in the bhlkkhmsangha
and again in the bhikkhuni-sangha,

(v) a mdwatta discipline must be taken by a nun first fram the

_ hh:ki:huﬁangha and then from the bhikkhuni-sangha,

(vi) a nun after training in the six pdcitiiye rules (63-68) of
Bhikkhuni-patimokkha, should seek spasampadi from
both the Sadghas one after ﬂrmthcr,

(vii) 2 nun must not revile-a munk '

(viii) a nun must not admonish a monk or fix for the munks any
date for sposatha ot pavd-aps. E : oo
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In the seventh year of his ministry, Buddha went up to
Triyastrirhéa heaven to impart instructions to his mother
Mahamaiyd, then a goddess there. In the Pili texts he is
said to have spent the seventh rainy season retreat therc.
In the later traditions, preserved in the commentary of
Dbammasarigag, it is said that Buddha being a mortal, had
to come down to the earth every day at meal time to take
his meals which Sariputta kept ready for him. After taking
his meal he gave Sariputta the gist of the teachings imparted
by him to his mother ; this gist happened to be the synopsis
(matikd) which was developed by Sariputra into the
Abhidbamma-pitaka and handed down by him to his disciples.!

After the delivery of his discourses at Triyastrimga
heaven, Buddha finally came down to Jambiidvipa at
Sankidya (west of Fatehgarh in the district of Farrukha-
bad). His descent was a favourite subject for the ancient
sculptors, who represented the scene by depicting 2
ladder touching the earth,

After spending the eighth rainy scason (rarsd) retrcat on
the Sursumira hill in the Bhagga country, where Buddha

1There is however one text the Kathdvatthu, of the Abhidha-
mmapitalka, which was not composed by Sadputta. According to the
Sarvistivadins, each of the Abhidharma texts had separate authors,
which are as follows :—
. (i) Jfanaprasthinasitra of Arya Kitydyani-putra with its six
supplements, viz.,
(ii) Prakaragapida of Sthavira Vasumitra.
(ijii) Vijiidnakdya of Sthavira Devadarma,
(iv) Dharmaskandha of Arya Siriputra.
(v) Prajfiaptifastra of Arya Maudgalyiyana.
(vi) Dhitukdya of Pirna and
(vii) Sangiti-paryiya of Mahdkaunsthila.
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was entertained by Bodhirdjakumira, son of King Udena
of Kausambi, he passed on to Kausambi where he spent the
ninth waersd, and the tenth in a neatby forest called
Parileyyaka The main incident at Kau§imbi was the
quarrel between the Vinayadharas and the Dhamma-
kathikas, caused by a minor laches on the part of the teacher
of the Dhammakathikas. The quarrel went to such a
iength that even the intervention of Buddha failed to make
up the differences. Out of disgust for the quartelsome
nature of the monks and laymen of Kauéambi, Buddha
retired to a forest called Pirileyyaka and preferred to be
served there by an elephant and a monkey., At this
attitude of the Tcacher, the monks and laity of Kausambi
cameto their senses and made up their differences and went
to Bhagavin for asking his forgiveness. On this oceasion
Buddha delivered discourses on the evil of discord among
monks.

The only other legend associated with Kau$imbi was
the attempt of Magandiya’s father, to get his very beautiful
daughter, Migandiya, married to Buddha, though her
mother, who could read the signs of men, protested against
such an attempt. On Buddha’s remaining unconcerned
about the offer, Magandiya felt insulted and resolved to
take revenge on him. For her exquisite beauty, she became
the queen of Udena of Kauéambi, and on one occasion she
plotfed to bring into disrepute her co-wife Queen Simi-
vati, for her great devotion towards Buddha, but her
sinister motive was ultimately found out by the king.

In the eleventh 2arsd, Buddha took his tresidence at
Dakkhinagiri in the Brihmana village of Ekanila,

8



104 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESIT

near Rajagrha. At that time a rich Brihmana called
Krsi-Bharadvaja celebrated the ploughing festival. He
made grand preparations, collected several bullocks and
ploughs, decorated them gorgeously, and offered food
to thousands of men, who took part in the festival.
Buddha considered the occasion as a suitable one for
converting Krsi-Bharadvija, who had much accumulated

merits to his credit. Tle thercfore went to the place of

festivities and took his seat on a high mound, cmitting
tays of light from his body. T'his miracle attracted the
attention of the people, who flocked round him and paid
him homage. This displeased the Brihmana, who
scoffed at Buddha, saying that he was an idler and not a
farmer earning his bread by the sweat of his brow. Buddha
claimed that he was also a farmer, but only of a different
type. He said that his ploughing field was ‘dbarma,’
which had to be cleaned of weeds of desites, and needed
cultivation by the plough of knowledge, the seed to be
sown was purity while watering and tending of sceds
were to be done by the ethical observances, and the
harvest was Nitvina. This reply of Buddha brought
about a sudden change in the mind of the Brahmana,
who became then and there an ardent devotce of the
Teacher.

Buddha left Ekanila and went to Sravasti, where he
was invited by a few Brihmanas of Verafija, a
place near Mathurd (=Vairambha in South Paficila).
He -accepted the invitation to] spend there the 12th
vargd. In the Sarvastivida tradition, it is said
that’ Buddha visited the place at the invitation of the
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Brahmana ruler of Vairambha, king Agnidatta. It so
happened that during the residence of Buddha and his
disciples there, a famine broke out and the residents of the
place failed to supply food to the monks. King Agni-
datta, it is said, at the instigation of his Brihmana
ministers, who disliked the presence of Buddha at the
place, forbade his subjects to give any alms to the monks.
Fortunately, a caravan of hotse-dealers was passing
through the place at the time, carrying batley grains
for their horses. They offered a measured quantity of these
grains to the monks and thereby saved them from complete
starvation. Some of the disciples of Buddha, like Maud-
galyayana, wanted to procute food by their miraculous
powers but they were forbidden from doing so. It is
said that 2 female devotee of Buddha used to pound the
grains meant for horses and made them fit for human food.
‘The monks lived on the rationed food supplied by the horse-
dealers and passed the varsd there, complying with the disci-
plinary rule of spending the varsd at one place. At the end
of the vargd, king Agnidatta came to his senses, realised
his mistake, became repentant and sought pardon of
the Teacher, who readily forgave him and accepted his
invitation for the day. Buddha along with his disciples
left the place and passed through Soteyya, Sinkisya,
Kanauj, Allahabad and reached Banaras.

While staying at Banaras, Buddha came across
Mahakatyayana, who became one of his most distinguished
disciples. He was a son of the royal
priest of king Canda Pradyota of Avanti.
After the death of his father he succeeded to the office of

Mahdikityiyana
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the royal priest. He was deputed by the king to invitc
Buddha to his country. With seven companions he went
to Buddha and after listening to his teachings he became
an arbat. He conveyed the king’s invitation to Buddha,
who however declined to go to Avanti and said tha
Kitydyana would now be able to explain the doctrines to
the king. In Ujjeni, Mahikitydayana dwelt mostly at
Kuraragharapapita in a hut in the Makkara-kata forest but
he spent much of his time in Magadha and Kosala, explain-
ing lucidly the terse and enigmatic sayings of the Tcacher.
He established a centre of Buddhism in Ujjeni. He con-
verted there the rich setthi’s son Srona Kotikarna and a few
Brihmanas of this place. This centre of Buddhism attained
importance a century after Buddha’s death at the time of
the Second Buddhist Synod, and was greatly enlarged
by Adoka and his queen, the mother of Mahinda and
Sathghamitta.

The disciples of Buddha, aftm passing through the
ordeal at Verafija, became very cmaciated and were
invited by Mahinima, the rich Sikyan relative of the
Teacher to his place. Buddha accepted the invitation and
passed the 13th wargd at Ciliya hill near Kapilavastu,
where he and his monks, under the care of Mahinima,
regained their normal health and vigour.

The 14th and 15th varsas were passed by the Teacher at
Stavasti and Kapilavastu respectively, and no event of
importance is associated with the two places during these
tWO parsds,

The 16th vargd was spent by the Teacher at Alavi, a
place near Srivasti. The only outstanding event at this
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placc was the conversion of the Alavaka Yaksa and the son
of the king of Alavi. The tradition runs as follows :

The king of Alavi once went to a forest for hunting and
fell in the hands of the Yaksa Alavaka, who was going to
cat him up. The king got his release by
promising to offet to the Yaksa one human
being every day.  1eoffered all the criminals first and then
he asked each family of Alavi to offer one of their sons. “I'he
king’s turn came at last and he offered his own son
Alavaka Kumira tothe Yaksa. At that time Buddha
reached Alavi and entered into theabode of this Alavaka
Yaksa, when he was away to Himavanta and occupied the
Yaksa’s thtone.  On return when the Yaksa found Buddha
scated on his throne, he flew into rage but Buddha
softened his wrath and gradually won him over by his
instructions. Alavaka Yaksa became a devotee of Buddha
and felt ashamed for his deeds. He did not accept for his
meal the king’s son, who thereupon became a lay-disciple
of Buddha and ultimately became an Andgdni,

The 17th and 19th vargds were passed by the Teacher
at Rajagrha and the 18th at the Caliya hill. The rest of
the vargds were spent by him at Srivasti,

The traditional list of varsds should not be taken as a
chronological account of the Teacher'’s ministry. He
preached in different places during the nine dry months of
the year and spent the rains at a particular place, as mention-
ed above. There were also several disciples who came to
the Teacher from far off countries like Gandhiara, Avanti
and Anga throughout the year. The number of con-
verts was quite large and all ate not mentioned in the

Mavaka Yaksa
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texts. We come across also names of many persons and pla-
ces! to whom and where Buddha delivered his discoutses.

In the 21st parga of the Buddbacarita (SBL, XIX,
pp- 241 ff) A§vaghosa furnishes us with a list of prominent
convetts made by Buddha after his descent from the Trayas-
triinéa heaven. It cannot be taken as a chronological
list, but it gives us one of the oldest traditions regarding
the missionary activities of the Teacher. The names of
converts (excepting those of Nigas and Yaksas) arc given
in the following order :

1.  [yotiska,son of a fabulously rich banker of Rajagrha.
On account of his past accumulated merits, he possessed
in his life innumerable valuable jewels which roused even
the jealousy of king Bimbisara. FHe was one of the five
persons of immeasurable wealth (emitabbogd).? He how-
ever gave away all his possessions, became a monk and
attained arbathood.

2. Jivaka -—]Jivaka must have been a very renowned
physician in Buddha’s days, and so many legends have
grown round his name. In the Pali traditions, it is said
that king Bimbisira selected Sildvati, the most beautiful
maiden found in Rijagrha, to be the royal courtezan,
who could be a rival to the courtezan Amrapili of Vaidali.
Silavati gave birth to Jivaka, and according to the custom
of the courtezan, left him in a forest. Abhaya, son of
king Bimbisara by a courtezn, discovered the baby and
adopted him as his son, for which Jivaka was given the

YFor an idea of the sites and discourses see N. Dutt, Early
Meonastic Buddbism, vol. 1.
E Adgattara Cammg'wam L p. 220.
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. ppellation Komarabhacca (Kumiarabhrtya, i. e., bred and
brought up by a prince).! When Jivaka had grown up,
e came to know of his undesirable parentage and decided
to earn his livelihood by becoming a physicain. Ie went
to ‘Taksadild where he was welcomed by the king of the
country, Pugkarasiri, who, at the request of Prince
Abhaya, introduced Jivaka to the famous teacher of medical
science, Atreya, who found his student to be extraordinarily
intelligent and preferred to take him as his assistant when-
cver visiting a patient. Atreya found his assistant wiser
than himself and gave him his due recognition much to
the chagrin of his fellow students. ‘There are a number of
stories as to how Jivaka cured Bimbisira, Canda Pradyota
and other very rich men and women, and earned huge sums
and property as his remuneration. There are references
to his skill not only in medicine but also in surgery. Jivaka,
when probably fed up with his reputation and catning in
his profession, became anxious to render some service to
Buddha. It so happened that Buddha once fell ill of
stomach troubles and it is said that he was cutred by Jivaka
by making him smell there medicated flowers. As Jivaka
gave free treatment to the monks, a large number of patients
joined the Order to have free medical treatment at the hand
of Jivaka and thereby created a problem for the Buddhist
Sangha. Jivaka, it is said, became a lay-devotee of Buddha
in the 20th year of his ministry and dedicated his mango-

11In the Sanskrit tradition (vide Gilgit Manuseripts, vol. 111, pp. 2,
23 f) Jivaka is described as the illegitimate son of king Bimbisim
by the forlorn wife of a trader. He was brought up by Prmoc J.‘Lbha_r,'a
to whose care king Bimbisfira entrusted the child.
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garden to the Sangha for the residence of monks. He
advanced up to the Sotapanna stage. He was responsible
for the introduction of the Vinaya rules permitting sick
monks to have medical and surgical aids. Jivaka once raised
the question, whether Buddhist monks should eat meat.!
Buddha explained to him that 2 monk who practised love
(metta) to all beings could not deliberately ask for meat.
He remained always unmindful of what he took as food and
soif he was offered meat in his begging round he might
take it, provided it was not specially prepared for him
nor he had any suspicion that the meat offered had been
prepared for him.

3. Abbayardjakumira, son of king Bimbisira by a
courtezan of Ujjayini®, In the Sanskrit tradition Abhaya is
described as the son of courtezan Amrapili by king
Bimbisita. He was at first a follower of the Jainas
(Nigantha Nitaputta) but was won over to Buddhism by
the Teacher by solving his doubts.  He ultimately becamc
a monk and attained arbathood.

4. Srona Kotivifa, son of a very rich banker of Campi
(mod. Bhagalpur), the capital of Anga. The palm of his
hand and the soles of his feet were so delicate that he could
not walk bare-footed. He became a devoted monk and
used to practise meditation by circumambulating (casi-
kramaya) the stipas or sacred sites, which wete all used
to be marked with the blood of his feet. Noticing the
blood-marks one day, Buddha allowed the use of shoes to

1 Majibima, 1, p. 369 .
2 Ibid,, 1, p. 392 ; TII, p. 169 ; Samyutta, V, p. 455.
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his monks, as Sroma Kotivisa declined to use shoes
as a special favour.

5. Nygrodba, a distinguished Paribbajaka, who resided
at Udumbarikdrima near Rijagrha. He criticised Buddha
for advocating mere solitude and not encouraging ascetic
practices, which he thought were necessary for spirituai
advancement. [Tis views were changed by Buddha by a
discourse.!

6. Upadli-gabapati of Nilandd was one of the great
devotees and supporters of Nigantha Nitaputta. One
day he went to Buddha for establishing the excellence of
his teacher and his doctrine. He was, however, silenced
and won over by Buddha and became his devotee. His
faith in Buddha became greater when he was permitted by
the latter to continue his charity to the disciples of
Nigantha Nataputta,?

7. DPukkasili ( Pugkara-sidi=Fo-kia-lo ), king of
Taksasild (Gandhira) was a contemporaty of king Bimbi-
sara. The two kings became friends through some traders
who used to carry on trade between Gandhira and
Magadha. Pukkusiti once sent wvaluable presents to
Bimbisdra, who in return sent a golden tablet, on which
were inscribed important teachings of Buddha. Pukku-

*sdti on reading them made up his mind to become a
recluse. He put on yellow robes and walked all the
way to Rajagrha to meet Buddha who was then dwelling at
Srivasti, Buddha observed that he had accumulated

! Digha, 111, p. 36 f,
* Majjbima, I, p. 371 f.
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enough merits to attain perfection and so he hurried to
Rajagrha and met Pukkusiti without disclosing his
identity at the hermitage of Bhaggava. He enteted into
discussion with Pukkusati and delivered to him the
Dhdtupibbaiga-sutla, when Pukkusati found out that his
companion was nonc else than the great Buddha to whom
he then paid his homage.!

8. Ritadania was a learned Brihmana teacher, to
whom king Bimbisira granted the income of the village
of Khinumata for the maintenance of his academy. l1le
was going to celebrate a sacrifice in the Brahmanical fashion
when Buddha intervened and replaced his sacrifice by onc
of righteous conduct and moral observances.®

9. Paiicafifha is a very popular figure in the Buddhist
texts, both Hinayina® and Mahayana' He was a
gandbarva and as such a good musician. He played on the
flute eulogising Buddha and his teachings. He acted as an
intermediary between Buddha and the gods, specially
Sakra. He was an ardent admirer and lay-follower of
Buddha. He had as his wife Bhaddi Suriyavaccasa.

10. Nandamati was a distinguished female lay-disciple
of Buddha. Thete were two Nandamitis, one called
Uttard and the other Velukantaki. It may be they were
one and the same person with two names, i.e., Uttard
Nandamiti of Velukanta willage. She entertained
Sariputta and other monks and thereby earned

1 Majibiaa, 111, pp. 23747,
? Digha, I, p. 127 £

3 Digha, II, p. 263 f.

L Samadbirdiasitra, p. 274,
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ereat merits. She became a Sakrdgzami.' The conversion
of Velukantaki Nandamati might have taken place in the
cleventh year of Buddha’s ministry. She was also noted
for her ability to memorise some texts of the Pitaka, parti-
cularly the Pdrdyapavagea of the Swttanipata.

11, 1idakha was the daughter of Dhanaijaya, son of
Mendaka, a very tich banker of Anga.  She was born in
the city of Bhaddiya, to which place Buddha once paid a
visit for instructing Sela Brahmana and others. Viéakhi was
then only seven years old.  She saw Buddha and had great
reverence for him. Her grandfather Mendaka -invited
Buddha and the monks daily to his house for their fore-
noon meal. At the request of King Prasenajit, Dhanafijaya
was sent by king Bimbisdra to Kosala whete he settled at
Siaketa, which place the king of Kosala allorted for his
residence. When Viéikha reached her marriageable age,
she was selected by Migara, another rich banker of
Srivasti for his son Puppnavaddhana. Migira was a fol-
lower and supporter of Nigantha Nataputta and his sangha,
and wanted his son’s wife Vi$akhia to be worshipful to
them. She however declined to comply with her father-
in-law’s directions and, after overcoming some difficulties,
she was able to make her father-in-law a devotee of Buddha.
Visakhi used to feed 500 monks daily. She was granted
permission by Buddha to give robes to the bhikkhus
during rainy season, bathing clothes to the nuns, food to
all monks and nuns coming to Savatthi, medicine to the
sick and rice-gruel to every monk and nun. She erected

1 Anguttara, I, p. 26, 88 ; II, p. 164 ; IV, p. 348.
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the Pubbardma monastery, known also as the Migirama-
tupasida. She lived up to the 120th year and had several
grandchildren. She was complimented by Buddha as the
chief of the female donors to the Sasgha.

12, Sopadapdz (Sronadanda) was a famous teacher of
Brihmanical §astras. He lived at Campd, the capital of
Afiga and was maintained by king Bimbisdra by the grant
of a ficf. Fe once met Buddha and had a talk with him abou
the supetiority of Brihmanas by birth. Tle was however
convinced by Buddha that not birth but moral virtues
counted in determining the superiority or inferiority of a
person. Sonadanda was much older than Buddha but he
declared himself as a lay-follower of the Teacher.!

13-14.  Keniya (Kaineya-rsi) and Selu (Saila-rsi) These
two ascetics, who were Jatilas, were converted, towards
the end of Buddha’s life (Gilgit Manuscripts, III, i. p.
259 £.). Kaineya rsi, on listening to Buddha’s discourscs
on the four truths, became highly impressed and advanced
spiritually to the Andgami stage. He offered to Buddha
eight kinds of fruit-drinks, which were accepted
by him and also were allowed to the monks under
certain conditions. Kaineya felt very happy that
his request was complied with by the Teacher, and
invited him and his monks to a meal in his hermitage.
From eatly dawn, he made a great preparation for
entertaining the Sadgha, and these drew attention of
Saila-rsi, who, on hearing of Buddha’s merits as well
as those of his Sangha, became anxious to join the Sangha.

' Digha, 1.
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Before meal-time he with his 500 followers approached
Bhagavi and got admission into the Sangha as ordained
monks. When Kaineya was serving food to the monks,
he found to his pleasant surprise that his friend Saila along
with his disciples was seated among the monks.  Kaineya
thereupon decided to join the Buddhist order and sought
ordination from the Teacher on the following day.! Their
training was entrusted to Mahikapphina, Sariputta and
Moggallana.

15. . Vignlimdla was the son of the priest of king
Prasenajit of Kosala. His father was Bhaggava or Gagga,
and mother Mantini. He was sent to Taksaéili, where he
surpassed his comrades in his academic attainments and
this roused the jealousy of his fellow-mates, who managed
to create a split between the Acirya and Angulimila. In
order to get rid of Argulimaila, the Acdrya asked him to
procure 100 human fingers as his remuneration. Asguli-
mila,as in duty bound,went to Kosala laid himself ambush
at the cross-roads, killed 99 men and collected their fingers.
Accidentally the 100th victim of his was going to be his
mothet. Buddha discovered that Angulimila had great
merits to his credit and that all would be lost if he

! In the Pali tradition, the account of the conversion of Keniya and
Aela is given as follows —

Keniya and Sela belonged to Apana in Afga. The former was
a rich Brihmana, while the latter was a distinguished Brihmanical
teacher with many students. They were followers of the Jatilas,
Keniya met Buddha and offered him and his monks, sweet drinks
and listened to his teachings, which made a good impression on Sela,
who thereupon became a lay disciple of Buddha along with Keniya

(Sutta Nipita, p. 102 ff).
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committed the deadly sin of matricide. He hurried to the
waiting place of Angulimala and became the 100th petson.
By his extraordinaty power he brought Argulimila to
his sense and then admitted him into his Sasigha. Soon
after Angulimila attained arbathood. This conversion
took place in the twenticth ycar of Buddha’s ministry.'

16. Brabmdyn was a Brihmana tcacher of Mithild.
He was 120 years old when Buddha visited Videha,  Tle
sent his pupil Uttaramanava to find out if Buddha possessed
all the thirty-two signs of great men. Receiving an affirm-
ative answer from Uttara, he met Buddha at Makhideva
mango garden. In the presence of a large congregation,
who was very respectful to Brahmiyu, the latter touched
the feet of Buddha and listened to a discourse delivered
by him. He invited Buddha and his monks to his house
and entertained them for a week. He died soon after this
meeting and became an .- Indudwi.®

17. Mabali—Mahali was a Licchavi and ptobably
a follower of Piirana Kassapa and believed in the existence
of soul and body. He met Buddha at Kitigiraéala in
Vesili and listened to Buddha’s discourses on the eight-
fold path and other topics® and became a devotee of
Buddha.

18. Jiba was a Licchavi general and a follower of
Nigantha Nataputta. He was wrongly informed about
the teachings of Buddha. Once along with many Liccha-

1 Majibima, 11, 1034,
2 Ihid, 10, P. 146.
3 Dighal, 150-8 Samynita, iii, 68 £.
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vis, he met Buddha and was much impressed by his teach-
ings. He invited Buddha and his disciples to his house,
served a meal with meat, which brought forth vehement
criticism from the Nigantha N ataputtas. This was madec
an occasion for Buddha’s javing down the five restrictions
to be observed by monks in cating meat. Sha with many
Licchavis  became lay-disciples of Buddha. He was
permitted to continue his charities to the Niganthas, for
which his devotion to Buddha increased further.

19, Saccaka was a teacher of the Licchavis and a
devoted follower of Nigantha Nitaputta. He was de-
feated in a controversy with Buddha (Cula-Saccakasutta)
and became his follower., e had four daughters who
after discussion with Siriputta joined the order of nuns.*

20.  Jamussoyi was a rich and distinguished Brahmana
teacher. Ie used to mect Buddha often at Jetavana-
vihira and had discussions with him on diverse topics.
He was the royal priest of the king of Kosala, He prob-
ably became a lay-devotee of Buddha.

21, Vakkali (Sans. Vakrapali) belonged to a cele-
brated Brahmana family of Sravasti. He became a
bhiksu and developed great faith in Buddha. He was
told by Buddha that he could see him truly if he could
have an insight into his dbemma. One day he was going
to commit suic’de by throwing himself down the
precipice of Grdhrakita when he was stopped by Buddha
who gave him ditections for meditations and other

! Vinaya, 1, p. 233 £ ; 1V, p. 179,
2 Majjbima, 1, p. 234 £.
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practices. He howevet ended his life by a knifc and when
he was feeling excruciating pain, he attained arbefbosd but
died then and there.

22. Bavari was the royal priest of the king of Kosala.
He became an ascetic, went to Daksindpatha and dwelt
in a hermitage on the bank of the Godévari in Assaka. He
performed a great sacrificc when he was teased by a Brih-
mana who cursed him for failing to give him 500 coins.
Being afraid of the curse he asked his disciples to seck
from Buddha a remedy. His disciples proceeded to Savatthi
but learning that Buddha had just left the city, they
followed him and met him at Rijagrha.! They listened to
Buddha’s discourses and became arfafs while one of them,
Pingiya, nephew of Bavari, remained an andgami. Pingiya
returned to Bavarl and recounted to him what he had learnt
from Buddha. Hearing Pingiya’s exposition of Buddha’s
teachings Bavari also became an endgdmi, while Pingiya
attained arbathoad.

23. Sunakkbatta, a Licchavi prince of Vesili, became
the personal attendant of Buddha towards the end of
his life. He remained with Buddha for some time but
felt dissatisfied because Buddha refrained from exhibiting
miraculous powers and answering his queries about the
beginning of the world. He left the Buddhist Sarigha
and became 2 disciple of Korakhattiya, then of Kandarama-
saka, and lastly of Pitikaputta in admiration of their ascetic
practices which were disapproved by Buddha.”

1 For the route taken by Bévari's disciples, see above, p. 17.
* Digha, Pitikasutta.
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24, Devadatta—Towards the end of Buddha’s ministry,
Devadatta grew jealous of Buddha’s ever increasing popu-
larity, and began to devise schemes for overthrowing the
Teacher from his exalted position.

Devadatta, cousin and brothet-in-law of Prince Sid-
dhartha, was a person full of jealousy and of sinister
designs, and bote enmity towards Prince Siddhirtha in
several of their previous existences. He was one of
the earliest converts of Buddha and was admitted into
the Safgha along with Ananda, Anuruddha and Upali.
He made some spiritual progress and attained certain
rddbis (supernatural powers) by which he could convince
Ajatasatru that he was a saint. He collected also some
monks of his ilk around him like Kokalika and Kota-
maraka Tissa and also a few nuns like Thullanands,
and obtained the support of a small section of lay-
devotees like Dandapini and Suppabuddha. Towards
the end of Buddha’s life, he wanted that Buddha, like other
religious heads, should nominate him as his successor.
Buddha told him that he was not going to name any suc-
cessor of his, not even his best disciples like Sariputta and
Moggallina, not to speak of an evil-minded person like
him. On this refusal, Devadatta flew into rage, -secured
the sympathy of some wicked monks and formed a new
party with himself as the leader. He obtained the suppost
of King Ajatasatru, who was then a prince designing plans
to kill his old father king Bimbisira, With Ajitasatru’s
help he madé attempts to take Buddha’s life once by
engaging some ruffians, then by throwing a huge boulder

9
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from the top of a hill and lastly by letting loose a mad
rutting elephant called Nilagiri. The ruffians turned into
da?btees when they approached the Teacher while the
downward course of the boulder was arrested by twin
rocks, letting a splinter of the boulder strike the fect of the
Teacher and shedding his blood. As regards the mad
clephant, it is said that when Nilagiri rushed into the city
trampling down hundreds of men Buddha was passing
by the street along with his monks ; some of them
ran helter and skelter and many disciples and devotees
entreated Buddha to step aside to avoid the fury of Nala-
giti, while Ananda remained steady and did not leave his
side. Buddha did not swerve an inch and proceeded un-
ruffled in his usual round. Nalagiri came rushing at him
but, alas to the astonishment of all, it lay down at his feet
and listened to the reproachful words of the Great Being.
This news of taming Nalagiri spread all round like fire,
and Buddha’s fame spread far and wide and subdued even
Ajatasatru, who approached the Teacher, asked for forgive-
ness and expressed his firm faith in him. Failing in his
nefarious designs, Devadatta set himself up as a leader of
some monks, who disapproved of the easy life permitted
by Buddha to his disciples and laid down that (i) every
monk should be a forest-dweller, (i) live on alms and
never accept any invitation from the laity, (iii) use rags only
collected from dust heap for his robes and (iv) sleep under
a tree and never under a roof and lastly(v) never eat fish or
flesh ‘even under the restriction prescribed by Buddha.
Devadatta, it is said, suffered long in hells for these evil
deeds. - ' ‘
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BUDDHA’S LAST JOURNEY

After completing his work of Propagating his teachings
and otganizing the monastic institutions Bhagavan Buddha
made up his mind to enter into parinirvipa. To lay down
his mortal remains at Kuginagara he decided to leave
Rajagrha. Vassakira Brahmana, the Governor of Patali-
putra, on rccciving the news of Buddha’s dcpartute from
Rajagrha went to him and enquired in the name of king
Ajatafatru how the Vajjians could be conquered. In
reply Buddha spoke of certain practices and virtues of the
Vajjians which maintained their invincibility, After
leaving Rijagrha, Bhagavi passed through Ambalatthi-
ka, Nilanda (Pavirikambavana) and reached Pataligima,
which  was then a mere village left to the care
of two Brihmapa officers of king Ajitadatra,
Sunidha and Vassakdra. The two officers were instructed
by the king to fortify the town against the attack of
neighbouring enemies, particularly the Vajjians. Buddha
and his Safigha were entertained by the devotees of Pita-
ligdma including the Brihmana officials, who, out of
reverence for Buddha, decided to name the gate and the
landing place by which Buddha left Pataligama as
Gotamadvira and Gotamatittha respectively.

After leaving Pataliputta, Buddha passed through
Kotigima and Naidiki (Gifijakavasatha) and reached
Vaifali (Ambapilivana) delivering discourses at each of
his halting places. On receiving the news of Buddha’s
atrival in her Mango garden, the courtezan Ambapali
came to invite him and his Sanigha to her residence for fore-
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noon meals. Buddha referred to her exquisite beauty and
feminine charms and warned his monk-disciples to be
on guard by exercising restraint on their senses. When
Ambapill was returning home, she was met by the
l.icchavinobles who were forestalled by Ambapiliin having
the privilege of offering meals to Buddha and his Sangha.
'T'hey offered her a price for giving up the privilege, but she
declined and made claborate arrangements for welcoming
the Teacher and his disciples and gave them food to her
heart’s content.  After the meal-offering, she donated her
Ambavana for the residence of monks. Bhagavin Buddha
complimented her for her charity and piety, and instructed
her to realise the impermanence of wealth and beauty and
to look upon religion as the best ornament. He addressed
the Licchavis also and advised them to follow the right path
of good conduct and to subdue pride and lust for pelf
and power. He warned them against the heretical teachers
who claimed purity by living the life of an animal or by
having three ablutions daily, or by performing firc-sacrifices
or by practising austerities without moral rectitude.

After staying for some time in the Mango-grove of
Ambapali, Buddha with his Safigha moved to Beluvagima
to spend the rainy season retreat (vassd) there. He fell very
ill but he suppressed his illness, as he thought that it would
not be proper to attain parinirvdpa without giving prior
intimation to his innumerable devotees. Ananda felt
very happy to find the Teacher again in good health and
said that he knew that the Teacher could not depatt from
this world without giving last instructions to his disciples.
He was however told by the Teacher that he was eighty
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yeats old and was cartying on his body as a rickety chariot.
His true disciples should not expect from him active
guidance, should be self-reliant and depend on his teach-
ings (attadipo altasarayo anaiiiasarajo, dbammadipo dbamna-
sarayo anaiifasarape) and practise the four smylyupasthanas
(self-recollectedness) (see infra, p. 184-5).

Buddha returned to Vaiéili and told Ananda that he
liked the Cetiyas of the place, viz., Udena, Gotamalka,
Sattambaka, Bahuputta, Sarandada and Capila. While
staying at Capala cetiya, he told Ananda that one who
had mastered the four yddbipidas (power of concentration
of (i) will, (ii) thought, (iii) energy and (iv) investiga-
tion could, if he wished, live for anaeon. This hint of the
Teacher could not be grasped by Ananda, who missed the
opportunity to beseech him to live for an acon. At that
moment Mara appeared before the Teacher and said that
as he had accomplished his task of propagating his religion
widely, making many faithful disciples, he should now
enter into parinirvipa. Buddha agreed and said that he
was going to lay down his mortal body after three months.
When he made this determination, the earth quaked to
confirm it. Ananda became mad with grief when he
learnt that his beloved Teacher had fixed the limit of his
life. He was consoled by the Teacher with the words that
separation from the dear ones was inevitable and all origin-
ated beings and objects must have decay and destruction.

Buddha then had all the monks residing in and around
Vai¢ili assembled at Mahdvana Katagirasila and reminded
them that his whole teachings consisted of the thirty-seven
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Bodbipaksiya dharmas He left Vaisali casting his last look
at it. He then crossed Bhandagima, Hatthigdma and
Jambugima and reached Bhoganagara whete he directed
his disciples to give special attention to observance of moral
precepts (s7/a), meditation (samddbi), acquisition of know-
ledge (paiifia) and attainment of emancipation (vimuiii).
He then gave them instructions for checking up the
authenticity of Bwddbavacana.

From Bhoganagara he moved on to Pavi and stayed
at the mango garden of Cunda, the blacksmith’s son,
who invited him for the forenoon meal. Cunda prepared
sikaramaddava (a kind of mushroom)* and offered
it to the monks. Buddha asked Cunda to serve sikuru-
maddava to him alone and not to the monks as they
would not be able to digest it. He took it and became
seriously ill with excruciating pain. He moved then to
Kuéinagara and laid himself down under a trec on 4
robe folded four times. He accepted an cxcellent robe
offered by Pukkusa Mallaputta, who  became his lay-
devotee. He then took his bath at Kakutthd nadi and went
to the Salavana of the Mallas at Ku$inagara. The whole
of Vaiédli was distressed at the news of the impending
demise of the Great Being and appeared like the orphan
daughter grieving at the death of her father, and
had no words to express her sorrow and weeped in silence,

1 These are as follows: 4 Smrtyupasthina, 4 Samyakprahdna,
4 Rddhipida, 5 Indriya, 5 Bala, 7 Bodhyanga, 8 Mirga. ( See
infra, p. 183 £.) -

t Sgkaramaddava is wrongly translated by European scholars as
«Boar’s flesh.” ( See infra, p. 324 )
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The warlike Licchavis lost all their strength and energy and
wete just enduring their sufferings with fortitude. The
wortld lost a mastermind and every one realised that all
earthly existences must have an end ! The learned monks
remained scated with composure and meditated on the
truths taught by the Teacher of gods and men, and were
pondering over the fact that their omniscient master was
going to have eternal rest.  The gods made the Sila trees
full of flowers for shedding on the body of Bhagavan.
They came to have their last look at the god of gods and
Upivana, who was fanning Bhagavi at the time, was asked
by Buddha himself to move away so as not to obstruct the
view of the gods assembled there. The gods also grieved
at the thought of Buddha’s impending demise.

Buddha then gave the directions to his lay-disciples
to carn merit by pilgrimage to the four places, viz,
Kapilavastu, Gayd, Sarnath and Kasia, sanctified by (i)
Buddha’s birth, (ii) attainment of Bodhi, (iii) delivery of
first discourse and (iv) parinirvina respectively. He
gave also hints for the celebrations to be performed
at his funeral pyre.

Ananda entreated Buddha to choose as the site for his
parinirvapa one of the six important cities, viz., Campa,
Rijagaha, Savatthi, Siketa, Kosambi, and Barinasi but
Buddha declined and described the former greatness of
Kusindri. The Mallas of Kusiniri then rushed to Buddha’s
place of rest and offered their adoration.

Subhadda, a heretical paribbijaka, suddenly made up
his mind to have his ordination as a Buddhist monk
directly from Bhagavi, who inspite of his failing health,
complied with his wishes.
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After ordaining Subhadda, Bhagava instructed Ananda
to tell his disciples that after his demise his teachings and
disciplinary rules would be their teacher and guide and that
they could discard some of the minor disciplinary rules
laid down by him, should they feel so necessary.

He then entered into his last meditation rising from the
first to the eighth and then came down to the first. He again
rose from the first to the fourth and laid down his mortal
remains forever. ‘The event was signified by an earthquake
while Brahmi Sahampati and Sakka, the king of gods,
expressed their sorrow by saying that all constituted
beings and objects must have decay and the final decay was
all that could be desired. Anuruddha, an arhat, referred
to the extraordinary power of concentration of the Teacher
and compared his departure from the mortal world and
attainment of mental freedom to the flame of a lamp dying
out, while Ananda, who was not very spiritually advanced,
was struck by the mysterious outburst of nature, grieving
and shedding tears all the time. Thus ended the flecting
life of a Great Being, the god of men and gods, so
inexorable is the law of nature : Awiccd vata saikbard

uppadavayadbamming.
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CHAPTER V
BRAHMANAS OF KOSALA

OSALA of the Buddhist texts corresponds roughly to

the sub-montane ot Terai region of Uttar Pradesh,

i.e., the northern parts of the districts of Gorakhpur,

Basti, Gonda and Bahraich including the low hills' on

the north of Bahraich and Gonda districts. There werea

few villages which have been described in the Pali texts

as the exclusive habitation of Brihmanas, e.g., Ekasali,

Techinangala, Nagaravinda, Manasikata, Venigapura,
Dandakappaka, and Veludvira.

Brabmana-Mahasalas: Besides these there were a few
villages, which were given away by King Pasenadi
to distinguished Brihmana teachers and one Ksatriya
(Rijafifia) teacher vety probably for maintaining their
academic institutions and their students, The names
preserved in the Pili texts are :

(i) Pokkharasadi of Ukkattha,
(ii) Lohicca of Salavati,
(iii) Canki of Opasada,
(iv) Payisi Rajafifia of Setavya.?
1 Samyuttal, p. 116 : Kosalesu Himavantapadese arafifiakfitikayam.
2 The grants were made in these terms: Sattussadam satinakatth-

odakafn sadhafifiain rijabhoggam rafiii Pasenadi-Kosalena dinnam
rijadiyam brahmadeyyam.
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At Manasikata lived a number of distinguished rich
(Mahasdla) Brahmanas, of whom Tarukkha, Janussoni,
Todeyya are specially mentioned.! These Brahmanas used
to spend lavishly for performing sactificial ceremonies.
Janussoni moved about in a white chariot drawn by four
white mares, decorated with white strappings and reins.
The chatiot was covered bya white umbrella. The brihmana
had white head-gear, white cloth, white shoes and was
fanned by white chowrie (vilavijani) and looked like the
god Brahmi moving in a clean chatiot (Brahmayina).”

The suttas dealing with the meeting of Brahmana
Mahiasilas mentioned above are introduced almost in a
stereotyped form of which an instance is given here. The
meeting of Pokkharasadi with Buddha is described thus:
Buddha reached Icchinangala Brihmanagama in Kosala
with 500 monks. Pokkharasadi, the Mahasala-Brahmana
of Ukkattha, heard of Samana Gotama’s arrival at Tccha-
nangala as also of his great reputation as the very wise, fully
enlightened knower of the world, the excellent guide and
teacher of men and gods. He preached a doctrine which
was excellent in the beginriing, middle and end, and con-
ducive to a pure and holy life. Pokkharasidi had a very
intelligent and learned student called Ambattha. He
deputed him to ascertain how far the reputation of
Samana Gotama as heard by him was true and whether he
possessed all the thirty-two signs indicating either 2
Cikkavattic or a Sammisambuddha. Ambattha met

T
Pplgnn

"1 Digha, 1, p. 235 ; of. Suttanipata, p. 115. . o <

* Majjlima, 1, p. 176 ; Sapyutta, V, p. 4 T
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Buddha and ttied to establish the superiotity of Brahmanas
by birth. Buddha by his usual arguments refuted it
Ambattha then noticed that Buddha possessed all the
thirtytwo signs. He went back and reported it to his
teacher and related to him the discussion that he had with
Buddha. Pokkharasidi took Ambattha to task for his
irreverent talks with such a great personality and he him-
self proceeded to the place where Buddha was staying and
invited him to his residence for midday meal. Buddha
accepted the invitation and on the following day after
taking his meal, he delivered his discourses first on the
merits of gift and moral observances, on deeds leading to
heavens, and evils of sensual pleasures. When he found
his listener’s mind soft and pliable, he delivered the higher
teachings of the four truths. Being very much impressed
by the discourses, Pokkharasadi with his children, wife,
ministers and others took refuge in Buddha and begged
of him to be tegarded as a lay-devotee of his and requested
him to visit his house for alms as he did of his other
upasakas.

The Lohiccasutta also opens in a similar manner.
Lohicca Brihmana sent his barber Bhesika to invite
Samana Gotama who accepted the invitation. Lohicca
Brihmana held the view that a person should acquire merits
by good deeds but he need not divulge to others how and
what he had acquired. Buddha convinced him by
arguments that his view was not correct. He spoke of
teachers who had not perfected themselves and whose

1 Digha, 1.
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instructions also were not faithfully followed by his
disciples. He himself was an ideal teacher and had many
spiritual acquisitions. e imparted his teachings to
others, who derived benefit by following them.! On
one occasion Lohicca Brahmana® met Mahidkacciyana
and learnt from him the Buddhist teaching that a person
should have self-control and this could be acquired
by keeping one-sclf free from attachments causcd by the

function of the sensc-organs.

The Caskisutta® opens in a little diffesent style. One
day Canki Brihmana saw that the residents of Opasida
wete going to Buddha to listen to his teachings. He
decided to follow them. He was however dissuaded
by some Brihmanas who had come there from other
places and said that as Canki was a very leatned teacher
of a very high family and was maintained by a grant
of king Pasenadi, he should not go to sce Samana
Gotama. Canki explained to them that Samana Gotama
also came of a very high family and had immense wealth
which he gave up and became a recluse at an early age.
He was petfect in morals and had got rid of attach-
ment. He was a teacher of many. He had as his lay-
devotees men like kings Bimbisira and Pasenadi, and even
Pokkharasidi, 2 Mahasila-Brahmana. He had come to
Opasiada and it was his duty to show him due honour and
courtesies. He approached Buddha with a large number

1 Digha, 1.
2 Sapyyntta, IV, p. 120
3 Majibima, 11, p. 164,
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of Brahmana followers but had no talk with Buddha.
He only listened to a discussion of Buddha with Kapathika-
mipava regarding the realisation and preservation of the
trauth (sacednupatti and saccannrakkbaid ).

Janussoni-Brihmana-Mahasala met Buddha three times.
He first heard from Pilotika Paribbajaka that Buddha
was all-enlightened, that his doctrine was cxcellent
and that his sasgha was pure and noble, and that Buddha’s
knowledge was so deep that none could fathom it. He
silenced all disputants who tried to heckle him and made
them his followers. He convinced also many Brahmana
and Gahapati Mahisalas by arguments and established the
flawlessness of his doctrine. On hearing the words of
Pilotika, Janussoni became very faithful and offered his
homage to Buddha from a distance. He then approached
the Teacher and referred to the talk he had with Pilotika.
Buddha explained to him briefly his ethical teachings, the
means of controlling one’s sense-organs, practice of mind-
fulness (satipatthinas=smriyupasthanas) and meditations
(samddbiy. ]inussopi was very much impressed by the
discourses and became a lay-devotee of Buddha. On one
occasion, Janussoni referred to the practice of monks of
going to a forest for the purpose of meditation. He said
that this practice of living a solitary life ina forest must
be very hard for them. Buddha in reply recounted his own
experiences, how before attaining Sambodhi he resorted
to this practice and felt tetrified on some occasions but
lhe found out that the cause of his fear was either an animal

1 Majibima, I, p. 176. see infra, p. 184 £,
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passing along ot a peacock knocking down a branch of a
tree or wind blowing the fallen leaves. He said that fear
arose mostly out of an impure state of mind,and when one
got rid of it,he felt no fear any more even while meditating
in a dreadful forest. He experienced this all and ultimately
attained the higher powers and perfect knowledge.! On
another occasion Janussoni raised the question whether
“all exists ot not.” Buddha, as is well known, rejected
these two extreme views and taught a middle path of cight-
fold practices which he termed as Brabmaydna.* According
to him the question of existence or non-existence of pheno-
menal objects should not be raised as they were mere
appearances like a mirage. Hence to put any question
relating to their reality or unreality was futile and should
be.-left unanswered (avyakaita).®

" Rdjaiifia Mahdsdla: The Pdydsisuttanta® is similar in style
to that of Cankisutta. In this suttanta Arhat Kumira
Kassapa appears in place of Samana Gotama. Payasi was
a rajaiiia and not a brihmana-mahasila. He held the view
that there was no after-world, neither self-born beings,
nor effects of good or bad deeds. Kumira Kassapa by several
similes changed his view and made him a lay-devotee.

Attainment of Brabmaloka: The Brihmanas with whom
Buddha came in contact were mostly seckers of Brahma-
hood (Brahmasahavyati). A typical conversation from

1 Majibima, I, p. 16
2 Sappynitta, V, p. 4.
3 Ibid., 1, p. T6.

4 Digha, TIL.
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the Tevijjasutta* is given below : Two young Briahmaga
students wete disputing whether the path prescribed by
Pokkharsati for reaching Brahmaloka (Brahmasahavyati)
was better than that ptescribed by Tirukkha. In orderto
settle their dispute, they decided to approach Buddha.
‘I'hey admitted that there were different paths leading to
Brahmaloka prescribed by the Brihmanas of different
Sakhis, viz., Addhatiya (Adhvaryu), Tittiriya (Taittiriya),
Chandoka (Chindogya-Simavedic) and Bavhatija (Bah-
vrca-Rigvedic). Buddha aftet hearing their points of
dispute questioned whether any Brahmana or his teacher
or his teacher’s teacher or the seers like *Atthaka, Vimaka,
Viamadeva, Vessimitta, Yamataggi, Angirasa, Bharadvija,
Visettha, Kassapa, Bhagu had seen Brahmi. They ad-
mitted that none of the teachers or seers said that he had
seen Brahma. Buddha then said that the Sunand the Moon
were seen by every body but none could tell us about the
path to feach them while Brahmi was not so seen and so
how could one indicate the path to a place unseen. Was
not the secking of Brahmaloka similar to asking fpr a
beautiful girl without knowing her whereabouts or putting
up a staircase without knowing the place to be reached by
it. He further said that the Brahmanas invited by mantras
the gods Indra, Soma, Varuna, I§ana, - Prajipati, Brahma
etc.2  Such solicitations might be compated to a petson
wishing to cross a river asking the othet shore to; come to
him. He then -askv:d them W‘a& it not a fact ;hat B:al-una

i | __.., -----

"1 Digh T, p. 235 £ s 3 :':'”:‘_,_‘__‘-" , ., e
® Sapymtia, I, p. 219 s =
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Brahmanas seeking Brahmahood had the same virtues, if
not, then how could there be an association (sabavyata)
between two different categories, one pure and the other
impure. The Brahmana students got dumb-founded and
asked Buddha if he knew the path leading to Brahmaloka.
Buddha answered in the affirmative and said that the path
according to him was as follows : A person should at
first dissociate himself from five pleasures derived through
five sense-organs : eyes, ears, nose, tonguc and body
(kdmagnpd) and destroy the five hindrances (#ivarapas)!
and then practise the four pure forms of living (brabma-
vibara) which consisted in exercising towards all beings a
feeling of love (met/d) and compassion (&arupd) and in
feeling real joy (mudita) at the success of others including
one’s rivals or enemies, and lastly in maintaining equanimity
(upekkha) in weal and woe. The acquisition of these four
mental states required a long and arduous practice and
according to Buddha only these four which he defined as
“pure abodes” (brabma-vibira) could make onc a denizen
of Brahmaloka. By perfection in these four practices, one
would get rid of avarice, ill-will, impurity and could claim
association with Brahmi (Brahmasahavyata)?
 Brabmanpas’ superiority by birth : Another topic which is
usually discussed with the Brahmana teachers is the claim

1 The nivaranas are :—

(a) Kimacchanda==strong desire for worldly objects.

(b) Vyipida=ill-will, envy.

(c) Thinamiddha=idleness, slothfulness.

(d) Ultibacca-kukkucca=arrogance, doubt.

(¢) Vicikiccha=lack of faith in the Triratna. see infra, p. 179,
® Majjbimi, 11, pp. 195, 207.

A At e iz
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made by the Brihmanas of their superiority by birth, The
Brahmanas did not approve of Buddha’s lack of respect
for them and there were also occasions when the Brih-
manas were rude to the Teacher. It is said that at Savatthi
when Aggika Bharadvija was burning sacrificial fire and
offeting oblations (@hii), Buddha in course of his begging
round approached the place of sactifice. Aggika Bharad-
vija seeing him from a distance cried “O shaven-headed
monk, O base-born, you remain there” (“tatra-eva mundaka,
tatra-eva samanaka tatra-eva vasalaka titthahiti”’). Buddha
took his words quietly and asked the Brahmana whether
he knew the true meaning of “vasalaka and explained to
him that a wicked person not observing the mozal precepts®
and duties was really a ‘vasalaka’ and not a saint like him.?
Sundarika Bharadvija Brihmana, after burning sacrificial
fire (qggibutta), was looking for a person to whom he would
offer the remnant of his clarified butter (bayyasesa) meant
for oblations. Buddha was then seated under a tree cover-
ing his head. On hearing the sound of footsteps, he
removed the cover and saw the Brahmana, who theteupon

T The moral precepts are :—

(a) Panatipati pativirato hoti=abstention from killing.
(b) Adinnidini 2 . . ,» Stealing.
(c) Musivada »s . . » Speaking
falsehood.
(d) Abrahmacariyi " . . ., leading an
unchaste life.

(¢) Suramerayamajjapamidatthini pativirato hoti==abstention
from drinking wine and keeping away from places of
merry making.

t Suptanipata, p. 21

10
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flew into rage and said “O you are a shaveling” and was
about to turn back but thinking again that sometimes
a Brahmana also had his head shaved, he turned round and
enquired of Buddha’s caste. In reply Buddha said that
he was neither a Brahmana nor a prince, not even a Vaisya
but a recluse sceking nothing and that a gift to him would
bear great fruit.! On one occasion, Buddha was going
towards the mecting hall where the Brahmanas living
in the Sikya territory were scated in an asscmbly.
They said, “Who are these shaven-headed recluses, how
they should know the rules of a meeting 7”7 (ke ca mundaka
samanakd, ke ca sabhidhammamn janissanti).* Buddha
however temained silent and walked up to the hall.
Among the Brihmanas there were some who doubted the
superiority of Brahmanas by birth. At Tcchinadgala
whete Buddha was staying, Visettha and Bharadvija,
students of Pokkharasiti and Tarukkha respectively, had a
difference of opinion, one holding the superiority of Brah-
manas by birth, and the other by their deeds, viz., obsetv-
ance of rituals and moral duties (jatiyd brihmano hoti
udihu bhavati kammani). To have their difference
settled, they placed their problem before Buddha, who ex-
plained to them that if there was no distinction by origin
among trees, shrubs, insects, reptiles, birds, then why should
there be a distinction by birth among human beings.
It is by profession that one was called a cultivator (kassaka),
a craftsman (sippika), a trader (vapija), a servant (pessikd),
a thief (cora), a wrestler Uadbgr:m},, an ofﬁmatmg priest

1.Fur¢ampam p. 79 ; Samyntia, 1, p. 167,
2 Sanpyutta, 1, p. 134
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(ydjaka), a king (rdgja) and so his conclusion was that a
Brahmana should not claim superiority by birth. He said
that a person leading a perfectly pure life should be called
a Brihmana. His view was expressed in these words :
Na jaccd brihmano hoti, na jaccd hoti abrahmano
Fammani brihmano hoti, kammana hotiabriahmano.
Tapena brahmacariyena samyamena damena ca
etena brihmano hoti etarh brihmanam uttamarh.!

[Transl.—One is neither a Brihmana nor a non-Brih-
mana by birth. It is by one’s action (profession) that one
is a Brihmana or a non-Brahmana, It is by religious
exercises and by leading a holy life and by self-control and
discipline, one becomes a Brihmana and an excellent one.]

Assaldyana put the same problem in a little different
form to Buddha while he was staying at S@vatthi. He
stated that Brahmana is the only highest caste, others are
low and impure, They are the descendants of Brahma.
Buddha in reply advanced the following arguments (a)
Brihmanas ate born of their mothers in the same way as
do men of other castes ; (b) in Yona-Kamboja and other
border countries there are two castes, masters and servants,
" but there masters sometimes become servants, and servants
masters ; (¢) a Brahmana goes to hell or heaven on account
of his evil or good deeds so also do the men of other castes ;
(d) a Brihmana or any other caste-man can equally culti-
vate virtue like love and compassion, clean their bodies by
bath in rivers, kindle fire from a faggot and so forth and
there is no difference in the fire, and lastly (e) an educated

 Suttanipita, po 113,
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Brihmana receives more respect than an uneducated and
so a distinction between two Brihmanas is admitted,
and hence, it is not mere birth but deed (kawma) is the
criterion for one’s superiority or inferiority.! Subha
'Todeyyaputta approached Buddha at Savatthi with the
question why among men are found some superior and
some inferior (manussinari dissati hinappanitatd) in health,
colour, wealth, family, knowledge and so forth, Buddha
said that superiority and inferiority of heing depended
on the past deeds which were in fact the progenitors, rela-
tives, and support of all beings (Kammassakd sattd kam-
madiyada kammayoni kammabandhu kammapatisarana)®.
He concluded his exposition by the following stanza :
Kammani vattati loko kammana vattati paja
Kammanibandhani sattd rathassaniva yiyato.’
[Transl.—On deeds depends the world, likewise on deeds
depend the men of the world, beings were linked up with
their past deeds, like the king-pin of the moving chariot.]'
The Briahmana teachers posed many other problems
for Buddha’s solution, particularly those which were
current at the time, e.g., whether the phenomenal wotld
exists or not (sabbar atthi), whether the soul exists or not,
whether the Tathigata (i.e., the perfectly emancipated
being) exists or not after death, what is the gradual couzse
of training envisaged by Buddha (see infra, and p. 193 b.)
so forth. '

L Majibima, 11, p. 147.

2 Ihid., 111, p. 203.

3 Suttanipdea, p. 123

4 For a discussion cn the theory of Kamima see infra, p. 2/ 1-2,
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Brdbmapa honseholders: Besides the Brihmana teachers
and disputants, there were many Brihmana houscholders
who used to listen to Buddha’s discourses.  Some of them
became lay-devotees (updsakas) while a few joined the
Buddhist order of monks.

In the Samyutla  Nikdya' appear the names of the
following Brahmanas of Kosala and the Sikyan territory,
who approached Buddha with their queries and after listen-
ing to Buddha’s thought-provoking replies became monks
while others declared themselves as lay-devotees (upisakas).
Those who attained arhathood were (i) Ahimsaka, (ii) Jata
Bharadvija, (iii) Suddhika Bharadvija, (iv) Aggika Bharad-
vaja, (v) Sundarika Bharadvaja and (vi) Bahudhiti Bharad-
vidja. Those who became upisakas were (1) Udaya,
(ii) Devahita, (iii) Lukhapdpurana, (iv) Manatthaddha,
(v) Paccanikasita, (vi) Navakammika-Bharadvaja, (vii)
Katthahira, (viil) Matuposaka, (ix) Bhikkhaka, (x) Sangi-
rava, (xi) Verahaccini Brahmani and (xii) Khomadussaka
Brihmana-gahapatika. This list should be taken as a
typical and not an exhaustive one of the Brihmana
converts of Kosala.

Buddha as usual did not impart his deeper teachings to
those who became mere lay-devotees, e.g., he advised
Minatthaddha Brihmana to show due respect to his parents,
elder brother and his preceptor and to subdue his pride ; he
praised Mituposaka Brahmana for looking after his parents
and told him that he would be reborn in heaven for such
meritorious acts. To Bhikkhaka Brihmana he said ‘that

L Samyutta, 1, p. 165.
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mere begging was not a virtue, a person living on alms
should lead a holy life acquiring knowledge. Navakammika
and Katthahirika Brahmanas were greatly impressed by
finding Buddha sitting alone in a forest and meditdting
deeply and became his devotees. Sangirava brihmana
believed in attaining purity by bath in the sacred rivers,
but he was corrected by Buddha, who told him that the
bath of purity was to be taken only in the decp river of
truths by which one could cross the river of repeated exist-
ences and reach the other shorel, On a former occasion
Sangirava expressed displeasure to Dhanafijani Brahmani
for uttering words of salutation to the Triratna in the
presence of old Brihmanas. He was however asked by the
Brihmani to meet Buddha, who had then reached Candila-
kappa, the mango garden of Todeyya Brihmana.
Sangirava approached Buddha and asked him whether
he had obtained in this life the higher powers (abbifiia)®.
Buddha replied that there were three categories of Tevijjas®
ot those proficient in the six higher powers, viz., (i) the

1 Sappywtta, I, p. 183,

® The six higher powers are divine eyes, divine ears, knowledpe
of others’ thoughts, power of remembering one's past existence and
attainment of miraculous powers.

8 Asgnttara, 1, p. 166: Tevijja, according to Janussoni Brihmana, is
one who is pure in his descent, proficient in the three Vedas with all the
subsidiary sciences. According to Buddha, a Tevijja is 2 monk who
has so spiritually advanced as to be able (i) to know his past existences,
(ii) to know the future of persons after death and (jii) to comprehend
the four truths and thereby to realise that he had eradicated the three
impurities (dravar) and that he had become freed and would have no
more rebirths.
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Atzhats who obtained them by listening to the teachings of
others, (ii) the disputants (Twk&i-vimanrisis) who acquired
the same through faith while (jii) Sammasambuddhas who
had them without anybody’s help but for obtaining them
had to leave his home life and to go through a long and
arduous course of exertion, Sangirava was much impressed
by Buddha’s words and became a devotee of his.!
On another occasion Sangirava claimed that the per-
formance of a sacrifice conferred benefits on many, viz.,
the sacrificer as also the officiating priests, performing the
rituals while in Buddhism a monk worked for his own good
only. Buddha countered him by arguing that a monk
after ordination persuaded others te retire from the world
and take to a homeless religious life and so the monks
also conferred benefits on many.*

Thete was one Brilimani teacher called Verahaccini,
who sent her student to invite Udayi, when the latter was
staying at the mango garden of Todeyya. Uddyi accepted
the invitation and came to her house. After the meals the
Brihmani, putting on her sandals, sitting on a high seat
and veiling her face requested Udayi to deliver a discoutse
but Udiyi departed saying that he would do so at the propet
time. The second time she did the same thing and Udayi
also departed without giving a discourse. On the third
time the Brihmani sat bare-footed on a low seat with her
veil removed and enquired of Udayi the cause of happiness
and misery. Udayi replied that happiness and misery were

1 Majibima, 11, p. 209,
¢ Asguttara, I, p. 168-169.
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due to the sense-organs, which one should control to go
beyond happiness and misery. The Brahmani became very
much impressed by the answer and became a lay-devotee
(updsikd).!

From the above account, it will be apparent that
many Brihamanas who were staunch believers in Brahm-
anic rituals and practices expressed their admiration for
Buddha’s attainments and teachings. They became
mostly lay-supporters of the religion without giving up
their Brahmanic faith. There were, however, some very
learned Brihmanas who eschewed Brahmanism and joined
the order as Buddhist monks.

.

1 Samyntta, IV, p. 121 £,



CHAPTLR VI

BUDDHA, AND KINGS PASENADI AND UDENA

UDDHAN’S contact with king Pasenadi of Kosala
stands next in importance to that with king
Bimbisdra in the history of Buddhism. King Pascnadi
was not only a contemporary of, but also was of
the same age with Buddha.! He held sway over
the Sakyan territory and probably over the Kalamas
of Kesaputta.®? When Buddha paid his first wvisit to
Stivasti on the completion of the Jetavana monastery
of Anithapindika, king Pasenadi, as a matter of
courtesy, welcomed the Great Teacher to his capital and
expressed his joy that his country had been blessed with
the footsteps of a great saint like Buddha. He gave a
hearing to Buddha’s teachings which perhaps did not create
any imptession on his mind. He even questioned Buddha
why he, though young and not a recluse of very old stand-
ing, should claim full enlightenment when the older and
distinguished teachers like Pilirana Kassapa, Marnkhali
Gosila and others did not do so. Buddha said that the
power of a Ksatriya, a serpent, a fire, and a bhikkhu
though young, should not be minimised.* On anothet
occasion when the king was seated before Buddha at
Migiramitupasida, seven Jatilas, seven Niganthas, seven

1 Majibima, 11, p. 124 : Bhagavi pi asitiko aham pi asitiko.
t Aigattara, 1, p. 188 : Kesaputra isiecluded in Kosala.
3 Sagyuita, 1, p. 68-69.
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Acclas, seven Ekasitakas and seven Paribbijakas with
long hairs and nails were passing by him. The king stood
up and after announcing his name saluted them with great
veneration and when they were gone the king spoke to
Buddha about their great spititual acquisitions'. He was
howevet contradicted by Buddha who explained to him that
the saintliness of a person could be known by another saint
and not by a householder, and that saintliness should be
tested by a saint’s observance of moral precepts, his con-
duct, courage in distress, and philosophica lor doctrinal
discussions.

When Buddha was dwelling at Savatthi, King Pasenadi
celebrated a sacrifice by offering several animals. This
was brought by some monks to the notice of Buddha who
said that the ceremonies of Assamedha, Purisamedha,
Sammipasa and Vijapeyya, involving killing of animals,
could not produce the desired fruits. Only those cere-
monies in which no living beings were killed bore fruits
and pleased the gods and the sacrificer earned merits®.

King Pasenadi’s firm suppott of Brihmanic rituals and

sciences is evidenced also by his grants of villages to the
distinguished Brihmana teachers for maintaining academies

and students.
There are a few legends about King Pasenadi’s gradual
inclination towards Buddha and his teachings.

King Pasenadi became a benefactor of the Saigha
though he did not develop sincere faith in the Triratna.

1 Sappymtta, I, p. 78,
¥ Ibid., 1, p. 75-6 ; Adguttara, 11, p. 42.

4. b el L -
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He set up an alms-hall to offer food to 500 monks daily.
He sent there well-cooked excellent food but the monks
preferred to go to the common folk and receive alms from
them. The king complained to the Teacher that the monks
were deserting his alms-hall and wanted to know the reason
ofit. Tle was told that the cause of such desertion was the
lack of his as well as his family’s faith in the Safgha, and
absence of due regard for the monks. He thereupon de-
cided to become a relative of the Sikyas by taking as his
queen a Sakyan girl, but as the Sakyans were too proud of
their purity of descent, he was given the hands of Vasa-
bhakhattiyd, daughter by a slave girl of the Sikyan chief
Mahandma, the successor of king Suddhodana, without
however disclosing exactly her parentage.

Some time after this marriage, king Pasenadi was
attacked and defeated by king Ajatasattu. When flying
away for safety he took shelter in the garden of the chief
florist of KKosala who had a very pious and beautiful daughter
called Malliki. He made her his chief queen. Queen

Mallikd was a great'devotee of Buddha.

The king then took as one of his queens the wife of
Uppalagandha, a multi-millionaire, when the latter became
amonk. This queenalso was a devotee of Buddha. There
were 500 ladies in Pasenadi’s palace, and all of them wanted
to listen to the religious discourses delivered at Jetavana
but the king did not permit them to do so. He however
requested Buddha to depute a monk every day to the
palace to impart religious instructions. The heretical
teachers did not like this arrangement and tried to throw
dict on the character of Ananda who was deputed by
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Buddha for the putpose and on the ladies of the palace
but without any success.

Mallika was the most favourite queen of King Pasenadi.
When a daughter was botn to her the king did not feel very
happy and went to Buddha who however spoke highly of a
female's virtues. She had so much faith in Buddha that she
took cvery word of the Teacher as gospel truth.  On one
occasion she whole-heartedly believed the words of Buddha
that “dear ones are the source of misery” which were dis-
liked by king Pasenadi. The queen after getting  these
words confirmed by the Teacher through Nilijarigha
Brihmana, convinced the king of the reason lying behind
these words. She said that Vajira (daughter of Mallika
and queen of Ajitasattu), Vasabhakhattiya, her son Vida-
dabha, the people of Kisi-Kosala including herself were
no doubt very deat to the king, but was it not inevitable
that all these wete subject to old age and death and hence
were in the long run sources of misery.l In another talk
with Mallika, king Pasenadi admitted that there was
nothing deater to one than one’s own self and this was
also confirmed by the Teacher.2 On the death of queen
Mallik3, and his grand mother, the king went to Buddha
to seek consolation.® The king had two sisters, Somi
and Sukula who were also very devoted to Buddha.?

Inspite of the King’s predilections for Brihmanas
there are evidences in the Nikayas to show that he became

* Majihima, 11, p. 109 £,

* Samyuita, 1, p. 75.

¥ Asiguttara, 111, pp- 57, 97.
& Majikinea, 11, p. 125,
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gradually a faithful lay-devotee of Buddha in his advanced
age. In the Kosala-sanpynttal there are a number of dis-
courses delivered specially to Pasenadi. These discourses
contain the following instructions :—

(a) Greed (Jobha), hatred (dusa) and delusion (woba)
are the main causes of our sufferings,

(b) All Brihmanas and Ksatriyas, however wealthy
they may be, are subject to old age and death and
therefore they should be righteous and religious.

(c) One who commits wrong in deed, word and
thought is not dear to his own self because the self
suffers for the same in future existences.

(d) No army can save a wrong doer or speaker or
thinker from miscry.®

(e) Very few of the men immersed in worldly enjoy-
ments do not take to indulgence.

(f) Many well-to-do persons speak lies deliberately
for the sake of worldly gains.

(2) Restraintin food is desirable. (Pasenadiengaged a
young Brahmana to remind him about this while
taking food).

(h) The king himself should be diligent in order to
make his officers and subordinates diligent.

(i) The best friend and guide is the eightfold path
enunciated by Buddha.

(1) Miserliness leads nowhere.

Y Samyntta, I, p. 68 £
® Majjhima, 11, p. 114: Ananda explains to the king what are

kayasamicara, vacisamicira and manosamicira.
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(k) Gifts should be made to deserving saints, who
have removed impurities and advanced spiritually.

King Pasenadi on one occasion came across Khemi
bhikkhuni, who was formetly the queen of Bimbisara,
famous for her exquisite beauty, at Toranavatthu, lying
midway between Savatthi and Saketa. Hearing her reputa-
tion as a saintly nun the king approached her with the
question, «Whether the Tathagata( =one who has realised
the Truth ) exists after death or not 27 khemi
bhikkhuni said that no answer could be given to
that question as it was like questioning the king
if he could tell with the help of his accountant the number
of sands existing in the Ganges or measure the quantity
of water in a sea. Khema then explained to the king that
an unenlightened person conceived of the Tathagata as an
individual composed of mind and material elements, i.e.,
the five constituents whereas the Tathagata was absolutely
devoid of them and hence a Tathigata was
immeasurable and incomprehensible, too deep like the
ocean.!

When king Pasenadi reached his eightieth year he
became a great devotee of Buddha, who was then
staying at Medalumpa of the Sakyan territory. The
king went there from Nasgaraka in the company of
his chief minister Digha Karayapa. The king, before
entering into the Teacher’s chamber, entrusted his crown
and sword to Digha Kirdyana, who, it is said, was

X Samyutta, IV, p. 377 : tathigato gambhiro appameyyo duppari-
yogiho seyyathipi mahdsamuddo. Adgwttara, I, p. 227.
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displeased with the king and fled with the crown and sword
and handed them over to the king’s son and commander-
in-chief Vididabba and made him the king of Kosala.
King Pasenadi remained closetted with the Teachet and
expressed his admiration for the monks of the Buddhist
Sangha. He said that he had seen many recluses who after
10 to 40 years of retired life returned to home life and
enjoyed worldly pleasures while he had scen no Buddhist
monk doing so. He had seen father, mother and son,
kings and nobles quarrelling among themselves while he
found the Buddhist monks always in concotd. He had
seen recluses look pale and sick but he found none soamong
the monks. Hehad seen people engaged in idle talks even
in law courts while he had never heard even a coughing
sound, not to speak of idle talks, in an assembly where
Buddha delivered discourses and he did not find also any
one putting questions as he had seen in other such assem-
blies of religious teachers. Lastly he referred to his two
officers, Isidatta and Purina, who had greater respect. for
the Teacher than for their lord and employer, the king.
Thus king Pasenadi expressed his great regard for the
Teacher.! In the Asgnttara Nikdya® King Pasenadi came
to see Buddha at Jetavana after his return as a conqueror
in a battle. He very respectfully approached Buddha and
expressed his great admiration for the Teacher for the
following reasons:—(i) Buddha’s life was dedicated to the
good of humanity ; (ii) he was perfect in moral pre-
cepts, (iii) he took delight in residing in forests, (iv) he

1 Majsbima, I1, p. 118 .
¢ Anguttara, V, p. 65.
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- felt satisfied with whatever he got for his food, robes and
other requisites, (v) he really deserved gifts and praise,
(vi) he found pleasure in talks relating to solitude, moral
precept, meditation etc., and lastly (vii) he possessed the
six abbiitids.

OFFICERS OF KING PASENADI

King Pasenadi had two officers (atchitects) called
Isidatta and Purina. They were very much devoted to the
Triratna. They felt sad when Buddha was leaving Savatthi
after the rainy season retreat. They said that they had a very
heavy responsibility of keeping guard on king Pasenadi
when he rode an elephant with two delicate charming
wives one in front and another behind as they had to watch
the elephant, the two wives and above all themselves from
the enchanting ladies. They were advised by the Teacher
to develop firm faith in the Triratna, discard miserliness
by offeting open-handed charities, for which they were
already well-known.

Purina had 2 daughter Migasili, who became an
updsikd. She one day enquired of Ananda why her father
Purina, who was a brabmacdri, should reach the same
stage of sanctification (sakaddgami) as Isidatta who lived
with a wife. Ananda put this query to Buddha who
explained to him the different ways of spiritual acquisitions
by different persons.*

Strange and glorious was the career of Ahidisaka, the
son of the royal priest, Gagga, of king Pasenadi. The

1 See above, p. 47 n.
* Adguttara, IT1, p. 348,
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name Ahimsaka was almost forgotton and he became
widely known as Angulimila for reasons stated previously’.
One day when Pasenadi was going out with 500 cavalry
to capture the robber Angulimila, he met Buddha and
told him about his mission. lle was asked by Buddha
what he would do if he found Angulimala as a2 monk with
shaven head and yellow robe.  He said that he wouid pay
him due respects.  is attention was then drawn to a monk
seated: on the right of the Teacher and he was told that
there was nothing to be afraid of. When Angulimaila
used to go to the people of the city for alms he was hated
and sometimes beaten by them. One day in his begging
round Angulimila saw a woman suffering from extreme
delivery pain. He brought this matter to the notice of the
Teacher, who sent him back to the woman and asked him
to perform an act of truth by uttering the words “Yato
aham bhagini jito nidbhijindmi saficicca panam jivitd
voropeti, tena saccena sotthi te hotu, sotthi gabbhassa ti”
(By this truth that since my birth I have not taken any life
consciously, may you be happy and have safe delivery).
Adgulimila looked askance at the Teacher who explained
to him that by the word “jiato’ he meant his rebirth as an
ordained monk. ‘The act of truth had the desired effect
and made Angulimila famous in Kosala.?

KING UDENA OF KOSAMBI

King Udena of Kosambi very probably possessed a
powerful army of elephants, and so some legends have

1Vide p. 115-6.
* Majibrma. 11, p. 97 £.
11
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grown round him as a great tamer of elephants. It is
said that by means of his special knowledge of taming
clephants he was able to carry away Vasuladatta, daughter
of king Canda Pajjota of Avanti. He had as his treasurer
Ghosaka-setthi who adopted Samivati, the only child of a
friend of his as his daughter. King Udena was attracted
by the exquisite beauty of Samivati and took her as one
of his queens; much against the will of Ghosaka. He
married another beautiful girl called Migandiyd, daughter
of a Brahmana of the Kuru country. When Buddha visited
Kosambi at the request of the three setthis of the place,

Samadvatt’s attendant Khujjuttara used to listento Buddha’s
discourses. She became proficient in the Tripitaka and
was able to reproduce what she learnt from Buddha,
Queen Samavati and her other female companions listened
to Khujjuttara’s exposition of Buddha’s teaching and deve-
loped faith in the Triratna. They used to pay their res-
pects to Buddha from the window—holes whenever
Buddha passed by the palace. Queen Magandiya
brought this matter to the notice of the King, who was
not vety favourably disposed towards Buddha and his
disciples. She also engaged men to abuse and insult
the monks including Ananda, who reported the matter to
Buddha. Ananda was asked by the Teacher to have for-
bearance and not to mind the abuses and insults. Through
Magandiyd’s machinations, the king became very much
displeased with Queen Simavati and wanted to put het
to death but he failed to do so on account of certain super-
natural forces protecting the queen. The king became
later on repentant and acceded to Simivati’s request to
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feed the monks daily in his palace. He resented the rich
offerings of cloths made to the monks by the ladies of the
palace, but changed his mind when he heard from Ananda
how the offerings were utilised by the monks. He does
not seem to have ever met Buddha. There is only onc
discourse in the Sauyatta Nikdya (iv. p. 110) in which
Pindola Bharadvija explained to king Udena the reasdn
why young men joined the Buddhist otder as recluses.
After the discourse the king cxpressed his faith in the
Triratna.

King Udena’s son Bodhirdjakumira was however more
faithful to Buddha than his father. He invited Buddha to-
inaugurate his new palace, Kokanada, built at Sursumara-
giri in the Bhagga country. He laid down valuable carpess
on the staircase for Buddha, who however declined to tread
on them as he did not like that he should set a bad example
of luxury to his disciples. Buddha after taking meals in-
his palace delivered to the ptrince a discourse in which
he explained that austerities did not always lead to happi-
ness. He himself practised them and found them to be so.
He then explained to him that as a person needed faith,:
energy, straightforwardness and good health for learning
any worldly act or craft, so also 2 monk needed them to
attain perfection in knowledge. This discourse opened
up the eyes of the prince, who. thereupon became a faithful:
lay-devotee of Buddha. The prince said that when he wasa'
baby his mother wanted him to show reverence to the.
Teachet, and so it was in keeping with his mother’s wishes-
that he had become a lay-devotee of Buddha.



CHAPTER VII
TRAINING OF LAY-DEVOTEES

OMTE of the Brahmana teachers and householders

of Kosala became cutious to know if Buddha

had presctibed any gradual course of training of his
disciples similar to that of the Brahmanic teachers. Subha
Todeyyaputta said that the Brihmanas prescribed five
practices for earning merits, which were (i) truthfulness
(saccans), (ii) meditational exercises (fapasi), (iii) pure and
holy life (brabmacariyain), (iv) study (ajjhesanasi) and (V)
gifts (¢4ga)*. Buddha questioned Subha-minava whether he
knew any teacher or seer, who had experienced the result
on accomplishing the five practices. Subha answeted in
the negative. He then questioned whether thesc
practices were resorted to by the houscholders or recluses.
Subha said these were practised by the houscholders but
he admitted that the recluses wese in a better position than
the houscholders to fulfil these practices. Buddha agreed
with him and said that each of these practices should be
regarded as an aid (citfaparikkhdra) to the purification of
mind from enmity, hatred and such other impurities and to
make it fit for meditation. By being truthful, by /apasyd,
by leading a pure and holy life, by study and by making
gifts, one derived serene pleasure internally. This pleasure
led to concentration of thoughts. The practices enumerated
by Subha could be profitably taken up by the house-

L Majibinea, I1, p. 199,
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holders, though they might not be directly effective in
conferring merits of attaining a higher spiritual state.!

Updsakas : The gradual course of training of the
Brahmanas, as explainedby Subha Todeyyaputta was, meant
primarily for the houscholders and not recluses whom
Buddha had mainly in view. Buddha therefore told Subha
that he had prescribed certain duties and practices for his
lay-devotees and those would bear comparison with what
he had said about the Brahmanical course of training. In
fact, Buddha did not chalk out a clear cut course of training
for the laymen?® but there are a few stray instructions for
their guidance. These instructions have been put together
hete to give an idea of the place of laity in Buddhism.
It was Mahindma the Sikyan chief of Kapilavatthu who
broached the question to Buddha as to how he would
define a Buddhist Upasaka. Buddha told him that whoever,
without any reference to his caste or creed, complied with.
the conditions noted below would be regarded by him as
an Upiasaka.

(i) Trisaraya—An Upisaka must take refuge in Buddha,
Dhamma and Sangha.

V Majjbima, 11, p. 206. .
2 Suttanipita (Dhammika-sutta, delivered at Savatthi), p. 69
Gahatthavattam pana vo vadimi
Yathakiro sivako sidhu hoti
na h'es o labbha sapariggahena
phassetum yo kevalo bhikkhu-dhammo.
[Tramsd : 1am going to tell you the householder’s duties, by which
one becomes a good disciple but it is not possible for a pesson with
worldly ties to attain the dbawma meant for monks.]
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(ii) Paficasile—He must refrain from killing living
beings, from stealing, from leading an unchaste life,
from speaking falsechood, and from indulging in drinks and
merry-makings.

(iii) Saddbd (Sraddbi)—He must have firm faith in
Buddha as the all enlightened one, the knower of the world,
the best guide of men, the teacher of men and gods.

(iv) Cdga (Tyiga)—He should give up miserliness, be
open-handed in making charities and be anxious to give
alms to those who seek it.

(v) Pa#iid (Prajid)—He should be wise and try to com-
prehend the origin and decay of objects and the path lead-
ing to the cessation of misery.! He should get rid of
avarice (abbijjhd), hatred (vydpdda), slothfulness (#binamid-
dha), arrogance (wddbacca-kukkueea), and doubt (vicikicchd)
about Triratna,”

(vi) Suta ( Sruta )—He should listen to the religious
discourses and ponder over the teachings. Some of the
lay-devotees were advised also to study the discourses
delivered by Buddha.

In the Dbammikasutta® and elsewhere it has been enjoined
by Buddha that the lay-devotees must observe the first
five of the ten moral precepts (s7/as) as stated above, and
those who wanted to be more earnest in their endeavours
should observe three mote, viz.,”

(i) to refrain from meals at night ;
(ii) to refrain from using scent and garlands ; and

© Y Sapyutta, V, p. 395,
2 Adgsttara, 11, p. 67.
3 Suttanipata p. 04; Adgttara, 1, p. 214 5 IV, pp. 254, 257-8, 262,



TRAINING OF LAY-DEVOTEES 157

(iii) to sleep on low bed spread on the floot.

Those who obsetve the eight moral precepts have been
highly praised by the Teachers, according to whom they
obtain great merits and glory (mahapphalo mahinisathso
mahdjutiko mahdvipphiro) far exceeding the sovereignty
of the sixteen provinces (wabdjanapadas) of India and they
arc reborns in the higher heaven enjoying long life and
divine pleasures.

A lay-devotee usually took the vow of observing the
cight precepts on the Uposatha days, i.e., 8th, 14th or
15th days of the month and for doing so he often resided
in the monastery. After the Uposatha, he was advised to
offer food and drinks to the monks.

In another talk with Mahanama the Sik}ran, Buddha
told him that a lay-devotee should not only himself comply
with the six conditions mentioned above but persuade
others to do so. A faithful devotee should depend mote
on his deeds than on beliefs in auspicious ceremonies
(kotuhala-mangalifs). In making gifts also he should con-
fine himself to those of his own faith and not to outsiders
(wo ito bahiddbd dakkhbineyyani).t

There were also occasions when Buddha asked his
spiritually advanced Upidsakas to take to more arduous
practices. Nakulapiti Gahapati, an advanced Upasaka,
once approached Buddha while he was staying at Bhesaka-
livana Migadiya at Surhsumdragiri in the Bhagga country.
He enquired of him that as he had grown old, what he
should do now. Buddha advised him to keep his mind

1 Asguttara, 111, p. 206; IV, p. 281.
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andtura (in good health). Without asking Buddha anything
mote about it he requested Siriputta to explain what
Buddha meant by “andfwra’ Siriputta told him that
by “andtura’ the Teacher meant that he should not establish
any relation of himself with one of the five constituents of
the body,! i.e., he must know that his self was not r/ipa, not
pedand etc., nor his self was endowed with r7pa, vedand
ete., nor his self was in rijpa, etc., not 77pa etc., were in his
self. When Buddha was staying at Isipatana in Virinasi,
Dhammadinna Updsaka approached him and asked for
some instructions. Buddha advised him to study the
suttantas (discoutses) delivered by him and particularly
those dealing with transcendental (lokutfara) topics and
with non-existence of wotldly objects (sufifiatd-pafisasiyut-
tam). ‘The upidsaka said that as he was a houscholder
having sons, living in luxury and handling gold and silver,
it would not be possible for him to study the deeper
suftantas. Buddha then advised him to develop firm faith
in Buddha, Dhamma and Sanigha as stated above and by
this he would be able to reach the Sotapatti stage. By
such firm faith one might also be reborn in the heavens.®
Buddha said that some of the householders could profitably
follow the eightfold path as much as the recluses.?

The highest practice that could be recommended to
a householder was explained by Anuruddha to Paficakanga

! The five constituents are rOpa (matter), vedand (feeling),
safifid ~ (perception), sankhiri  (impressions) and  vififidga
{consciousness).

2 Samyutta, IV, p. 274 ; V, p. 407.

3 Samysitta, V, p. 19
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Thapati when Buddha was staying at Savatthi. Pafica-
kanga thapati enquired of Anuruddha about the difference
in meaning of “appamina-cetovimutti” and “mahaggata-
cetovimutti” which had been recommended for practice
to the houscholders. Anuruddha explained to him that the
first mcant attainment of mental emancipation through the
exercise of love (wettd ), compassion (karupd), joy at others’
success (muditd) and equanimity (#pekkhd) over unlimited
area while the second meant the exercise of the above four
over limited ares which, of course, might extend from a
village to an extensive country bounded by the seas. The
idea is that a houscholder is asked to extend his love
- ( Meztd) for his son gradually to others of the village, the
city, the whole country, and lastly the whole universe,
i.e., he must love all beings as he loved his sons. In this
way he is to extend his Karwpd, Muditd and Upekkba.
As a result of these two types of practices those of the first
category (unlimited) are reborn as gods with greater glory
and brighteness than those of the second category (limited).*
Buddha’s best male lay-disciples were Citta-gahapati
and Hatthaka-Alavaka, while his best female lay-disciples
were Khujjuttard and Velukantakiya Nandamaita.?
Gift—There ate a number of directions relating to gifts
to be made by a lay-devotee. Buddha said that gifts should
be made to deserving persons like spiritually advanced
recluses, who were sincere and arduous in their practices.
He said that just as a king chose the best artisans and

1 Majjbima, 111, p. 144 £.
2 Samyutia, I, p. 236 ; see also Sampwtta, IV for dewils re.
Citta Gahapati.
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soldiers and gave them awards and not to the undeserving
persons so also a householder should be discriminating in
making his gifts.’ On another occasion Buddha explained
that in order to make a gift pure, both the giver and the
receiver should themselves be pure and be observant of
the moral precepts.? Then again when a gift was made,
the giver must not count upon it as a meritorious act,
which would recompense him ultimately by wealth,
sons and daughters, happiness or heavenly cxistence after
death.* The Buddhist monks again were advised not to
accept gifts from persons who were not respectful to the
monks in general and spoke ill of the Triratna.! The gifts
of food, tobes, bed and medicinal requisites to the Sangha
ensured to the donor fame, heavenly existence after death,
and increase of merits.

Apndthapindika—Buddha praised Anithapindika as the
foremost of the donors to the Safgha, so he gave him many
instructions regarding gifts. He told him not to remain
satisfied by metely offering robes, food, medicinal requisites
to the monks but he should at the same time cultivate
serene pleasure (pirf), by which he could remain unaffected
by weal or woe due to good or bad deeds.® Whatever he
might offet to the monks large or small, it should be done
with due reverence.®* A gift of gold, it is said, cnsured

1 Suttanipatd, p. 88 ; Samywtta, 1, p. 99,
? Adgattara, 11, p. BL

8 Thid., IV, p. 239,

4 Thid., V, p. 345,

5 _Adguttara, 111, p. 206-7.

¥ Ibid., IV, p. 392,
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long life, good colour, happiness, fame and a heavenly
existence after death while any gift made one famous, dear
to many, and popular among the saints. The most appro-
priate gift was that made toa recluse when he was coming
or going away, to a sick person, and to the famine-stricken
people.?  Princess Sumand of Kosala raised the question
whether there would be any difference in after-life of two
persons having similar faith, moral precepts and knowledge,
but one a donor (ddyaks) and the other-a non-donor
(addyaka). Buddha replied that both would be born either
as a god or as 2 human being with similar length of life,
colour, happiness and fame, the only difference would be
that the donor’s attainments would be superior to those
of the non-donor. If they were reborn as recluses, the
donor would get more alms and other charities than the
non-donor but when they reached arhathood there would
be no difference between them.® '

Buddha complimented Anathapindika by saying that
his acquisition of wealth and property, fulfilling the condi-
tions stated above, was good and also because it was made
righteously and by hard labour. By the wealth and
property thus acquired he could make himself, his wife
and sons, employees and friends happy, save his possessions
from the dangers of fire, theft, and other dangers, make
due offerings to relatives, guests, departed ancestors, rulers,
gods, and virtuous recluses. Lastly, he had the satisfaction
that he possessed property by which he could perform
meritorious acts, keep himself free from debts, and remain

Y Ajguttara, IL, p. 63 5 111, pp. 41, 42,
I bid., 111, p. 32-33.
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pure in deeds, words and thoughts.!  The above statements
show that Buddha appreciated Anithapindika though he
-was a householder with huge wealth and property.

Thete aze also a few general instructions meant for all
householdess, which are as follows :—(i) They were prohi-
bited from trading in weapons, living beings, meat, winc
and poison.? (ii) The sons of a family should look after
their parents as gods, supply their old teachers with
food and drinks, clothes and beds and see to their well
being in all respects. Buddha said that the Catummaha-
rijika gods sent their ministers to enquire on the Uposatha
days whether the people were dutiful to their parents or
not, and thereby ascertained how many were going to the
heavens or to Asiraloka. Sakka (Indra) declared that he
had attained the rulership of gods by rendering proper
service to his parents in his former existences.® (i) They
should avoid malicious talks, speak truthfully and amiably,
discard misetliness and remain open-handed in giving
gifts to any one seeking them and lastly, (iv) they should
suppress anger quickly.*

Virtues and vices of women : Visdkhd was the foremost
of the female donots to the Sadgha. She built the Pubba-
tima monastety also known as the Migaramitupisida
after the name of Visakhi who was fondly called the mother
of Migira, father-in-law, whom she looked after like a
son. Visikhi observed the eight moral precepts mentioned

© Y Angwttara, 11, pp. 63-70.
* Ibid., 1, p. 208.
3 Ibid., I, pp. 132, 143, 151.
8 Samyntta, 1, p. 228 ; II, p. 235,
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above on the three Uposatha days. Buddha one day
instructed her to observe the Uposatha like a true disciple
of Buddha and not like a cowherd who took account of his
cows and thought of what he would eat after the Uposatha,
or not like a disciple of Nigantha Nataputta, who discarded
even his wearing cloth lest he should cherish the least
desire for any object. A\ true disciple, he said, cogitated
on the virtues of the Triratna, cleansed his mind from all
impurities and realised the eight moral precepts as conducive
to heavenly existences.” . He gave her some general instruc-
tions relating to the normal duties and obligations of a good
woman. They are as follows : A woman should (i) look
after her husband’s parents sympathetically, be sweet to
them in talks and serve them like a maid-servant, rising
from bed before them and going to bed after them,
(ii) show them due honour as also to the recluses respected
by her husband, (iii) be proficient in utilising the wool
or cotton lying in the house, (iv) be cognisant of the works
allotted to the servants or other employees of the house,
and see that they get their proper food ; (v) take care of
whatever wealth or corns that ate brought to the housc
by her husband and never utilise them for hetr own purpose ;
(vi) become a lay-devotee by taking Trisarana ; (vii) ob-
serve the five moral precepts ; and (viii) be free from
miserliness and open-handed in making charities.”

Buddha complimented Nakulamata as his ideal female
lay-devotee. She recounted her virtues to her husband

L _Aiguttara, I, p. 205-15 ; IV, p. 255,
2 Ibid., IV, p. 267.
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when he was very ill and was on the point of death. She
advised her husband to die peacefully without any anxiety
about her future so that he might enjoy a happy life in the
next world. She assured him that she would not be put
to difficulty and that she would not falter from her spisitual
duties. She said that she knew the art of dealing with
cotton as also the art of hair-dressing, and by plying those
trades she would be able to maintain hesself and her child-
ren. She spent sixteen years as a brabmacdriyi to the know-
ledge of her husband and so there was no likelihood of her
taking a second husband. She would devote more time
in meeting the Teachet and his monks. She would also
continue to observe the precepts, p:acuse mental tranquili-
zation (¢efo-samatha) and develop greater faith in Buddha.

In order to ascertain the veracity of her statements she
teferred him to the omniscient Teacher.  After this talk
with his wife, Nakulapita recovered from illness and
approached the Teacher, who praised his wife as onc of
the‘bcst‘ of her female lay-devotees.!

" Buddha one dﬂ}? heard a great noise in the house of
ﬂnathapmdika and on enquity found that it was due to
Sujatd, the daughter-in-law of Anithapindika. In order
to educate her, Buddha spoke of seven types of wives,
viz., as a () killer, (ii) thief, (iii) elderly woman, (iv) mother,
(v) sister, (vi) friend and (viii) maidservant. The first
type is a very wicked woman, seeking paramours and for
the-sake’of money would go to-the length of killing her
husband. The second type is in the habit of stealing some-

1 Adguttara, III, pp. 295-8.
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thing from the husband’s carnings, manufactured articles,
trading goods, or crops. The thitd type is idle, unwilling
to work, eats too much, is rough, hot-tempered and hatsh
in talks, and keep control over the eatning members of
the family. The fourth type is always a well-wisher like
the mother to a son and guards her husband and saves his
carning. The fifth type is like a bashful sister, tespectful
to her husband and always seeking good of her husband.
The sixth type always tries to be pleasant to the husband
as one does to a friend when he meets him after along time,
she is frugal, observant of moral precepts and faithful to
her husband. The seventh never gets angry though beaten
by deadly rods, remains always free from hatred, has for-
bearance for her husband and remainsunder his control.?
The general characterisation of woman attributed to Buddha
is more or less traditional and it may be that Buddha
utilised the same for the purpose of training his female lay-
devotees.

Y Aiiguttara, IV, p. 92-93,



CHAPTER VIIL

GRADUAL COURSE OF TRAINING OF MONKS

UDDHA was not much interested in the spiritual
=" uplift of the laity. He was convinced that none
without embracing the life of a recluse could derive
the benefits of his teachings. He in fact persuaded many
to leave their homes and become monks. He did not lay
down one particular course of training for all of his
disciples. He studied the mental inclinations of a
disciple and then prescribed a certain coutse of training
for him. There were however certain general rules which
could be profitably followed by most of his disciples.

Gmaka;hloggall:'mn-Brihmaga once met Buddha while
he was staying at Migdramatupdsida in Savatthi and said
that all kinds of training nceded a graduated course, e.g.,
in constructing a building, in study, in mathematical
calculations and enquired of him whether there was any
graduated course in the training of Buddhist monks.
Buddha answered in the affirmative and described the
gradual course of training prescribed by him. It is as
follows :

(i) A monk is first asked to observe the moral precepts,!
to abide by all the 227 disciplinary rules codified in the

t Chabbisodbanasutta (Majibima, 1L p. 33 f) :—(a) pipitipata
pativirato, (b) adinnadini pativirato, (c) virato methuni gimadhamma,
(d) musavada pativirato, (¢) pisundya viciya pativirato, (f) pharusiya

-~
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Patimokkha and to be discreet in his conduct and begging
rounds, in short, to be so careful as not to commit the
slightest wrong.

(ii) He is then cnjoined to exercise control over his
sense-organs so that by seeing an object his mind may not
be attracted to the characteristics of the object because
such attractions lead to the rise of mental impuritics such
as greed, despair and so forth. Similarly with hearing,
smelling, tasting, touching and thinking.!

(iii) He is next instructed to take food without causing
injury to any being for the barc maintenance of his body,
to keep it just fit for leading a pure and holy life and not for
embellishing or beautifying his body. He should at the
same time bear in his mind that he was going to destroy
his old inclinations and to watch that he was not develop-
ing new inclinations and that he was living in a pure and
good manner.

viiciya pativirato, (g) samphapaldpd pativirato, (h) bijagimabhiita-
gamasamarambhi pativirato, (i) ekabhattiko—pativirato vikilabho-
jand, (j) uccisayani mahisayand pativirato, (k) jitardpa-rajata-
patiggahand pativirato, (1) amakadhafifia-patiggahani  pativirato,
(m) itthi-kumdrika-patiggahand pativirato, (n) dasidisa-patiggahani
pativirato, (o) ajelakapatiggahand pativirato, (p) kukkutz-sika-
rapatiggahand  pativirato,  (q)  hatthigavassavalavapatiggahani
pativirato, (r) khettavatthu-patiggahani pativirato (s) duteyyapahi-
nagamaninuyogapativirato, {t) kayavikkaya-pativirato, (u) tiliki-
takamsakiita-minakutd pativirato, (v) ukkotana-vaficananikati-sici-
yoga-pativirato,  (w) chedana-vadhabandhana—viparimosa-ilopasa-
hasakira-pativirato, (x) santuttho kiyaparihirikena civarena kucchi-
parihirikena pindapitena.
L CF. Samyntta, TV, p. 104.
12
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(iv) He is then advised to sit at one place in the circum-
ambulating walk and try to rid his mind of the impurities*
which cause hindrance to spiritual advancement. He is
required to continue the same attempt in the first watch
and the third watch of the night. In the second watch he
is permitted to sleep lying on his right side with one leg
on another but the sleep should be so light that he must
keep himself alert to get up whenever required.

(v) He is then instructed to practise the first sw/ipatibina
(smrtyupasthina) i.c., to be aware of what is doing physical-
ly, never to be absent-minded in any action, be it in extend-
ing or contracting his hands, in seeing any object, in eating
ot drinking, or in passing urine or excrements, or in putting
on robes and taking up the bowl, or in standing, stitting,
sleeping or remaining awake or silent. (see also p. 184).

(vi) He is then sent to a lonely place, be it a forest
or a forest path ot the base of a tree, or a hill or a cave, ora
cemetety or an open space or a straw heap. There, after
finishing his midday meal, he is to sit cross-legged, keeping
This body erect and mind alert. While thus sitting he must
try to purify his mind of greed, hatred, idleness, arrogance,
doubts about the true dhammas.

(vii) Lastly, when his mental impurities have been
almost climinated by knowledge, he is to practise medita-
tion, of which there are four stages :—

(a) Disassociating mind from evils and desires, and
then trying to concentrate one’s mind on a certain object,

! Avaraga=nivarana=upakkilesa, Cf. Samywita V, p. 94 Thc.
five nivaranas are kimacchanda ( abbiffb? ), byipdda, thinamiddha,
uddhacca-kukkocea, vicikicchd. (see pp. 156, 179).
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say, a clod or a circle of earth, or a spot of light coming
through a chink. At first one’s mind roams (savilakka-
savicara=lit. reflection and judgment) around the object
of meditation, but the meditator derives the satisfaction
that he has almost got rid of evils and desires and is seated

in a solitary place.

(b) In the second stage, the meditator’s mind does not
roam (avitakka-avicdra) about but is concentrated on the
object of meditation (cetaso ekodibhavam), becomes internally
serene, and derives pleasure on account of full concentration.

(c) In the third stage, the meditator’s mind is to rise
above pleasure caused by acquisition of certain virtues
and displeasure caused by the thoughts of impermanence,
death and so forth and to attain mental equanimity. He is
still inwardly feels happy and remains alert, being watchful
of what is passing in his body and mind, and his body feels
at ease like that of a person after a deep sleep.

(d) In the fourth stage, the meditator’s mind remains
undisturbed by any kind of feeling, happy or unhappy,
and as he has got rid of all mental impurities, his mind
attains perfect equanimity, and remains alert to the subtlest
movement of his mind and body. This stage is actualiy &
resultant of the previous three practices and does not con-
fer any further benefits.!

. (e) After perfecting' himself in the meditations, he
should tty to comprehend the four Truths, viz., suffering,
its origin, its removal and the path leading to its removal,

L CE. Samywita, 11, p. 268; IV, p. 265. For further details of
these meditational practices, see Dutt, Early Monastic Buddhism,
1, pp. 742-7.
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likewise he should apply his mind to the four impuritics
(@savas), their origin, removal and the path to their removal
and exert to become a &bIgdsava or arbaf, the perfect.
This is, in short, the gradual course of training pre-
scribed for the new entrants. There were, however,
many, among the newly admitted monks who were already
advanced spiritually and did not need such training.
Buddba personally trained his disciples and kept a
very watchful cye on the new entrants into the order,
While taking rest after midday meal at Kapilavatthu, it
occurred to him that his Sadgha was growing in number
and so it was incambent upon him that he should look after
the new entrants otherwise they would go the wrong way.
They should be nurtured as a young plant needs lookig
after by a gardener! Punna Mantiniputta, one of the
distinguished disciples of Buddha, was complimented by
Ananda as one who was very helpful to the new entrants.?
Buddha found that his father’s sister’s son, Tissa, had many
failings and so one day he accosted him and gave him
necessary instructions.® He also cortected his mother’s
sister’s son, Nanda, who used to give attention to his body
and.tobe'. He attempted to correct many monks who
were atrogant, quarrelsome, distracted and negligent®,

Ganaka-Moggallina then enquired whether all adepts
when trained in this manner attained Nibbana, Buddha

1 Sapgyntta, 11, p. 91,
® Ibid., I, p. 105.
S Ibid., I, p. 106,
% Ibid,, TI, p. 281.
S Tbid., V, p. 269.
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admitted that it was not so, but as he was only a guide
and a propounder of the path, he allowed many to take to
the path but some only advanced up to the Nibbina stage!.
It should be noted that the course of training prescribed
above does not necessarily lead to Nibbana. The adepts
who have completed this course are then fit to be initiated
into the fundamental truths of Buddhism. This is well
illustrated in the Cile-Rabulovidaswita®. Buddha while
staying at Savatthi found that Rahula had reached a mature
stage for attaining emancipation (paripakko kho Rahilassa
vimuttiparipacantyd dbamma) and now he needed training for
destroying the subtler impurities (wifarim dsavinan; khaye
vififieyan #i). He took Rahula with him to the forest called
Andhavana where he had the following conversation :

Buddba :  Are eyes (cakkbs) permanent or imperma-
nent ?

Rahula : 'They are impermanent.

Buddba : 1s an impermanent object source of happiness
ot misery ?

Rabula :  An impermanent object is misery.

Buddha : Ts it proper to tegard that which is imperma-
nent,subject to change as mine or my soul ?

Rabula : No, Sir.

Buddha : Ts the object seen by the eyes (ripa) ot the
eye contact (cakkhu-samphassa) or the feel-
ing due to eye-contact (udami) ot the per-
ception (saifid) or the impressions (sanr-

3 Majibima, 11, p. 1 £
2 Majibima, 111, p. 227 £ ; Samysitta, IV, p. 106.
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khdrd) or the knowledge (viiifid pa) perma-
nent ot impermanent ?

Raghula : No, Sit.

~ Buddha then pointed out that a true disciple of his
should not have any attachment for the sense-organs and
their objects, in other words, all worldly objects. Such
detachment led to wirdga, which, in its turn, freed the mind,
and the adept realised that his mind had been completely
freed from attachment for worldly objects. He could then
be said to have fulfilled his mission and would have no
more birth, and had nothing more to do. Rahula became
fully emancipated, an Arhat.

~In another discourse! Buddha explained to Rihula in
the same way as above that the five constituents of a being,
viz., material elements (r#ipa), whether of the past, present,
or future, internal or external, gross or subtle, good or
bad, distant or proximate are not to be regarded as minc,
my self or my soul, so also each of the other constituents;
viz., feeling (vedand), perception (safiid), impressions
(sarikbard) and knowledge (vifiidpa). The material
elements (ripa) have no more existence than the foam
(phenapinda) floating on the river Ganga. It has exist-
ence no doubt but it has no substance (r/ffuka, tucchaka).
Feeling (vedand) is like the bubble in waters seen when it
rains in autumn while perception is similar to the mirage
séen at noon in the last month of the simmer. Impressions
(sawmikbdrd) have no more substance than that found by one

Y Vampyntta, 111, p. 136,
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in a plantain tree and lastly knowledge (vifidpa) is like the
magic shown by a magician at the cross roads.’

This discourse is concluded by the remarks that on the
termination of one’s span of life (@), heat (#gmd) and con-
sciousness (viffiidna), the body is thrown away senseless for
the food of vultures. ‘The continuity of the constituents
of a being are matters of talk amony the fools ; these have
no substance. Those energetic monks, who look upon the
khandbas as such day and night and are sclf-reliant, destroy
all fetters, and attain the immortal stage. It is the foolish,
who identifies soul with one of the kbandbas and moves
round and round about it like an animal turning round and
round about the post to which it is tethered and this round
has no beginning or end.2 A wise man must never identify
soul with one of the kbandbas but before he can do it he
must get rid of attachment (r4g4), hatred (dosa) and delusion
(moba). The only means to get rid of these mental impuri-
ties is to regard all men and women as so many figures
portrayed by a painter on a polished plate. In order
to realise that men and women have no more existence
than figures of a picture one has to comprehend that the
khandbas have origin and decay.

L Sapyutta, T, p. 142 :
Phenapindupamam riipam
vedand bubbulfipama.
Maricikupami safifid
Sankhird kadallpami
Mayupamafi ca viifiinam
dipitadiccabandhuna.
2 Jbid., p. 151.



CHAPTER IX

PRACTICES CONDUCIVE TO NIRVANA
(A) EIGHTFOLD PATH

P,JJTH fo Nirvaga or Dbammacakkappavatianasntia—
Whenever any question about the ultimates was
placed before Buddha his advice was to shelve those
questions, leave them as indeterminable and take to the
practices formulated by him, because the answers to those
questions would not lead to any good, nor to the pure and
holy life, nor to disassociation of the mind from wotldly
impurities nor to enlightenment and Nibbana. Onc
should instead try to comprehend the four truths, and
take to the practices prescribed by him, in the discourses
delivered at the beginning and end of his missionary
career at Isipatana, and Kusinari.

The first discourse delivered by Buddha is the famous
“Dbammacakkappavattanasntta.’”” This sutta opens with the
statement that one should avoid the two extremes, onc
being the life of a worldly man, performing rituals and
ceremonies but at the same time immersed in pleasutes and
the other the life of a recluse dedicated to self-mortifica-
tions. He is to choose a middle path, which will open up
the eyes of knowledge and lead a person to the peaceful
state and ultimately to enlightenment and Nirvdpa (final
emancipation). By the first extreme, evidently he had in
mind the rich Brahmanas and Ksatriyas who indulged in
luxuries and sought happiness and heavenly existence
through sacrifices performed in a grand manner with heavy
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expenses and by killing birds and animals. By the second
extreme he meant the non-Brahmanical ascetics who took
to extreme rigorous practices like residing in a forest,
living on very scanty food, or starving, or undergoing
many other hardships to control their body and mind.
A moderate form of asceticism was approved by Buddha
but it was not made by him compulsory for all of his disci-
ples. Rejecting the two extreme forms of practices, he
recommended that his disciples should have just enough
food, clothing and a shelter to maintain their physical
strength, which was necessary to perform the duties pres-
cribed by him. He wanted that his disciples should remain
unconcerned about their food and clothing and be satisfied
with whatever they get by begging without expressing
their intention to have any particular food or thing needed
by them. For their guidance: he laid down claborate
rules codified in the book called Pdtimokkha-sutia. The
middle path which he chalked out fot his monk-disciples

is as follows :—

( Sammavici =Right speech
Sila = Sammikammanto =Right deeds
Samma-ajiva =Right means of
livelihood
Samma vayima =Right exertion
Citta = Samma sati =Right mindfulness
( Sammi samadhi ~ =Right meditation
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L Sammi sankappa  =Right resolution
Panfid = ; o ) )
Sammi ditthil =Right view.

This is followed by his formulation of the four truths
misery (dukkham), origin of misery (dukkba-sumndayan),
end of miscry (dukkba-nirodbanr), and the path leading to
the end of misety (dukkbanirodbagdmini pa tipada). This
is, in short, the contents of the Db macakkappavatlaid-
Snitle.

The terms mentioned above are explained in the Pali
texts thus :—

Samma vici==refraining from speaking falsehood, mali-
cious words, harsh and frivolous talk.

Sammi-fammanta=refraining from killing, stealing, and
misconduct.

Samma-diva=refraining from eatning livelihood by
improper means, i.c., arts and crafts of laymen. Some of
these are astrological or astronomical forecasts, interpreta-
tion of dreams and omens, use of magical spells, determina-
tion of the nature of men, animal and things by their signs,
acting as go-betweens between kings, taking patt in mar-
riage ceremonies, giving medicines and so forth.

Samma-viyima=exestion to remove the existing evil
thoughts, to keep the mind free from being polluted by

1'['he eight items are classified under three heads, moral precepts
($ila), mental development (¢it/a) and knowledge ( paiiiia). CE Samyutta,
I p. 165
Sile patitthiya nero sapaiifio
Cittam pafifiaii ca bhivayam
atipi nipako bhikkhu
so imam vijataye jatam.
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fresh evil thoughts, and to preserve and increasc the good
thoughts.

Sammaé-sati=mindfulness of all that is happening within
the body and mind including feelings, and observant of
things of the world and at the same time ‘suppressing
covetousness (abbijjbd) and avoiding mental depression
(doiettiasser).

Sammis—anddhi = four jhanas described above. (p. 169).

Sammd-saikappa=resolution for renunciation, and reso-
lution for refraining from hatred and injury to other beings.

Sammd-ditthi =realisation of the truth that worldly
existence is misery, root of such misery, end of such
misery and the path leading to the end of such misery.

(see p. 180-1).

The cightfold path, as stated above, deals with all the
aspects of a spiritual life, viz., cthical, psychological and
espistemological. The first three of the list relating to
speech, deed, and food comprise a volume of rules
embodied in the Nikiyas and Vinaya, in which elaborate
directions are given about the proper conduct of the monks.
The next three depict the gradual way in which an adept
should train up his thoughts and clevate the mind through
process of concentration to a state of equanimity so that it
may remain undistutbed by weal and woe. After attain-
ing perfection in physical and mental discipline, the adept
can expect to develop a mind of complete renunciation of
worldly attractions and direct his mind to the compre-
hension of the four Truths and thereby acquire the right
view (sunmd-ditthi=samyakdrsti).
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In the Magga Sarnyutta® the eightfold path is described
as the spiritual guide (&alydgamitta) and is shown as con-
ferring all the spiritual benefits that a Buddhist adept
would desire to have. The benefits are cessation or era-
dication of :

(i) sufferings duc to birth, old age and death ; there
arc three kinds of sufferings, viz., sufferings as
they are (dwkkha), sufferings transmitted from
past life (samskdra-dnkkbata) and sufferings due to
change (viparipima-dukkbala) ;

(i) attachment (rdgadvesa), hatred (dosa) and delusion
(moha) ;

(iii) strong desite (chanda), reflection (vifakkd) and
perception (saiifid );

(iv) thirst for wotldly objects (&dma-fayhd), for re-
peated existence (bhava-tayha) and for self-destruc-
tion (vibhava-tauhd) ;

(v) impurities of desire (kdmdsava), of re-existence
(bhavdsava), [i.e., in one of the three spheres as
worldly beings (&dmabhavd), as gods (ripa, bbava)
and as higher gods without material body
(ariipabbava) |, of ignorance (avifjdsava) and also
of wrong views (ditfhdsava)

(vi) strong attachment to worldly objects (&dmupd-
dind), to wrong views (difth-npaddna), to tituals
and ceremonies (sFlabbatupidina), and to belief in a
self (attavddupddana) ;

L Samyutta, v, p. 64-65
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(vii) seven inclinations (awusays), such ag attachment
(kdmardga) to worldly objects, enmity (patisha),
wrong view (difthi), doubt about the T'riratna
(vicikicehd), pride (wdna), desire for existence
(bhavardgd) and ignorance (wpijjd) ;

(viii) tive kinds of pleasures derived through the con-
tact of five sense-organs with their respective
objects ;

(ix) Ave hindrances (wivard yas) to nirvina, viz., strong
desire (&dmacchanda), hatred (vyapdds), slothful-
ness (thinamiddba), arrogance and suspicions
(nddbaceca-knkkueea), and doubt about the Triratna
(vicikicchd). Kimacchanda arises and grows on
account of attractive characteristics of objects
(subbanimitta) while byipida for inimical feelings
(patigha), thinamiddha for sleep, overeating,
weakness of mind, uddhaccakkukku for lack of
quietness (avupasama) and vicikicchd for objects
which cause doubt. (see pp. 156, 168 n.)

(x) five lower fetters (orambbagiyant saviyojandani), viz.,
belief in a self (sak&dyaditthi), doubt about the
Triratna (vicikicchd), belief in rituals and cere-
monies (silabbata), strong desite (kdmacchanda)
and hatred (bydpdda) ;

(xi) five higher fetters (wddbambbdgivini samyojanani),
viz., attachment for existence in the Ripaloka
(i.e., gods with physical body), pride (wdna),
arrogance (nddbacca) and ignorance (avijjd).

In the above enumeration, there are many common
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- terms classified under different types of impurities of an
individual.

The positive benefits, derived through the practice of
the eightfold path, when it is accompanied by solitude
(viveke), detachment (pirdea), cessation of inclinations
(wiradba) and sacrifice (vosapga) are.

(1) attainment of the four fruits of sanctification
(samaiiiaphalas 1.e., sofdpaili, sakaddvdmi, aidtani
and ardalle.)

(it) attainment of higher powers («bbiiiid, ses p. 47 n.),

(iif) perfection in the thirty seven dhammas leading
~ to full enlightenment (bodhi, see p. 183 £.),

(iv) and lastly, to the realisation of Nibbina the
immortal (amata).

(B) FOUR ARIYASACCAS

- The second patt of the Dbammacakkappavatianasutfa offers

a popular exposition of the four truths. It is as follows :—

The first truth is suffering (dnk&ba) which is caused

by birth, old age, disease, death, meeting unfriendly

persons, separation from dear ones, not obtaining what

one desires, in other words, the five constituents,
which form a being, are sources of suffering.

The second truth is origin of suffering (dn&bbasamin-
daya). It is due to thitst (fapha-trypd) for worldly
objects, thirst for re-existence as desired by the
eternalists (Sa$vatavadins) and thirst for self annihila-
tion as sought by the Annihilationists (Ucchedavadins).
Any one of such thirst is associated with pleasure and
attachment and leads to rebirth.
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The third trath is cessation of suffering (dukkba-
nirodha). It can take place by complete disassociation
and detachment from, and eradication of, thirst,

The fourth truth is the path leading to the cessation
of suffering (dnkkba-nirodba-gdmini-patipada). Tt consists
of the cightfold practices detailed above.

‘The exposition given above, as is found in the Alabd-
raggae (p. 10), is meant for the people in general. Dukkha
in fact does not bear the ordinary meaning, viz., the
woes of the world, as is sometimes found in the texts.
It means really any form of so-called existence in this world
whether as an animal, as a human being, as a god, or even
as a Brahma. The implied sense is that whatever a being
possesses in this world, be it health, wealth, property, sons
or daughters, kingship of men or gods, even higher super-
natural powers, is subject ultimately to decay. Nothing
in this world is ever existing and so one should eschew
everything which is impermanent (enifya) and seek for the
eternal Truth, which is ever existing (nifya). By “dukéba’
therefore is meant “existence in this world with concomit-
ant pleasures and pain” which are without real substance
(awatta), and-are impermanent (awicea). By sammd-difthi is
meant the realisation of “dukkba™ as explained above. The
second truth “dukkbasamudaya” means the cause of worldly
existences, 1. e, thirst with its pleasures and sufferings.
The third truth “duwk&banirodba” means Nibbina, ie.,
when the flow of worldly existences ceases absolutely.
The fourth truth “dukkba-nirodbagiminipatipads’™ refers to
the eightfold path, dealt with above (p. 175) and which,
it is believed, not only puts an end to all impermanent



182 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESH

worldly existences and consequent sufferings but also leads
to final emancipation, Nibbdna.

It should be observed that the four truths, as explained
above, are really not the truths for common men. It is for
this reason they arc always called Arjasacca (Aryasatye)
indicating by the qualifying word “ariya” that these arc
truths only for those who have advanced spititually and arc
in possession of one of the fruits of sanctification, soldpalli,
sakaddgin’, andodni and arbalfa (sec p- 189 n.).  All monks
are not necessarily “ariyas.” Many of them are “putbigjjanas,”
i.e., common men with impurities. Only those who have
at least reached the Sotapatti stage is called an “ariya.”
Unless an individual is an “ariya,” he cannot realise that the
possession of wealth and propetty, sSons and daughtets
is suffering.

(C) ANATTALA MEHANASUTTA

The second discourse delivered by Buddha to the five
Brahmanas is the ~Analtalukkhana-sulia. Buddha denied
the existence of a permanent self and argued that if self
(a#1d) be not identical with material constituents of the body
(ritpa), then the self could dictate that let #ipa have no
illness, or let riipa be such and such, or let it not be such and
such, but that is not possible. Riipa is impermanecnt
(amicea) and so, it is a source of misery (dukkha). But it
self (attd), according to the non-Buddhists be real, perma-
nent and happy (uitya, sukba) and ripa be associated with
pain and suffering then how can 77pa be associated with
atté, from which ripa is different in inherent chatac-
teristics, and hence rips must not be associated with affd.
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It follows from the above that the mass of #ipa, internal or
external, past, present or future, gross or subtle, is neither
Inot Mine. Theabove argumentapplied to rpa is equally
applicable to the other four constituents, viz., feeling
(vedand), perception (saiiid), impressions (saukbard,) and
consciousness (rélfdpd).  Realising this, the wise man does
not have any attachment for them (virdga). Irom such non-
attachment develops his mental emancipation (vimutsi).
He then realises that he is emancipated and his impurities
are extinct and he would have no more rebirth. On heat-
ing this discoutse, the five Brihmanas became fully emanci-
pated and attained ardathood.

(D) THIRTY SEVEN BODHIPAKKHIYA DHAMMAS

In his last days as also on many other occasions,whenever
Buddha apprehended any difference of opinion among his
disciples, he said that all his disciples should accept the
thirty seven Bodbipakkbiya Dbammas divided into seven
groups as containing his whole teachings, even if they
disagreed on other matters. It is not necessary that an
adept should fulfil all the seven categories of the thirty
seven dhammas for the attainment of emancipation, as it
will be enough if one or two of them are fully practis-
ed. Bach of the seven categories deals in fact with all the
practices needed for attaining the summinm bonum and hence
it will be found that many of the dhammas are almost identi-
cal though they carty a meaning which is in consonance
with the title of the group, e.g., the lists of dominant
Faculties (indriyas) and of mental strength (balas) are identical
but one group catries a meaning slightly different from the
other.

13
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I. ‘The first group of practices is called the Satipartha-
nas (=Sans. Smrtyupasthina) or mindfulness, or alertness or
awareness of what is happening in one’s body (&dya),
feeling (vedand), mind (¢itfa), and of what are his acquisitions
(dbamma). This group of practices has been highly praised
by the Teacher as the single best path (ekaydua) for attaining
emancipation, and has been dealt with exhaustively in two
suttas of the Digha! and Majjhima?® Nikiyas, as also in many
other places.? There are four Safipatthinas, which are
as follows :—

(i) Kdya-satipaithana—For practising this, an adept
should be observant of whatever is happening in his
body, e.g., in inhaling and exhaling, in sitting, lying or
standing, in extending or contracting his limbs, and so
forth. He has also to ponder over the contents of his
body and the different states of the body when left in a
cemetery. Lastly, he has to bear always in mind that his
body is subject to origin and decay. (sce also p. 168).

(ii) Vedand-satipatthina—In this practice, the adept
should be closely observant of his feeling, that is to say,
whether it is pleasant or painful, or neither pleasant nor
unpleasant, again, whether it is impure or pure, and so
forth. Lastly, he is to bear in mind that it is subject
to origin and decay.

(ili) Citta-satipatthana—In this practice, the adept
should ascertain whether his mind is free or not free

! Digha, 11 B Mabdsatipatthanasutianta.
2 M gjfhima, I, p. 55 @ Satipattbdnasntta,
3 Sappyntta, V, p. 141 £.
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of attachment (rdga), hatred (dosa), and delusion (woba),

further, whether it is contracted (saikhitia) or distracted

(vikhifta), high ot low, and so forth. Lastly as with the

previous satipafhinas he must bear in mind that it is

subject to origin and decay.

(iv) Dhamma-satipajthina—In this practice, the adept
has to find out whether he has got rid of the hindrances
(wivarayas, see p. 179.) or not, how the origin and decay
of the constituents of a being take place, whether he is
in possession of the higher acquisitions like sambojfhasigas
(sce p. 190-2), four truths and such other dhammas.
II. The second group of practices is called the

Sammappadbanas (= Samyak-prabipa) or right exertions,
cfforts. The duties prescribed under this are same as sammd
sdyama (p176-T) of the eightfold path, viz., to eradicate
demerits, to collect merits and to preserve and increase
the merits.

III. The third group of practices is called Iddbipidas
(Sans. = Rddbipdda) or attainment of supernormal powers
by the following four means :

(a) Chanda-samadhi-padhina-sarhkhidra (=Sans.
Chanda-samadhi-prahina-sarhskara), ie., to develop a
strong desire for perfecting oneself in the four forms
of meditations.

(b) Viriya-samadhi-padhina-samkhara (= Sans.
Virya-samadhi-prahina-sarhskira), i.e., application -of
energy for perfection in the four meditations.

(c) Citta-samadhi-padhina-samkhira (=Sans.
Citta-samidhi-prahdna-sarskira), i.e., application of
mind to cultivate the four meditations, and
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(d) Vimassi-samadhi-padhana-sarikhdra (=Sans.
Mimarmsa-samadhi-prahina-sarhskara), i.c., examination
and discrimination of the mental factors accompany-
ing the meditations.

The adept should observe that each of these four prac-
tices of his is not feeble or clogged by idleness and arro-
gance. At the same time he must bear in mind that his
exertion is not hampered by arrogance or by sensual plea-
sures. While undergoing these exertions, the adept rises
above all distinctions of time and place or day and night and
remains also mindful of the contents of his body.

These practices, it is said, confer many miraculous
powers, of which there is a long list in the Nikdyas, e.g.,
he can rise and wa_lk in air as if on land, he can dive into the
earth as if in water, he can pass through a wall or any mate-
rial obsttuction, and so forth.

IV. The fourth group of practices is called Tndriyust
or dominant factors or forces. These are as follows :—

(a) Saddbindriyam (= Sans. Sraddbendriys) ot the
dominant faculty or factor of faith. An adept is re-
quired to develop fitm faith in Buddha as the fully en-
lightened, wise, wotld-knower, the excellent guide of

1Jn the Buddhist texts, fine distinction is made of the facul-
ties by the terms : dbdtw, dyatana and indriya. When a faculty or sense-
ofgan, say, cakkln (eye) is not functioning, e.g., in sleep, it is called
simply dbasw, in this case, Cakkbu-dbatu. 'The scope of the faculty or
sense-organ is called dyafana, as is any material object (ripa) of the
eyes (cakkbs), in this case it is Cakkbdyatana. When the faculty or sense-
organ is functioning, it is called “indriya” i.e., a person applies his eyes
to see an object, in this case, eakkb-indriya.
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men and gods, and so forth., ‘This faith is also extended
to the Dhamma and Sangha. The acquisition of faith
in the Triratna is the minimum condition fot an adept
rising to the first stage of sanctification called sotdpatti
(i.c., one who enters into the stream to attain nibbana).
By this practice is climinated “vicikiceba™ (doubt) about
the Triratna.

(b) Viriyindriyam (= Sans. Viryendriya) or the domi-
nant faculty or factor of energy. An adept is required
to be highly energetic and exerting for eradicating
demetits, acquiring merits and preserving and develop-
ing the acquired merits. It is the same as Samwwappa-
dhana ot Sammd-vdyima (see above, p. 185).

(¢) Satindriyam (Sans. Swmrtindriya) ot the faculty of
memoty. An adept should possess good memory and
be able to remember acts done, or words uttered long
ago. By the exercise of this faculty, the adept is also
required to practise the four satipatthanas.

(d) Samddbindriyam ot the dominant faculty, which
brings about concentration of thoughts and makes the
adept tise higher and higher in meditations. One of
its conditions is full dedication of oneself to this practice
(vossagga). It is the same as the practice of four
Jhanas (dhyanas), detailed above (p. 169).

(€) Paddindriyam (= Sans. Prajiiendriya) ot the
dominant faculty of intellect. By applying his intellect
the adept becomes aware of what he is coming within
his knowledge and what he should do away with. Its
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main function is to make the adept realise the four

traths : dukkba, samudaya, nirodba and magga (p. 180-1).1

The above mentioned five faculties differ from one adept
to another and become a deciding factor in the gradation
of the adepts in different stages of sanctification.?

V. The fifth group of practices is called Halus or
internal strength, prowess. The five terms constituting

1 The above-mentioned group of Indriyas is concerned with facul-
ties which are active, hence the term “indriye’  has been used. Ae-
cotding to the Buddhists there are as many as twenty-two faculties
(indriyas), These are :—

(2) Six sense-organs : eyes, ears, nose, tongue, body and mind.

(b) Three factors of a living being : vital principle {jivitindriya),
masculinity (parssindriys), femininity (ithindriya).

(c) Five mental faculties : pleasure (swkbindriya), pain (dukkbin-
driya), happiness (somanassindriya), unhappiness (domanasiindriya),
neither pleasure nor displeasure (upekkbindriya). The first two selate
to body, the next two to mind, and the last one to both body
and mind. Each of these faculties has particular basis (wimitta), causc
(nidina), condition (paccaya) and inciter (samkbara). Dwkkbindriya is
eliminated by the first meditation, domanassindriya by the second,
sukbindriya by the third, somanassindriya by the fourth meditation, while
upekkbindriya is eliminated by an adopt when he rises up to the last
stage of meditation; viz., safifdvedayitanirodba (in which consciousness is
almost extinct).

(d) Three intellectual faculties, wiz., the faculty impelling a
petson to know what is unknown to him (anafidteifassimitindriyam=
Sans. anafAdta-djidasyantiti indriyany) ; the faculty which impels a person
to acquire petfection in knowledge (affiindriyam=Sans. gfd-tindriyan) ;
and the faculty which leads to acquisition of all knowledge, perfect
knowledge (affdtdvindriyam="Sans.  &jfiatavindriyans), and lastly

- (€) Five dominant mental factors or forces detailed above in the
- fourth group.

2 The highest stage of sanctification is Arhathood, in which all
impurities become extinct (£hipdrara). The stages in a gradually
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the Balas are the same as Iwdriyas, viz., Faith (Saddbd),
Energy (Viriya), Memory (Sa/i), Meditation (Samddbi)
and Knowledge (Pa#iiz). The main difference between
“dominant faculty (indriya)” and “strength (bala)” is that
the former is actively operating and does not necessarily
remain the same for all times while the latter is the result
of the activity of the faculty, and so it is steady and makes
the adept firmly established in the  dominant faculty,
i.e., the dominating faculty changes into the steady strength
OF Prowess.

descending order are as follows : (1) Arbats (perfect) ; (2) Antard-
parinibbayi -- those of the Anigamis who attain Nibb#na in the middle
of their lives while living as gods. (3) Upabaceaparinibbiyl=those of
the Anigimis, who attain Nibbiina a little before tle cnd of their
lives. (4) Asaikbaraparinibbiyi=those of the Anigimis, who attain
Nirvina with little exertion. (5) Sasaikbaraparinibbiyi=those of the
Andigimis, who attain Nibbéna with great exertion. (6) Uddbamsoto-
Abkanitthagami=those of the Anigimis, who rise from one heaven
to another and attain Nibbéna while living in the Akanittha heaven.
(1) Sakadigami --those who will be reborn once more in this world
to attain Nibbina. (8) Ekabiji=those of the Sakadigimis who will be
reborn only oncein the Kamadhitu to attain Nibbina. (9) Kelamkola=
those of the Sakadigimis who will be born more than once among
the gods of the Kimadhatu ( devakuiaikulz ) but those who will be
botrn once at least as a human being are called (mansgya-fulaikula).
The lowest stage of sanctification is (10) Sofgpanna or Satfakkbattnpa-
rama—one who will be reborn seven times more in this world to
attain Nibbina. Among the Sotdpannas there are two categories,
one is called (11) Saddbanusiri=those who depend more on faith than
on knowledge, and the other is called (12) Dbammanssari=those who
are more intellectual and depend more on knowledge than on faith.
(For further details see infra p. 192 and also Dutt, Aspects of Maba-
yana Buddbism, pp. 250, 263, 268 ; Koda, I1I).
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Like all other practices, the Balas should be accom-
panied by solitude (viveka), non-attachment (virdga), decay
(nirodha), and dedication of oneself to the acquisition
(vossagga) of strength.  These balas, when attained, serve as
an antidote to the higher fetters (wddbambhdgiya-samyojanas,
sec p. 179) and become a stepping stone to Nibbana.

VI. The sixth group of practices, called the Sawboj/-
Laiigas (Sans. Sambodlyasiga), acquisitions leading to full

enlightenment (bodldya sanvatiantl i sanbojjbarga), has been
highly praised by Buddha as the seven jewels (rafnas) like
Cakravarti-ratnas of the fully Enlightened. These prac-
tices destroy the impurities (dsavas, of kdwa, bhava,
ditthi) and neutrialise the five hindrances (#fvarapas),
leading the adept to attain knowledge (2jjj7) and emanci-
pation (vimutfi), in other words, the adept becomes an
arhat (kA7 pdsava) and realises that he has accomplished his
task and would have no more tebirth (&bind jali, Lataw
karapiyan ndparany ifthattdye). ‘The condition precedent
to the acquisition of sambojjbariga is that the adept must
be perfect in moral precepts (§ila), which are to setve
as his support like the earth to the tree (sl patitthiya naro
sapafifio cittam pafifiaii ca bbavayam) and then he should take
the eightfold path (atthangika magga) as his spiritual guide
(kalyana-mitta).

This group of practices is arranged in such 2 way that
one is a stepping stone to the next and may well be com-
pated to the rise of a meditator from the first to the fourth
meditation (dbyanajbina).

(1) Sati-sambgjihanga (Smrti-sambodbyariga). Its acquisition
is to be made in the same way as the four satipatthina prac-

e e .. .
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tices (detailed above p. 184-5), which are practically a form
of meditation. The adept is expected to have advanced far
in observing moral precepts (s7/s), in practising medita-
tion (samadbi), in acquiring knowledge (pafiid) as also in
mental emancipation (vimniti) from worldly objects and in
decper insight and realisation of what is emancipation
(vimutti-id pa-dassana).  In addition to those, he is also to
develop his memory in such a way that after listening to
discoutses he should go to a solitary place and cogitate
over the topics preached to him.

(ii) Dbanimavicaya— sambojjbasiga  or  discrimination
(vicaya) about practices, acquisitions, removals, etc.,
which come under the term “dbamma,” in other words, the
adept is to examine whether the “dhammas™ he has to deal
with are good or bad, pute or impure, excellent or not,
black or white and so forth. After listening to a discourse
he is expected to analyse the topics and their implications
while sitting at a solitary place for the purpose of petfecting
himself in satisambojjhariga.

(iii) Viriya—sambojjbaiiga or Energy. It grows on account
of application (drambha) of one’s energy and exertion
in every possible manner (wikamma and parakkama). It is
similar to Viriyindriya as explained above. (p. 187).

The only addition is that the adept, after listening, to a
discourse and after disctimination, is to apply his energy
to concentration of thoughts (bhavand) on the topics of the
discourses.

(iv) Piti-sambojjhariga ot serene pleasure and joy. This
in fact is a result of the previous three accquisitions. It is
the same process as explained above (p. 169) in the case of
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the third meditation in which an adept after elimination of
reflection (vifakka) and judgment ( vicdra) detives pleasure.
In the ptevious sambojjbariga he exetts for meditation
(bbavand) and on account of success in it, he has the next
acquisition (pi).

(v) Passaddbi-sambojjbariga or the state of mental tran-
quility or calmness. The four previously mentioned
acquisitions particularly “p#i” lead to tranquilization of
both body and mind.

(vi) Samidbi-sambojjhaiga or meditation. The pre-
vious acquisition “passaddhi” leads to concentration of
thoughts, quietude {samaths) and a mental steadiness.

(vil) Upskkba-sambojjbasiga  or  equanimity. As
explained above (p. 169) like the fourth jhdna, it confers
equanimity of mental state which remains undisturbed by
any acquisition or non-acquisition.

These seven practices were recommended by the
Teacher to the sick monks for getting over their illness.
Those who petfect themselves in these bgjjhangas become
very popular and can satisfy others by discourses and
expositions. They attain the stage of Andgami, either an
Abntardparinibbayi or Upabaccaparinibbayi or  Uddhanmselo
Akayitthagimi. Ultimately they bring to an end the
three impurities, viz., attachment (rdga), hatred (dosa) and
delusion (moba). ‘They sometimes cultivate these
practices along with the fout brahmavihiras, viz., love
(meftd), compassion (karuyd), joy at other’s uccess (mudita)
and equanimity (upekkda).




CHAPTER X
PHILOSOPHICAL PROBLEMS

(A) THE LAW OF CAUSATION
(Paticcasamuppada = Pratityasamut pade)
HE law of causation is regarded as one of the funda-
mental teachings of Buddhism. Buddha, it is said,
discovered this law in the night, in which he attained
full enlightenment (bodhi). After his mind had become
fully emancipated he struck upon the truth undetlying
the appearance of the phenomenal universe. He then
formulated the causal nexus in the direct order, which
explained how beings of the world originated and became
subject to sufferings on account of impermanence and
again how by elimination of each of the causal nexus the
repeated existences of a being and its consequent sufferings
could be brought to an end leading to the attainment of
Nibbdna. The causal law established the fact that repeated
existences of a being associated with sufferings depended
on certain causes (le/#) and conditions (pratyaya) and not
on the God the creator, not on an eternal substance like
Praketi, not on eternally existing atoms or ions (az,
paramdp), not on an unchangeable and imperishable
soul (Brabman ot Atman), not on accidents without any
cause and lastly not on an unalterably fixed series of exist-
ences (wiyati).
This law exposed the futility of speculations as to
whether the world was eternal (fafvata) or non-eternal
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(uccheda), whether it had a beginning (pirvdnta) or an end
(aparanta), whether it was limited (ewfavin) ot unlimited
(anantapan) and so forth. The wotd “samutpada,” according
to Buddhaghosa, dismissed the theory of annihilationism
(watthitd) which the Teacher rejected along with its opposite,
the theory of eternality («f#bita). This law put an end to
the questions “what I was, what I am, and what T shall be,”
i.e., any notion about the existence of a sclf and its conti-
nuity. Thus it counteracted all the philosophical thoughts
prevalent in Buddha’s days, viz., Vedinta, Sinkhya, Nyaya-
Vaiesika, Jaina or Ajivika. It established once for all
that the phenomenal world originated and decayed under
the inexorable law of cause and effect which operated in a
being every moment (&sapika) and so the change in every
worldly being is momentary, in other words, a living
being, as also any worldly object, is in a state of continuous
flux. Inonemoment again which is almost inconceivable,
there ate three sub-divisions, viz., origin (w/patti), conti-
nuity (s£hiti) and decay (#yaya), hence it can well be imagined
how quickly and incessantly this change takes place and
this constant change clearly proves that there is nothing
in it which could be grasped as an eternal substance. It
is by the realisation of this fact that a being gets rid of all
worldly attachments and its mind becomes completely
emancipated and remains no more subject to rebirth. It
then reaches the state called Nibbana which is absolutely
uncaused and unconditioned (apratityasamutpannd) com-
parable only to Akdfa (open space). As Akdia (open
space) is obtained not by any exertion but by the removal of
all obstructions like mountains, trees, buildings and all
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that obstructs one’s views so also Nirvina is not to be
obtained(prapti)by any amount of exertion but by removing
the hindrances which hamper the freedom of mind like
wrong views, mental impurities, philosophical speculations,
ctc. Nirviina is not a state to be attained, but appears
automatically to a person who is able to disabuse his mind
of all false notions by comprehending the law of causation.
‘I'hus it is evident that the comprehension of the law of
causation is all that is needed to realise Nirvina or the
Trath or to become a Buddha. This idea has been
expressed clearly in the following expressions i—

Yo pratityasamutpadam pasyati, so dbarmani  pagyati.

Yo dbarmani pasyati sa  buddbaxr pasyati. (One who

realises the law of dependent origination visualises the

Truth. He who visualises the Truth sces the Buddha).

Utpidéd v tathigatindn anutpiadad vé tathigatinin:
sthitdiveyam  dbarmatd  dbarmasthititd  dbarmaniyamatd
tathatd avitathatd ananyatathatd bbitatd satyatd tattvan:
avipariiatd  viparyastatety evamadi  bhagavan-Maitreya-

vacanan (Keofavyakhya, 111. 41).

[It is truly said by Bhagavan Maitreya that the origin
or non-origin or continuity of the Tathagata is the same
(has no difference) with phenomenal objects, it is synony-
mous with continuity, natural law, sameness, correctness,
changelessness, truth, veracity, factness, irreversibility
and non-delusiveness).

Of the above mentioned two passages the first points
out that the true realisation of the nature of phenomenal
objects leads automaticaly to the visualisation of the
Truth, the Buddha, while the second passage tells us that
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if the Tathagata be conceived as a constituted person like
Gautama Buddha though an absolutely purified being then
like all phenomenal objects he becomes subject to origin,
continuity and decay, but if he be regarded as the unconsti-
tuted, which in fact he has become by the realisation of
the Truth, it is futile to speak of his origin, continuity
or decay.

In Buddhist philosophy it is taken for granted that
all worldly objects are constituted (saiwskrta) and Nirvina
or Buddha or Tathigata and Akidfa are unconstituted
(asamskrta). Now the law of dependent origination is
‘applicable to constituted beings only and so if one compre-
hends what is a constituted being, the unconstituted
truth or the reality becomes apparent to him, as dkdfa
.(open space) becomes apparent to one when the obstructing
objects are removed.

What the Buddhist philosophy wants to establish is
that with our limited vision and knowledge it is not at all
possible to ascertain the nature of the transcendental
(Jokottara), the unconstituted (asaimskria), the ultimate
existence (bbitakori), the Truth but it is not difficult to
realise that the worldly objects are nothing more than
a chaff or mirage, evanescent and absolutely devoid of any
substance. This law of causation has been formulated to
help a being to comprehend the latter state of things
directly and that comprehension clears the mind of all false
notions and makes it like a mirror to reflect the truth, for
which no extra or separate exertion is needed.

Nigirjuna has however utilised this formula with a
different end in view. He argues that reals are ever exist-
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ents and unreals are non-cxistents and there can be no
via media between the two as temporary existents, which,
according to him, are self-contradictory. Taking his stand
on this hypothesis he argues that the cause must remain
unchanged in the fruit, and as that is not possible there
can be no caused and conditioned cffect.  In his estimation
Nirvina is the only real as it is uncaused and unconditioned
whereas the worldly objects which are caused and condi-
tioned are mere mental creations (prapaiica) and have no
existence whatsoever. He has thus utilised the formula to
cstablish the non-existence of wotldly objects (dharnra-
{inyatd) similar to the theory of illusion (wdydvada) of the
Vedantists. To justify that the formula “asmin sati idan
bhavati” was enunciated by Buddha himself, he says that it
refers mainly to the relative but apparent existence
of phenomenal objects as long and short, black and white,
wood and chair, Rima and Syima. The worldly objects
have mere different nomenclature (prajiapti) but form
really one substance which he has termed Simyatd, an
attributeless substratum. The twelve-linked formula was
enunciated by the Teacher to help ignorant beings to realise
the ultimate oneness of all phenomenal objects.

The above radical interpretation of Nagirjuna is not
accepted by the eatlier schools of Buddhism. Buddha-
ghosa and Vasubandhu, and the authors of the Abhidharma
treatises have explained in detail all the links of the formula,

which runs thus :—

Avijjipaccayd sankhdrd, saifhdrapaccayd viifianani, vifina-
napaccayd nimariipani, namaripapaccayd saldyatanan, saldyat-
anapaccayd  phasso, phassapaccayd  vedand, ~ vedangpaceayd
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tapha, tapbdpaccayd  wpddavawi,  upidanapaccayd  bhavo,
bhavapaccayd jati, jatipaccayd jardmarapan sokaparideva-
dukkbadomanassupayisa sambbavanti. Evam etassa kevalassa
dukkbakkbandbassa samudayo boti. Avijjaya tv eva asessa-
virdganirodba sankharanirodbo, saikbaranirodbd vififdnanirodbe,
vififiapanirodhd namaripanirodbo, and so forth up to jatinirodhd
jaramarapan sokaparidevadnkkbadomanassupdydsd  nirujihanti,
Evam etassa dukkbakkbandbassa nirodbe boti,

The twelve links in the formula are divided into three
sections thus :(—

Anterior life (Parvanta)—Ignorance and impressions
(avidyd and sasiskdra).

Present life (Madhya)—Consciousness (vijidna), name and
form  (namaripa), six organs of sense (saddyatana),
contact (sparfa), feeling (vedand), thitst (frypd), strong
attachment (wpddina), and desire for re-existence (bbava).

Next life (Apardnta)—Rebirth (jati), old age, death, gricf,
lamentation, mental sufferings and disappointment
(Soka-paridevana-dubkha-danrmanasya-npiydsa).

Another form of classification is as follows :—

Impurities (Rlefay—Avidyd, trspd, upadina.

Results (farma)—Sanskdra, bhava.

Bases (vastu)—1V'ijiiana, namariipa, saddyatana, sparsa, vedand,
jat, jc:r.r.r'f;mragm..

The terms are explained thus :—

Avijjé (= Avidyd) primarily means non-realisation of
the ultimate truth, bedhi or wirvépa, non-realisation of
soullessness = (amatian)” of wotldly beings and of their
impésmanence (anitya), which is the cause of suffering

o
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(dukkba) , and non-realisation of the four Aryasatyas which
include the law of causation and the eight-fold path.
Such non-realisation of the fundamental principles of
Buddhism causes delusion (weba), which produces in its
turn attachment (rdge) and hatred (dvess), the three
stumbling blocks in the life of a human being and the
causes of all his sufferings. Avidya should not be regarded
as mere absence (abbava) of knowledge because abhdva
cannot be a productive cause, so avidyd should be taken to
mean impurities like attachment, hatred and delusion which
are positive factors causing samskdra (wrong impressions).

Sambhard (- Samskdra). These owe their origin to
non-realisation (uridyd) of the fundamental truths as it
causes mental creations such as merit (pupya), demerit
(apnyya) and neither merit nor demerit (dwedja). If
such mental creations remain firmly rooted in one's mind
till the end of one’s life, they are called saziskdras. These
samskdras are also the resultants of one’s deeds performed
through his whole life, that is, these are karmaic effects
which shape the future of the reborn being. Theabove two
iterns are relegated to past life ( piirvdnia).

The present life (wadbys) commences with wifddpa
(vijiidna) which according to the Kosa (III. 28) means that
patticular mental factor which causes rebirth (pratisandbi-
viffidnd) it is also an aspect of mind (manovifiidna), one of the
six sense-cognitions.

This mental factor produces in its turn the other mental
factors, viz., feeling (vedand), perception (sefifid) and im-
pressions (femkbdra) as also the five sense-cognitions

14
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(pilaca indriys-vijiianag), all of which are collectively termed
nama from root mam=to bend, to direct the mind to the
object. Again mental states cannot remain without some
objective support and so they need r/ipa or material consti-
tuents of a being like flesh, blood, bone, etc. The mental
resultants of previous cxistence therefore bring forth a
new being which starts its life in the womb, in a nascent
form and is being fed and grown hy the mother’s blood.
While remaining and growing in the womb the combination
of mind and matter (ndwa-riipa) develops the organs of
sense which however for the lack of their respective spheres
of action remain inactive.

The six sense-organs of the being, after it issues out of
the womb or the egg, come into contact (phassa = sparsia)
with their respective external objects of six kinds and pro-
duce in their turn feelings (v2dend), which may be good,
bad or indifferent. The feelings accotding to their nature
causc thirst (#7spa) of different types, viz., desire for worldly
objects ( &dma-trspd ), desire for re-existence ( bhavatrspd )
in one of the three spheres, and desire for end of one’s
existence (vibhava-trspd), the second desire is confined to
those who are eternalists (f@fvatavading) and the third to
those who are annihilationists (wechedavdding), ‘Thirst of
any kind leads to stronger attachment (#pddana) for the de-
sired objects as also firm adherence to certain wrong views.
It literally means strong desire to obtain objects not in one’s
possession (chawdas) and to retain and preserve the objects
which are already in his possession (rdge). It is'said to be
of four types, viz., attachment for worldly objects (kdma),
adherence to wrong views (drs#7) and beliefs in the efficacy
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of ritualistic or ascetic practices (fila-vrata), and belief
in the existence of a permanent self (dfmwan). It leads
to re-existence (bhava, i.e., punarbbava) in one of the three
spheres, Kama, Rapa and Ardpa.

The next life is denoted by the last two links, viz.,
desire for birth ( Javi), old age and death (jardmarapa.)
They do not actually represent any consecutive series but
only indicate that the chain of causation restarts and so
strictly  speaking blava should lead to consciousness
for rebirth ( pratisandbivijiana ), which causes inception
of another existence, followed by the inevitable conse-
quences, grief, old age and death.

Of the twelve links of the causal law the middle eight
from wififidna to bhava are arranged in a series and explain
the present life, the first two and the last two links are taken
for granted as indicative, of a being’s past and future
existences which are admitted in Buddhism.

(B) THE KAMMA THEORY

It has been mentioned (p. 138) above that Buddha laid
great stress on the effects of Karma in regulating an indivi-
dual’s future. This position is also accepted by the
Brihmanas, but the Buddhists offer a different line of
reasoning for the transmission of one’s Karmaic effects to
another existence, on account of their non-recognition of
the existence of a permanent self.

The Buddhists do not recognise either that “one does
an act and he reaps its fruit, or one does an act and anothet
reaps its fruit” (so karoti so patisamvedayati, or aiifio Raroti
aiifio patisanivedayati).!

1 Samyuita, 11, p. 75-6.
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As the Buddhists do not admit the existence of a
permanent entity as soul, they cannot subscribe to the view
that the identical person reaps the fruits of his actions
and neither do they accept the other view as stated above.
They state that an individual is in a state of continuous flux,
that is, all his five constituents, viz., material clements (r7pa)
and mental states consisting of feeling (vedund), perception
(saiiiid), impressions (swikbdard ), and knowledge derived
through the sensc-organs (vididys) are changing cvery
moment and so it is not correct to say that the identical
being reaps the fruits of its actions. The being which
petformed an act has changed by the time he was going to
reap the fruits but it is not altogether a different being.

The Buddhist theory of kamma is linked up with their
doctrine of momentariness (&sapikatva) and the law of
causation. The Buddhists hold that the beings and things
of the world are in a state of ceaseless flux and for any two
moments they cannot remain identical. Again it is the decay
of the state of the first moment that gives rise to the state
of the second moment, e.g., out of the decay only of a seed
that a sprout can appear and the relation of the seed to the
sprout is neither one of identity nor of complete difference,
because the qualities of the seed are transmitted to the
sprout modified however by the other conditions such as
nature of earth, water, gardener, etc. This position might
have been acceptable to some Brihmanic philosophets if
the Buddhists had separated soul from body and regarded
the soul as an unchangeable entity. The Buddhists how-
ever deny the unchangeability of the soul, even if there be
any in a being, for according to them, soul or individuality
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(puggald) is indissolubly tied with the five constituents and
has no independent existence apart from them. In explain-
ing the theory of £amma, they usually resort to illustrations.
They argue that a small lighted match is the cause of a huge
fite but can one say that the two fires are identical or totally
different, similarly a mango sced is not identical with the
fruits of the tree that has grown out of it. They,
therefore, conclude that it is wrong to say ‘5o karoti
o patisaniedayati, or afifio Raroti afifio  patisamvedayati,
which are the two extreme views, discarded by Buddha,
the promulgator of the middle view which according to
him, is “na ca 50 na ca aiife” (it is neither the same nor
different). An individual no doubt reaps the fruits of his
deeds but his &#rwa produces its effect then and there, as
is established by the law of causation and effects a change
in his constituent elements and this change may be for good
or bad, e.g., the killing of an animal may make a man a
greater killer or may tutn him into a saint. Angulimila
became a saint after killing ninetynine persons. The seed of
4 Sour mango may, in certain circumstances and conditions,
produce a sweet mango. Hence the Buddhists do not admit
that the recompense of deeds comes exactly in the same way
as the act was done. Inthis interpretation of the theory of
kamma lies the fundamental difference between the Brih-
manic and. Buddhist beliefs.

(C) NON-SOUL THEORY (ANA'TTA)

In the discourses delivered by Buddha to Rahula and in
the Anattalakkhanasutta, it has been shown that the five con-
stituents of a being have only an apparent existence—they
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are all unsubstantial, unreal and disintegrate when the span
of life (dyx), heat (wsma) and consciousness (vififidna) reach
the end. There is no sixth substance as soul (atfa dtman)
in a being. When the five constituents (&bandbas) form a
being, they become Upadiana-khandha, in other words, a
certain amount of each of the five elements combine to
form a being. This combination takes place not at the
instance of a Creator (I§vara) but by the law of causation as
a tree growing in a forest puts forth flower and then sceds,*
which fall to the ground to grow again, provided the condi-
tions necessary for the new growth are present or forth-
coming. In this chain of repeated existences there is no
such thing as soul (@/man), as we do not care to trace an
dtman in the natural growth of a tree in a forest, though the
characteristics of the old tree persist in the new tree grown
out of its seed.

Thereare, in the Nikdyas, several discourses, in which an
attempt has been made to establish that there is in the world
nothing which is not impermanent (amicca) and hence not
unsubstantial (anat#a), not excluding the five constituents
of a being. Hence to regard any one of them as soul is
wrong, neither all of them taken together can be a soul
not is there, beyond the five constituents, anything which
can be designated as the soul, which is taken as the basis
of I-ness and Mine-ness. In Pali? this has been expressed

1 Samyntta, I, p. 54: There are five kinds of seeds : milabija,

-khandhabija, aggabija, phalabija, bijabija.
* Ibid., 111, pp. 1, 42 £, 55.
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thus : Assutavid puthujjano—

(i) rapar (or vedanar or safifiam or sarhkhire or
vififidnarh) attato samanupassati.
(ii) ripavantam va attinarm
(iii) attini va riparh
(iv) ripasmirh va attinarh samanupassati.

The unenlightened common man identifies cither
niaterial elements (r7pa) or one of the other four consti-
tuents! with soul as a flame with its colour, or regards
soul as possessed of one of the constituents as a tree is
possessed of its shadow, or thinks one of the constituents
exists in soul as smell is in flower or looks upon soul as
contained in the five constituents as jewel is in a casket.

In Buddhist philosophy it is contended that if soul
be identical with the constituents, it would be impermanent
and subject to destruction, again if it be different from the
constituents, it will be like the cowherd and the cow, hence,
neither identity nor separateness can be established. This
identity and separateness have been expressed in Pali thus :
“Tarh jivar tarh satitary afifiarh jivarh afifiarh sarirari’2
Both of these have been declared by the Teacher as
nideterminable (avydkata).

The absence of soul forms the subject matter of the
second discourse of Buddha to the five Brihmanas of
Isipatana (Banaras). Buddha explained to them that if

11In place of ripa the other constituents vedand, rafiid, samkhird
vidlffdga are to be put.
2 Sanpyutta, 11, p. 61.
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soul be identical with one of the five constituents or all
of them together then the soul could dictate that the consti-
tuents be not subject to illness and they be such and such
as it wished. It is however well known that the consti-
tuents are impermanent (anicea) and that which is imperma-
nent is subject to misery (duékba) and then is it reasonable to
look upon the constituents as one’s own self. Hence all
constituents be they of the past, present or future are not
the self. Those, who tealise this fact, develop non-
attachment to the constituents! and in consequence of such
detachment, they become emancipated and put an end
to their repeated existences. This discourse opened up
the eyes of knowledge of the five Brihmanas who then
and there became arhats.®

In the Milapariyayasutia, the first discourse of the
Majjhima Nikdya delivered by Buddha at Ukkattha near
Savatthi, the absence of self has been pointed out as the
main basis of his teachings. In this sutta, he says that a
petson should not establish any relation of himself with the
objects of the world. It is the untrained ignorant person
who assumes the existence of the elements like earth, water,
airand fire and thinks that they belong to him, that some-
thing has come out of them or that something has gone
into them and so forth. Similarly he assumes the exist-
ence of all living beings from the lowest to the highest or

LCE Samywtta, 111, p. 34: Ripam bhikkhave na tumhikain tam
pajﬁhs.tha...vedanﬁ,..saf‘lﬁa,..saﬁkhirﬁ...viﬁﬁﬁm:;n vam bhikkhave na
tumhdkam tam pajahatha. Tam vo pahinam hitdya sukhiya bhavissati.

Vingya, 1, p. 13-14= Sapgyutta, 111, pp. 66-8.
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assumes the existence of things seen, heard, known or
thought of by him, and even regards Nibbdna as an
attainable state and establishes,a relation between them and
himself. He does not know that neither he exists in reality
not the objects with which he has been establishing a rela-
tion. He conceives of Nibbana as a desirable ultimate
state to be obtained, but true Nibbina is not an object or
state to be attained, it is to be only realised within one’s
own self, it is not a heavenly state or something
superior to it. Buddha therefore instructed his disciples
to get rid of the notion of self as also of the notion of the
existence of worldly objects.

The above instruction has been further developed by the
Teacher in Chabbisodbanasutta'. In this sutta Buddha says
that a perfect monk frees his mind from the notion of
objects scen, heard, thought of, or known® and thereby
wets rid of the impurities (@ravas) and attains mental emanci-
pation. Similarly he does not conceive of the existence
of the five constituents of a being (pafica upadanakhandhi)
or of the sense-organs and their objects, or of the six
clements, viz., earth, water, fire, air, space and consciousness
(pathavi, apo, tejo, viyo, dkisa, viifiana). He knows the
elements to be self-less (anattato), i.e., unreal, and so he does
not fix his mind upon them and thereby attains mental
emancipation.

The non-Buddhists attribute to soul (dfwan) some
characteristics such as eternal (wifya), hence unchangeable,

immaculate (s#ddba) and fally enlightened (dwddba). Again

1 Majihima, 11T, p. 29.
CE2 Samyatta,, IV, p. 73.
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they state that it is not an agent but an enjoyer of fruits, it is
attributeless and inactive. Though it remains unchanged,
it develops a distinction when it remains confined in 2
living being. The Buddhists contend that an unchange-
able entity can in no circumstances combine with
a changeable entity and can never be either an enjoyer or a
link of the impermanent evanescent objects. An eternal
unchangeable should ever remain so, and should always
remain disassociated with anything changeable. Soul,
according to the Buddhists, is merely a notion, the basis
of the sense of I-ness and Mine-ness and has no independent
existence. Further they state that any form of existence
apart from the Unity must have some worldly characteristics,
which are denied to the soul by the non-Buddhists.
The Buddhists contend that any analysis of the consti-
tuents does not yield any proof of its independent existence.
Just as on account of 2 mirtor an image is seen so also on
account of the khandhas the notion of I-ness or soul (a/47)
arises. As without a mitror, an image is not seen so with-
out the conglomeration of constituents,the notion of I-
ness does not arise.!

A lotus gives out smell but can the smell be located in
its petals or colour or filament (kifijalka)? ot is the smell
something separate and outside the lotus, similarly the five
constituents give rise to the notion of I-ness but it cannot

1 Digha 1, p. 202: lokasamaiifio lokaniruttiyo lokavohiro lokapafifia-
ttiyo ; Samywtta, IV, p. 54 sufifio loko attena.
2 Samywtta, 11, p. 130 : a discourse delivered to Khemaka of
Ghositirima, Kosambi,
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be located in any of the five constituents, in all of them or
outside them. Soul is like the sound produced in a flute?.

(D) AFTER DEATH TATHAGATA EXISTS OR NOT

Allied to the question of the existence of soul (atta-
dtuan) is another question whether an emancipated person
an AArbat, @ Buddba, or a Tathdgata after parinirvdpa
excists or wot.*  Before taking up this question it is necessary
to know the distinction made in early Buddhism between
an Athat and a Buddha. In the Samyutta Nikdya it is
pointed out that a Samma Sambuddha is the first discoverer,
propounder and preacher of the path to Nibbana which was
unknown before him and he was a pastmaster of that path.
His disciples after heating from him the details of the path,
follow it and gradually obtain perfection in it. They at
first reach the Sotdpanna stage in which they obtain the
inkling of the truth by removing their belief in the exist-
ence of a self (Sakkdyadizthi), in the efficacy of rituals and
cetemonies (silabbataparamdsa) and their doubts about the
excellence of the Triratna (vicikicchd). They pass on to the
Sakadigami stage by reducing their attachment(rdga), ill-will
(dosa) and delusion (woba) to the minimum. In this stage
if they die,they will be rebotn only once more in this mortal
world to attain final emancipation, They attain the third
stage called Anagimi by completely eradicating their mind
of attachment (rdga), ill-will (desa) and delusion (moba).
In this stage if they die they are reborn not in the mortal
world but in one of the heavens and there they attain

1 Sayiyutta IV, p. 197.
2 Ikid., T, p. GG,
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nibbana. In the last stage called Arhathood they gain clear
insight and knowledge of the truth, clean their mind of all
imputities, misapprehensions, desires of every kind, and
fulfil all the duties taken up by them as a recluse and have
no more rebirth. In this stage the disciples are as emanci-
pated through knowledge (padfidvimntta) as a Buddha.l
Both an arhat and a Buddha dissociate themselves comple-
tely from the five constituents viz., 77pa, vedand, Sailiid,
saikbira and viiigna. In other words, in Nibbina, therc
is no difference between an Arhat and a Buddha.

Tn the present discussion the term Tathagata has been
used instead of Buddha. This term has a special signi-
ficance. In Pali Atthakathi an etymological meaning is
given,viz., he who comes (dgafa) and goes(gata)in the same
way (fathd) as the previous Buddhas. The Buddhists
uphold the view that the Truth being the same for ever,
all Buddhas discover and preach the same Truth in the
same way and so the Truth finder is called the Tathdgata.
In Pali texts the formula of the law of causation called as
idapaccayata is tregarded as a universal eternal Truth,
explaining the nature of the phenomenal world and for this
reason it is also termed “dbammatthitatd “dbammaniyimata’™
(the existence of phenomenal objects and the eternal law

! The four stages of Sanctification are also detailed thus :
Dhamminusiri and Saddhinusdri precede Sotdpanna (Samyutta,
V, 200). Antaraparinibbiyi, Upahaccaparinibbiyi, Asankharaparini-
bbayi, sasankhdraparinibbiyi are classifications of Andgami (Smhymtta
V. 201). Uddhamsoto, Ekabiji, Kolamkolo, Sattakkhattuparamo
(Sariyyitta, V, 205) are sub-spages of sotapatti,
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governing the same). One who discovers and preaches
this law is called a Tathdgata.l “Tathini”  has
been used as a synonym for “saeedni” because the four truths
(Ariyasaccas)® are neithet wrong (wvitatha) nor changeable
(anaiiatha). One, who discovers and  preaches the four
truths, is a ‘Tathigata, Lastly, Bhagavi is described as the
persodification of knowledge (Fapabbita) and of purity
(brabmabbita) and of all objects (dbammabbiita), as the dis-
coverer of the teachings and bestower of immortality and
so he is the lord of righteousness, the Tathdgata.® Further
the Tathagata has been described as deep and unfathom-
able as the occans implying thereby the identity of the
Tathagata with the universal Truth.*

Tt is therefore evident that the term “Tathdgata™ has a
decper significance than “Buddha” or “Arhat” and it
catries also a philosophical import. The inquiry whether
Tathigata exists after death or not is also an indirect attempt
to find out the nature of “Nibbana’ of the Buddhists in com-
patison to “Brahman” of the Vedantists. Inall Buddhist
texts the problem is put in a fourfold proposition thus :—

(i) Hoti Tathigato param marand ti v
(ii) Na hoti Tathdgato param marand ti v
(iii) Hoti na ca hoti Tathigato param marani ti vd
(iv) Neva hotina na hoti Tathagato param marand tivi.

This fourfold problem raises the question of the

existence of soul in an indirect manner. In it the soul

1 Sasiyntta, 11, p. 25.

2 Ibid., V, pp. 430, 435.

8 Ibid., IV, p. 95 ; Majjhima, IIT, p. 175.
s Sminyutta, IV, p. 37.
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implied is that of an emancipated person, an arhat, 2 Buddha,
or a Tathigata. As the Buddhists uphold the doctrine of
avatta, i.e., non-existence of soul, a persisting entity, the
present problem is not worth discussing and so Buddha
declared it as indeterminable. The question whether
Tathigata exists after death or not refers to the Tathagata
of five constituents which have become free from all
possible impuritics. In discussing the problem the texts
have used the same argument as in the case of soul, viz.,
whether Tathagata is identical with the constituents, whe-
ther Tathigata is different from the constituents, whether
Tathigata is in constituents, whether the constituents
are in Tathagata, whether Tathagata is possessed of consti-
tuents. As none of these are true there can be no Tathagata
in reality. If the Tathagata be identical with the consti-
tuents severally or collectively he would be subject to
origin and decay but a Tathigata or pure Atman is beyond
origin and decay and so the identity cannot be established.
The other argument is,if the Tathdgata be different from the
constituents, severally or collectively, then he would be an
entity separate and independent of the constituents but that
cannot be admitted as fire cannot be separated from fire-
wood. If fire could be separated and made independent
then there would have been no necessity of producing
fire, likewise no exettion would have been necessary for
becoming a Tathagata.

If Tathigata is not an entity different from the consti-
tuents, the other three questions, viz, Tathdgata in
constituents, or wice rerse, or Tathdgata possesses the
constituents, cannot be raised, as thesc assume
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two separate entities. Thus it is established that Tathigata is
neither identical with, nor different from the constituents.
The Tathigata, after death is inconceivable and indeter-
minable.

Again, if the Tathdgata be regarded as an image of pure
constituents like reflection on a mirror, then also his appear-
ance becomes dependent on the constituents and all
dependent origination, according to Buddhism, is unteal
(nipsvabhava). It should also be remembered that the
constituents depend for their origin on causes and
conditions and hence they are also unreal. Forall
these reasons, the existence or nonexistence of Tathagata
after death should be left as indeter minable (avydkata).

Mahakassapa and Siriputta while staying at Isipatana
(Baranasi) mentioned this problem and said that the Teacher
had asked them to leave this problem as indeterminable
and any discussion about it would not lead to the final
goal.l Yamaka bhikkhu asked Sariputta when the latter
was staying at Savatthiif it was a fact that a monk free from
all impurities (&b pdrava) does not exist after death (na boti
paraw marapd). Sariputta told him that it was wholly a
wrong view and should be given up. He explained to
him that it was a fact that the five constituents were
impermanent but a Tathdgata was neither to be identified
with the constituents nor to be taken as a negation of the
constituents (ariipa avedano asafiil  asaikbaro  avififian).
Tathagata’s existence in this world was not perceivable

Y Samyatia, I, p. 223,
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(ditthe va dhamme saccato thetato tathagato annpalabbbiyamdno).
Those, who did not comprehend the nature of the consti-
tuents, their impermanence and non-existence in reality,
remained attached to them, misapprehended the Tathigata
as existent or non-existent. In the Culasufifiatisutta®
there is a suggestion about the ultimate state of a petfect
being. Buddha while residing at Savatthl was asked by
Ananda whether he passed his time in Sunnatd (Swiia/d-
vibdra). Buddha answered in the affirmative and said that
he passed and was passing his time in Sufifatdvihira
(absence of something). While residing at Migaramatu-
pasada in Savatthi he was having a sudfiatdvihara for the
fact the monastery was devoid (sufifiarh) of elephants, cows
and horses, of gold and silver, of men and women but it
was not devoid (asudfiarh) of the sense of existence of monks
and their common characteristics. Similarly when dwelling
in a forest, he lived devoid (sufifiath) of the sensc of a village
(gima) or of its men but he was not devoid (asufifari) of
the sense of existence of the forest (arafifia) with its one
characteristic. In the same way if 2 meditator meditates
on earth as one object without rivers and mountains ot
anything else, he lives devoid of the sense of men or forest
or hills or rivers but he is not devoid of the sense of one-
ness of the earth. Similarly when he rises to the fifth
meditation (semdpatti)t in which he concentrates his mind
on infinite space (anantdkdsa) he is devoid of the sensc of
carth and everything else, but he is not devoid of the sense
of oneness of space—this much remains in his mind as

1 Samyutta, II1, p. 114; IV, p. 386,
# Majjhima, IIT, p. 109
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asufifia (a real object). Then when he rises to the sixth
meditation (samapatti) and concentrates his mind on infinite
consciousness (anantaviiiiapa), he loses the sense of every-
thing else cxcept the sense of oneness of infinite conscious-
ness only. In the seventh meditation he concentrates on
desireless-space (akificanfidgyatana)’ and retains the sense
of that only and nothing else. In the eighth meditation
he concentrates on the state of neither consciousness not
un-consciousness (mevasaifidnisaiifidyatana) and retains the
sense of that only and nothing else. His mind reaches
the stage in which he does not notice any characteristics
of any object however subtle it may be(animitta cetosamddhi).
He now realises that even this sense which is left in his mind
is also evanescent (anicea) and thereby he purifies his mind
of the three impurities (dsavas), viz., desire for any object
(kdma), desire for re-existence (bhava) and ignorance
(avijjé). Hehowever still retains in his mind the sense that
he has a body with six organs up to the end of the span
of his life, i.c., he is devoid (sufifiarh) of the sense of every-
thing but not (asuiifiarh) of his own body. This is the
highest conceivable state of Suiifiata or absence of any
notion of existence of worldly objects from the lowest to
the highest. This is called suiiatavibara. Here ends the
discourse on Sufifiati.

It is cleat from the above discourse that after. death
the meditator be he an Arhat or a Tathagata loses the last
vestige of the sense of the existence of his body and passes
into absolute swifatd. A concrete instance of the

1 Kificina - riga, dosa, moha. See Samynita, IV, p. 297,
15
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disappearance of the last vestige of five constituents is
found in the account of Vakkali’s parinibbdna. When his body
was being butnt and smoke was coming out of the pyre,
Buddha said that Mira was looking for his »iiidpa (the fifth
constituent) but alas he would not find it as Vakkali had
attained petfection and his »ifidya had no footing in this
world (apatitthita)r While dwelling at Savatthi, Buddha
cleared up this further. e said that the five constituents
were interdependent, the succeeding one depending on the
previous, e.g., on material elements (r7pa) depends feeling
(vedand), on feeling rests perception (safifia), on perception
rest impressions (semkbdrd), and on impressions rests
consciousness (vifiiaga). When a person gets rid of the
attachment to material elements, other constituents losc
theit foothold, and lastly »ifidya becomes supportless
(apatitthita)® and that vifiidpa becomes free and attains
parinibbina, in other words, disappears in the inconceivable

sufifiati.

A Tathigata or an Arhat after death is devoid of the five
constituents and his vififiana being apatitthita has no exist-
ence whatsoever. He disappears in the infinite Swiiald
and goes beyond the possibility of identification like the
river Ganga flowing into the sea and losing its identity.

The Buddhists deny the existence of a persisting entity
in a being apart from the five constituents, and when a
person attains petfection and becomes a Tathagata it should

1If the vififapa does not lose its foothold, there remains the cer-
tainty of his zebirth. Sariyywita, I, pp. 66, 101.
2 Samywtta, I, p. 122 ; 101, p. 124
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not be said that he retains a persisting entity which is
released from bondage and continues to exist for ever in
Nibbina. In Nibbana there is no individuality, it is
oneness, of one taste, and so to trace a Tathiigata in it is
out of the question. Nibbdna is indefinable and un-
fathomable.!

(1) NIRVANA

Buddha has avoided any positive statement about
Nirvina or Tathigata’s state after death discussed above.
His first utterance about Nibbina or the Truth discovered
by him is that “it is profound, hard to comprehend,

- serene, excellent, beyond dialectic, abstruse and only to be
realised by the wise within one’s own self”. The Nirvina
is without origin and decay, disease and sorrow.

It is not a state or an object to be attained. It is ever
existing and is not produced by the eightfold path or thirty-
seven Bodbhipakkbiya dhammas (practices leading to full
enlightenment). It comes to an exerting person as a flash
of light (obhisa) and any exertion to possess it is futile. A
person who has tisen to the highest stage of meditation, in
which there is neither consciousness nor unconsciousness
(nevasafifiandsaiiidyatana) or even beyond, ie., the stage in
which one has thereby brought to an end his consciousness
(safifdvedayitanirodba) a stage almost akin to death, is not
assured of realizing Nibbana if he is unable to get rid of his
notion, that he hasachieved the highest possible mental
putification through meditation. He is not asamma ni-

! Samyutta, T11, p. 189.



218 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESI

bbanadhimutto unless and until he dissociated his mind
from the felter (sarhyojana) of nevasafifiindsafindyatana® or
safifivedayitanirodha.

Buddha explained to Ananda if 2 monk thinks that he has
given up his notion of his past, present and future existences
and thereby has attained mental equanimity (upekkhi)
and detive a satisfaction out of it he in fact does not get rid
of attachment (anupddane), for he has still a lingering attach-
ment for one of the strongest wpddinas, viz., nevasaini-
nisafifidyatana.? In order to be anupadiyano he must not
indulge in any thought, e.g., that he has attained equanimity.®
One who does not relinquish such thought will be reborn -
as a god of the Nevasafifidnisafifidyatana sphere where he
will live for quite a long time. Hence by faith, by ob-
servance of moral precepts, by study, by self-sacrifice, and
by knowledge a monk eradicates his impurities ( dsavas ),
attains mental and intellectual emancipation, and thus
realises the Truth. He will never be reborn anywhere.?

Buddha himself, it will be observed just before his
Mabiparinibbina, rose to the eighth samapatti (meditation:
Nevasafifidnisafifid) but came down to the fourth jhina
(dhyéna) to attain patinibbina. This implies that Nibbina
cannot be attained through mere meditation, however subtle
it may be nor by any other exertion, though such exertions
ate needed to prepare a man’s mind for the realisation of
the Truth. Buddha has elaborately dealt with the vatious

' Maghima, 11, p. 256.
2 Ibid., p. 265.
3 Ibid., TII, p. 103.
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forms of exertions and meditations that are required as
preparatory exercises to the realisation of Nibbina (see
above) but the keynote of all his teachings for reaching the
summim bonum is that a person must completely eradicate
from his mind the notion of individuality, the existence of
his self,—it is this am/fa realisation alone that can confer
the knowledge of the Truth. Throughout the Nikayas
Buddha has harped on this theme, and it forms the funda-
mental basis of his teaching (milapariyaya). In fact, by
ignorance (avijjd) he meant one’s notion of I-ness and Mine-
ness and it is for the eradication of this notion he formulated
the four truths : dukkbas: samudayam nirodbans maggan
including the formula of paticcasamuppida. By these
truths he tried to educate his disciples in such a way that
they may rise above their notion of individuality and will
not care to establish any relation of themselves with the
worldly objects. This relation,which he called‘kdma’(desire),
is not confinedto wotldly objects like wealth, property,
relatives and friends, or robes and begging bowl, but
includes spiritual acquisitions, e.g., abhififids ( six higher
powers), jhdnas and samipattis ( meditations ). He
insists that a disciple must not think of himself
in any relation to what has seen, heard, thought and known
(dittha, suta, muta, vifiidta)* or must not take any interest
even in abstruse matters such as identity (¢£a##a), differences
(nanatta) or the sum-total (sabbam) of wotldly objects.
They must not imagine that they are extending their

¥ Mgjjhima, I, p. 30 : ditthe sute mute vififiite anupiyo ana-
payo anissito  appatibaddho  vippamutto etc., ef. Majibinma, I, p. 3
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love (mettd) and compassion (karund) to all beings as that
would lead to the notion of two entities, the self of the
person exercising love (mettd) or compassion (katuni)
and the selves of the beings to beloved, and pitied. Tt s
often said that the world should be looked upon as
substanceless (swifiato loko avekkbassu)' A Buddha or a
Tathagata is above love or compassion. He lives without
giving attention to the characteristics of objects and
internally he maintains sufifiatd.® All that the Tathagata has
said is associated with sufifiatd.® Lastly they must not
even think of Nibbdna as an ideal perfect state to be attained
by them. Itis 2 wrong view to say that I have attained
quietude; I am without upaddna; my thirst is quenched.!

Such effacement of self is the creed of Buddha’s teach-
ing and is the only means to destroy rdga, dosa and moba
(attachment, hatred and delusion) and to realise the Truth,
the Nibbina, i.e., to become a Tathigata. This has been
interpreted in later Buddhist texts as oneness (advayam
advaidbikiram) i.e., absence of duality. In the Pali texts,
Buddha has not used this expression of non-duality though
this is implied in his sayings. The main reason for his not
mentioning non-duality is that one must at first admit two
entities and then to identify them as one and the same.
Buddha’s anatta doctrine dismisses the possibility of two
entities, hence, in the absence of two entities, it would not

1 Suttanipita, p. 217.

2 Majjhima IIL

3 Samyutta, IL, p. 267.
4 Majjhima, II, p. 237.

e



B

PHILOSOPHICAL PROBLEMS 221

be logical to say “advayam” i.e., not two. He has said
that nibbana is ekarasa (of one taste).

To remove the least vestige of the notion of sclf it has
been pointed out that, of the five constituents of a being
there may remain in the mind of his disciples a lingering
impression that vififidna continues to exist in Nibbdna.
In reply to Udaya minava’s question, Buddha said the
vififiapa of a perfect saint ceases on his not being interested
in internal and external feelings!. There is the stock
passage that a person attains Nibbdna in this life (dittha-
dhammanibbinappatto) if he can free his mind from its
attachment to the five constituents, ripa, vedand, safiid
sarikhara and vifiiana (nibbidiya virigaya nirodhidya pati-
panno).? From these passages it is evident that vidfiina also
ceases in Nibbana. It is the vififiana of an imperfect which
takes rebirth and continues in repeated existences but not
the vififidna of a perfect saint, which, as explained above,
has no foothold (apatitthita),i.e., the other khandhas. Arha-
thood is obtained only when nima and riipa (=five consti-
tuents of a being) cease altogether (asesam uparujjhati).®
It is only in the concluding verses of the Kevaddhaka sutta?

! Suttanipdta, p. 213.
2 Samyutta, I1I, p. 164.
3 Suttanipdtd, p. 198 ; Samyutta, I, pp. 15, 60.
4 Pardyanavagga, p. 207
Vififiinaim anidassanain anantam sabbato paham.
Ettha dpo ca pathavi tejo vayo na gidhati.
Ettha dighafi ca rassafi ca anugm thilam subhidsubham.
Ftha nimafi ca ripafi ca asesain uparujjhati.
Vififidnassa nirodhena etth’ etam uparujjhatiti
(Digha, I, p. 223)
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that a slight hint is given that Vififidna is infinite (ananta)
without location(anidassana),and all shining(sebbate pabham
“for pebam™ ) and that in it nama-rGpa which include
vifiiana cease as also the distinctions like long and short,
gross and subtle, good and bad, and in it earth, water, fire
and air have no place. This conception of infinity has been
cleared up in three stanzas of the Swffanipata '

Buddba :  Acci yathd vitavegena khitto
attham paleti na upeti samkham,
evam muni nimakdyid vimutto
atthaim paleti na upeti samkhain.

Upasiva :  Atthangato so uda vi so n’atthi
udihu ve sassatiyi arogo,
tam me muni sadhu viyikarohi
tathd hi te vidito esa dhammo.

Buddba :  Atthangatassa na pamanam atthi
yenanam vajju, tam tassa n’atthi
sabbesu dhammesu samihatesu
samilhatd vadapatha pi sabbe ti.

Bhagavi explained to Upasiva minava that as the flame
of a lamp when blown by wind disappears and no trace of
it can be found so also the perfect sage (muni) freed from
mortal body (wamakdya) disappears without any trace.
Upasiva then questioned him whether after disappearance
he does not exist (so n’atthi) or he remains for ever in a
healthy state 7 Bhagava replied that one who thus dis-
appears is immeasurable and there is nothing of him, of
which I am able to speak. He has destroyed all of his

-1 Phrdyanavaggy, p 207
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dbammas and has gone beyond the possibility of description
in words.

On Mabaparinibbana of Buddha, Anuruddha, a distin-
guished disciple of his, described his demise in these words :

Nihu assdsa-passdso thitacittassa tidino
Ancjo santim drabbha yam kalam akari muni
Asallinena cittena vedanam ajjhavisayi :
Pajjotass’ eva nibbanam vimokho cetaso ahi ti.

[Transi : There is no more inhalation and exhalation
of a firm mind like that of his; for the sake of unswerving
rest the saint has passed away. With a strong mind he has
borne the pain of death. His mind has become freed like the
blowing out of the lamp].

The last line of the stanza formed the basis of specula-
tions of many scholats, some of whom inferred from it
that “nibbana”™ was pure and simple annihilation. But if
this stanza be read along with the one cited from the Sutta-
nipata above, it will be obsetrved that his mind, which was
the most important of his mortal constituents,
disappeared like the flame of a lamp, and he passed away

- for the sake of attaining thee ternal unchanging tranquility

(anefo santim).

Throughout the Pali texts these are the two passages
which throw a hint that Nibbina is infinite, indescribable,
ever existing, and there are many statements which
indicate that it is suitable for realisation only within one’s
own self. The term “Sufifiatd” however has not been used
in the Pili texts to indicate the nature of Nirvina as has
been done in later Buddhist texts.
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Buddha wras insistent that his Truth was none of the
two extreme views, viz.,, Sdfvate (eternal) and Utcheda
(annihilation). There is no end of discourses, in which
Buddha did not bittetly criticise the extreme views held
by the non-Buddhists. These views may be summed
up thus :—

(a) The world is eternal (b) The world is not eternal

(Sassato loko) ; (Assasato loko) ;

(c) The wotld is limited (d) The wotld is unlimited
(Antavi loko) ; (Anantava loko) ;

(¢) Soul is identical with (f) Soul is different from
body (Tam jivam tam ‘body (afifiam jivam afifiam
satiram) sariram)

(g) Tathagata exists after (h) Tathigata does not exist
death (Hoti Tathigato after death (Na hoti

param marani) Tathagato param marana)
(i) Tathidgatabothexistsand (j) Tathagata neither exists
not exists after death. not not exists after death.
(Hoti na ca hoti Tathi- (N’eva hoti na na hoti
gato param marani), Tathidgato param marani)

Buddha said he was acquainted with these wrong views
and many mote but he had nothing to do with them. He
had realised the origin and decay of sedand (feelings), their
taste and perils as well as the means of escape from them.
By such realisation he had become free without any support
and had found out the Truth which was deep and subtle
and beyond dialectics.!

! Digha, T, p. 30.
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The only conception of Nirvina that can keep clear of
the extremes is either it is as non-existent as a sky-flower, or
son of a barren woman, or as an infinity beyond all
attributes. There are however a number of passages, in
which Nibbana has been refetred to as a digy (element),
amatapadan: (state of immortality),! antittaran santivarapadam
(incomparable excellent quictude),® patraman sanlim (highest
tranquil state),® amatogadam (medicine of immortality),*
ekarasam (of one taste), samam bbimibbigam (level tract),®
and so forth. These are metapherical terms and should
not be taken as synonyms of Nibbina, These, however,
cleatly prove that the Buddhists conceived of Nibbina as
a positive though indescribable state.

L Samyutta, 1, p- 212; II, p. 280,
® Majibima, I, p. 237,

3 Ihid., 11, p. 105.

4 Samyutta, V, pp. 55, 220-1.

5 Vinaya, 11, p. 239.

¥ Samystta, 101, p. 109,



CHAPTER XI

THE MONASTIC SYSTEM

HE present province of Uttat Pradesh can well claim
to be the scene not only of the initiation of Buddha’s
monastic system at Satnath with the ordination of
the first sixty disciples by the utterance of the simple
two words “Ehi bhikkhu” but also of a large section of
rules codified in the Mabdvagga and Cullavagga of the
Vinaya Pitaka. In Uttar Pradesh were wotked out
the details of the two ceremonies of ordination,
lower (Pablgjjd) and higher ( Upasampads ), and two
important  ecclesiastical functions petformed at the
close of the rainy season retreat (varsdvdsa) viz., Pavirani
and Kathina. In the former the monks confessed their
sins of omission and commission incurred duting the three
months of varyd, and in the latter the monks were permitted
to cut, sew and dye the cloths received by them at the
Pavarani ceremony for making them into robes and distri-
buting them among the resident monks, Besides these
two functions many of the Mahavagga rules relating to the
ways of propetly observing sarsdvdsa and to the use of
leather shoes, robes, medicaments were framed in Uttar
Pradesh.

Of the ten sections of the Cullavagga, four, dealing with
(i) the rules of conduct of monks punished for breach of
Samghadisesas, (if) the procedure for their re-admission
into the Sangha, and (iif) exclusion of monks from the

i R
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Uposatha assemblies for commission of offences were com-
piled wholly at Sivatthi, where also were laid down a
number of rules regarding (i) disciplinary measures to be
taken against defaulting monks (ii) articles of daily use of
monks and (iii) furnitures allowable to the monks.

The Patimokkha sutta containing 227 rules formed the
naucleus of the Vinaya Pitaka and was recited at every
Uposatha assembly. The offences codified in the Sutta
are divided thus : -

Dionr Pérdjikds, entailing the relinquishment of a monk’s

robe.

Thirteen Swighidisesas, entailing suspension of a
monk from the privileges of the Safigha with the possi-
bility of re-admission into the Sangha if found fit by a
chapter of monks, provided thete is proper observance
of the restrictions imposed on him.

Two Aniyatas, or uncertain offences to be decided
with reference to the actual circumstances.

Thirty Nissaggiya Pacittiyas—requiting a monk
to part with the articles not allowed, and confess his

fault for having them.,
Ninety two Pdrittiyas—The rules require confession

only for absolution.
Founr Patidesaniyas—These need acknowledgement

and confession of one’s offences for absolution.
Seventy five Sekhbiyas-or directions for good conduct.
Seven Adbikarapasamathas or ways of settling dis-

putes among monks,
There was also a Patimokkhasutta on t]ilf.'- same lines as
above for the nuns called Bhikkhuni-Piatimokkha. The

whole of this Patimokkha was compiled at Savatthi.
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Of the 227 rules, mentioned above, 198 were framed
at  Savatthi, Banaras, Kosambi and Kapilavatthu.

These are—

Parajika e Nil
Sarhghadisesa v e 9
Aniyatd - e 2
Nissaggiya Pacittiya e 23
Pacittiya e 80
Patidesaniya e - e 3
Sekhiya e e 714
Adhikaranasamathi . . 7
198

From the above, it is evident that the major past of the
Pitimokkha rules had their origin in Uttar Pradesh.

THE PATIMOKKHA

The frst section Pardjiki was formulated at
Vesili in Magadha. Any monk guilty of Pardjika
was removed from the Sangha and  compelled
to become a layman. The second section Sarhghidisesa
contained thirteen rules, of which nine were formulated at
Sivatthi. Of these nine, the first five deal with probabili-
ties of sexual delinquencies among monks. The first
speaks of deliberate self-abuses, the second, third and fourth
refer to indirect hints that may be dropped by a monk to a
female with a sexual motive while the fifth debars monks
from acting as intermediaries between a male and a female
for immotal purposes. The sixth rule although laid down
at Rajagaha was formulated at the instance of a few Alavika
monks, who pérsuaded a houscholder to build for them a
hermitage and then for completing the construction

e et = e il
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they approached other householders for different building
materials. This rule prohibits such seeking of articles
from householders. The seventh rule was occasioned by
Bhikkhu Channa’s wrong selection of a site at Kosambi
for the purpose of a monastery, which his lay-supporter
intended to construct. On the site there was a trec
sacred to the local people who resented the pulling down
of the tree. This rule therefore directs that the selection
of a site for a monastery is to be made by a body of monks.
The twelfth tule was also laid down at the instance of
Channa bhikkhu, who insisted that he should be left
alone in complying with the disciplinary rules and would
not like to be admonished by other monks. This rule
prohibits such obstinacy and ditects that such a monk
should be asked to change his views for three times and if
he does not, he should be charged with the Samghadisesa
offence. The thirteenth rule was formulated at the in-
stance of the monks of Kitigiri, who were mixing indiscri-
minately with the householders and doing acts not allow-
able to the monks. According to this rule attempts should
first be made to correct the habits of such monks, failing
which, they should be held guilty of the Samghadisesa
offence.

A monk committing a Samghadisesa offence has to place
himself before a chapter of monks for imposition of suitable
ecclesiastical punishments. After undergoing the punish-
ment, he is to present himself again before the chaptet to
get absolution and re-admission into the privileges of the
Sangha.

The third section Amiyata contains only two rules.
The title of the section indicates that an enquiry of the
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circamstances is needed to ascertain the nature of the
offence if any at all committed. Both the rules under this
section were formulated, at Savatthi at the instance of
Visakhd, who had then grown old. Visikhi once took
objection to Udayi Bhikkhu’s sitting and talking with
a female at 2 lonely place, but it was sometimes found that
the female with whom the monk was sitting was either his
mother or sister or daughter, and so he was not indulging
in any undesirable acts or talks. So these rules
prescribed that such cases should be kept open for enquiry.

The fourth section contains thirty Nissaggiya
Pacittiya rules, which entail the giving up (Naibsargika)
of an article of use not permissible and formally expressing
regret for the offence (pacittiya = patayantika = prayascit-
tika)., Of the thirty rules of this section twentythree werc
laid down at Savatthi and other places within Uttar Pradesh.

On one occasion Ananda had received an extra robe and
he wanted to give it to Sariputta, who was then at Siketa.
Ananda was permitted to keepthe extra robeup to the
tenth day on which Sariputta was to come to Savatthi
and the rule was laid down permitting a monk to retain
an extra robe at the most for ten days, if he exceeded
this limit, he would be guilty of Pacittiya offence. The
other rules framed under this section at Sivatthi are as
follows :

(a) No monk is to depart from a place with only two
pieces of cloth leaving the third to the care of others.

(b) After the Kathina ceremony, no monk is to store
cloths which are found to be insufficient for the purpose
of making a robe for over 2 month, in expesctation of a
gift of the balance.
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(c) No monk is to get his soiled robes washed or dyed
by a nun who is not a near relation of his nor should he
accept any robe from a nun except in exchange.

(d) No monk is to seek a robe or any other article of use
from a houscholder, who is not his relation but in case of
emergencices, ¢.g., when a monk’s robe or other articles are
lost or taken away by robbers, such secking of articles of
use is exempted but it should be limited only to the inner
and outer robes (antardvdsaka and uttarasangha). Upa-
nanda bhikkhu attained popularity as a preacher of the
doctrines and had many lay-disciples, some of whom were
well-to-do. He was offered many robes and money. For
such cases Buddha laid down the following rules :

(a) No monk is to express his desire to a householder
who wants to offer a robe about the quality of robes liked
by him.

(b) If a householder gives money or cloths to a weaver
E?I making robes for a certain monk and if the weaver
does not give the robe in due time, the monk may approach
him but he is not to talk to him but just stand before him
silently, and failing to get the robes he should inform
his donor to take back his money. When the weaver is
making the robe, the monk should not direct him to
make it long or wide or do the weaving neatly.

The monks were prohibited frém using silk in squatting
rugs. The rugs, if made of sheep-wool, should have one
half black wool, one quarter white and one quarter brown.
Each rug must be used for six years. A few other direc-
tions are given for making rugs and squatting mats.

The other rules of this section laid down at Savatthi
are as follows :—

16
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(2) No monk is to engage himself in selling or buying
articles, or touching gold and silver.

(b) No monk is to keep an extra bowl for more than
ten days or replace a bowl unless and until it has heen
repaired at least five times.

(c) No monk is to store medicinal requisites for more
than one week.

The fifth section Pdeittiye (= Patayantika, Prayadcittika)
contained ninetytwo rules which required 2 monk to
confess his offences formally before a chapter of monks
for absolution. Eighty rules of this section were laid down
at Savatthi and other places in Uttar Pradesh.

Hatthaka bhikkhu unable to stand in disputations
against other sectarians resorted to false statements. He was
reproached and the rule was laid down that deliberate speak-
ing of falsehood was padviftiya. 'Then on other occasions it
was prescribed that monks must avoid slandering others.
They should not sleep with unordained persons for more
than two nights,

Onece Anuruddha, a distinguished disciple of Buddha,
had to sleep inaplace where there was a woman who made
attempts to entice him but failed to produce any effect on
his mind. Hearing the incident from Anuruddha, the
Teacher laid down that 2 monk must not sleep in a room
where a woman slept, or impart insttuctions to 2 woman

with more than five words.
At Savatthi some monks disclosed to the householders

that Bhikkhu Upananda was guilty of a setious offence.
Any such dislcosure to unordained persons was treated
as an offence.
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At Alavi and Kosambi, the monks were prohibited
from digging earth, cutting trees, and from prevaricating
in statements. At Savatthi certain directions were given
relating tothe use of furnituresin a monastery. At Kosambi,
instructions were given about roofing a hermitage. At
Alavi monks were prohibited from carelessly using water
containing living beings. At Savatthi and Kapilavatthu
monks were warned against (2) imparting instructions to
nuns, (b) offering robes to nuns, (c) getting robes sewn by
nuns, (d) travelling with nuns in a road or aboat, (&) sitting
with a nun. At Sivatthi certain instructions were given
regarding quantity and quality of food to be taken by
monks, mutual duties of monks while taking food in a lay-
devotee’s house.

Once King Pasenadi found monks watching military
shows. He did not like it and informed the Teacher, who
thereupon debatred monks from seeing or meeting sol-
diers. A few other rules of this sections are :

(a) No monk should laugh or show light-heartedness,

(b) Monks ate required to identify their own robes by
putting some sort of colour marks.

(c) Nomonkis to usea robe or any other article kept for
another monk.

(d) No monk is to do any act which may cause injury to
any kind of living beings, however small.

(¢) No monk is to show the slightest disrespect to the
teachings and disciplinary rules, whether majot or minor.

(f) Monks should be congenial in their manners to one
another.

(g) Monks must not enter into a king’s bedroom or
touch any waluables there.
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The sixth section, Pdtidesaniya, contains four rules. The
absolution of offence committed under this section needs
only confession. The three rules framed at Savatthi
and Kapilavatthu direct that no monk should lift any food
by his own hand (a) from the food of a nun who is not re-
lated to him, (b) from the food kept ready for monks
in a lay-devotee’s house, (c) from the food supplied
by a lay-devotee to a monk dwelling in the forest unless
and until the food was offered to him.

The seventh section, Sckhiya or Instruction, contains
seventy five rules. These are not offences but directions for
guidance of monks in their daily lives. All the rules excepting
one were framed at Savatthi.

By the first twenty six rules, Bhikkhus are instructed
as to the manner, in which they are to enter into the
houses of laymen ; by the subsequent thirty five rules
{26-60) they are instructed how to take food inoffensively
and how to behave while eating and after finishing meals,
Rules 61 and 62 prohibit monks from entering into a
sick room with shoes on and the rules 63-72 point out
the places and circumstances in which instructions are not
to be imparted to laymen and the last two ( 74-75 )
forbid monks from committing nuisance on green grass
of in water.

As this section deals with mote or less general advices
for good conduct, no punishment is prescribed for a
petson deviating from the rules.

The last section, Adbikara pa-samatha, dealing with the
rulesof settling a disputed matterwas formulated at Ko-
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sambi. There are seven ways of coming to decision in a
dispute relating to the observance of disciplinary rules.

The first (Sammukbavinaya) is to ask the monks holding
an opinion different from others to appear before the Sangha
ot to consult the texts or to face their opponents in order
to come to a decision. The second (Sativinaya) coutse is
taken when a monk says that he has not committed any
offence but he is being chatrged by others with an offence.
Tn such cases the monk is asked to declate that he is inno-
cent as far as his memory goes. The third (Amwlbavinaya)
requires 2 monk to admit in the presence of the Sangha
that he lost sanity at the time of commission of an offence.
The foutth (Patififid) requires a monk to admit the offence
with which he has been charged on clear and definite
grounds. The fifth (Yebbuyyasikd) prescribes that the dis-
puting monks should place their dispute before a larger
assembly of monks and have it settled by votes
(saldkd). 'The sixth (Tassapdpiyyassika) envisages the cases
of those monks who prevaricate by first admitting and
then denying an offence committed by them. The Sangha
in such cases should hold him guilty of the offence and
ptescribe suitable punishment. ‘The last (Tipavatthiraka)
cousse is to see that the offences committed by a group of
monks and later on admitted by them are not discussed in
an open assembly.

The Bhikkbupi-patimokkha contains broadly all the rules
mentioned above with a few additions in the first(Pdrdji&d)
and second (Samghidisesa), fifth (Pdeittiya) and sixth (Payi-
desaniya) sections. 'The rules, however, were adapted to
delinquencies peculiar to the female sex.
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Ordination—It was at Isipatana (Banaras) that Buddha
commenced his conversion with the five Brihmana ascetics,
his quondam companions, and then he converted the setthi’s
son Yasa and his friends by the simple formula “Ebi bbi-
k&hu” (come O, monk). When the number of converts
including the Teacher himself reached the figure sixty, he
sent them out in different directions to preach his doctorin
without delegating to them the power of convers in.
The monks, who were sent out, had to bring the converts
to Buddha for admission intot he order causing great
inconvenience to the monks as also to the entrants, and so
the Teacher delegated to them the power of conversion
after laying down certain conditions to be complied
with by the new entrants, They were required to have their
head shaven and put on yellow robes, and after putting the
tobe on one shoulder they were to salute the ordaining
monks and utter thrice the Trisarapa formula “Buddhari
saranarh gacchimi, dhammarh sarapam gacchimi and
safigharh saranarh gacchami” (T7inaya, I, 22). The monks
were not discreet in giving ordinations and so several other
conditions had to be imposed by the Teacher later on,

When Buddha visited Kapilavatthu for the first time,
he admitted Nanda and Rihula into the order. Their
ordination hurt King Suddhodana very much particularly
because they were ordained without his knowledge, and
s0, on this occasion, Buddha laid down the rule that no
one should be ordained without his parents’ consent
(Vinaya, 1, 83). Rahula was very young, and when Sariputta
was asked by the Teacher to give him ordination, he
said that he was not aware of the procedure of ordaining a
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young novice (sdmayera). He was directed by Buddha to
follow the same procedure as the ordination of a monk.
Sariputta gave him what is called Sdwaupera-pabbajja and
took him as his servitor (Upasthdka) . At that time, only
one servitor was allowed to a monk but for Sariputta,
Buddha relaxed the rule that a proficient monk: could
take more than one servitor (Ibid). On Sasiputta’s
enquity about the precepts to be taught to the novices,
he said that they should be asked to obsetve the ten moral
precepts, viz., (i) non-killing, (ii) non-stealing, (iii) non-
lying, (iv) chastity (brabmacariya), ( v) non-drinking
intoxicants, (vi) non-eating after midday, (vii) noo-
seeing dance and other merty-makings, (viii) non-using
garlands and such other articles of decorations, (ix) non-
sleeping on a high bed, and (x) non-acceptance of gold and
silver. A few more rules relating to ordination were laid
down at Savatthi, There are also detailed instructions
regarding the mutual duties of the teacher and his disciple
(vide infra, p. 242-3).

Upesatha®—Next in importance to ordination is the
observance of fortnightly confessional meeting (Uposatha=
Upavasatha) and of Pavarani after the rainy season retreat.
The first was introduced at the instance of King Bimbisara
of Magadha and the second at that of the people of Raja-
gaha. On the Uposatha days held usually on the full
moon and new moon days, all the monks living within the

1 Sans. Upavasatha=the eve of Soma sacrifice. Originally there
were four days of Uposatha in Buddhism : the eighth and fourteenth
or fifteenth days in each fortnight. Later, the number was reduced
to two, i.e., Pirpimi and Amdivagya days.
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boundary limit of a monastery were required to be present
at the meeting. The president of the assembly recited the
Patimokkbasutta, which then probably contained only 150
tules (vide Arguttara) and asked each and every monk
present to declare if he had committed any breach of the
rules. Ifin such declarations, the offences committed be of
a light nature, the monk could get absolution by mere
confession otherwise he was asked to leave the assembly
and undergo the punishment to be prescribed by a chapter
of monks.

Vassavasa(Sans, Varsivisa)—The vassivisa was intend-
ed for keeping the monks at a particular dvisa (monastery,
cave or any place where monks could reside) for three
months during the rains. This practice was followed by
some of the non-Buddhist religious orders. During this
period, the monks had to depend for their alms solely on the
householders living around the Avisa, and were not pet-
mitted to go beyond the boundary limit prescribed for the
same, except in very urgent circumstances which were also
specified in detail.

In the very early days of Buddhism the monks resided
largely in and around Rijagaha and there were not many
monks in Kosala, and for this reason very likely these two
ecclesiastical functions were initiated in Magadha, Some
of the rules of these two functions were laid down at
Savatthi and these generally related to the emergencies in
which the Uposatha ceremony could be shortened and the
Vassdvdsa could be brought to an end before the due time.
It is said that in a certain place in Kosala the monks wete
afraid of aboriginals (savara), and were unable to recite the
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whole of the Pitimokkha. Buddha permitted the monks
in such circumstances to recite the Sutta in a concise manner
(entardye samkhittena Pdatimokfham nddisitun i (1 inaya, 1,
112). The other causes for shortening the recitation were
danger from kings, robbers, fire, flood, beasts of prey or
citrcumstances threatening the lives or purity of the monks
(Iieya, 1, 113).

In the Cullavagga (p. 244), Buddha elaborately dealt with
the circumstances in which the Uposatha ceremony could
not be performed. 'The main reason for such an eventuality
was the suppression of an offence by a monk. To avert a
monk being unjustifiably charged by another monk with
an offence, the Teacher Jaid down a few rules.

The rules framed in Kosala relating to Vassavisa
clearly show that the monks did not find very congenial
places within that country. Some monks residing in
Kosala during the rains complained to Buddha that their
residences were infested with snakes or thieves or that they
suffered on account of fire or flood water. They experienc-
ed also difficulties in getting sufficient food and medicines.
They were pestered by wicked women of the cities. Some
of their fellow brethren were trying to create a split in the
Sangha. In such circumstances, they were permitted to
discontinue their vassdvdsa and go elsewhete.

There is mention of two events which necessiated
Buddha’s interference. The first was that some monks
who had their sdssavdsa at Savatthi decided that they would
not give ordination to any body during the rains. A
grandson of Visikha sought ordination from them at that
time and they declined as per their mutual afrangement.
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When the matter was brought by Visakha to the notice of
Buddha, the monks were cautioned not to refuse ordination
during the rains. The second was that Upananda
Sakyaputta promised to king Pasenadi that he would
spend the passd in his monastery but later, finding a place
where many robes were available, he changed his mind and
stayed at the latter place. When this fact was brought to the
notice of the Teacher he directed that a monk should spend
the passa at the place where he promised to do beforehand.

Pavirapi—Kosala happened to be the area in which the
monks were not very well disciplined. Among the monks
during the rainy season retreats, there were quarrels which
they wanted to avoid by not conversing with one another.
When the Teacher found out this state of things, he pre-
scribed at the close of the retreat the Pavdrand cetemony,
in which every monk, on the suspicious day fixed for it,
had to confess their faults if any committed by them
during the retreat. Such confession of offences unless
serious were absolved then and there. In the performance
of this ceremony arose many hitches and difficulties for
which Buddha prescribed a numbet of rules.

I cather shoes—The rules relating to the use of leather
( Vinaya, 1, 179-198 ) by monks for shoes and other
purposes were introduced in Magadha at the instance of
Sona Kolivisa, a very rich setthi’s son, whose hands and
feet were so soft that they used to bleed if he walked bare
footed. As Sona Kolivisa declined to use shoes as a special
privilege, Buddha had to permit all monks to use shoes.
There were monks, who misused this permission by taking
resort to the use of fancy leather goods for different put-
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poses. When Buddha visited Vardnasi he noticed that
misuse of his permission to use shoes was being made by
certain monks of Isipatana and so he laid down certain
restrictions to avert such abuses (Minaya, I, 189). After
leaving Banaras he went to Sdvatthi where he heard that
some monks were sporting with, or riding on, cows and
using carts as conveyances, and so he laid down the rule
prohibiting monks from riding any vehicle, exception
being made in the case of only sick monks (Iinaya, I, 191).

Medicaments—At first Buddha prescribed heifer’s urine
and such other things (putimuttabbesajjans) for the use of his
monks as medicines. When he was staying at Savatthi
he noticed that the monks were getting pale and thin on
account of autumnal (sdradakdni) illness and were unable
to digest anything. He thercupon made up his mind to
permit his disciples to use medicines, which, of course, must
not be any solid food. He allowed the monks to take
clarified butter, cream, oil, honey and molasses at all times

.of the day. Later on, he increased the number of medicinal

items to animal fats, medicinal roots, hetbs, leaves, fruits,
gums, salts, and such other drugs prescribed in the
Apyurveda-fastra, including even raw meat and blood, be-
sides gruels and broths. Use of hot bath, putgatives,
ointments, and dressing of wounds were also recommended
in case of necessity. Receptacles, instruments, and other
articles required for preparing medicines or applying oint-
ments, letting of blood by lancets, use of surgical appliances
and requisites were sanctioned as a matter of course.
Sutgical operation was prohibited only in case of wounds
which were within two inches of the anus. The monks,
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in fact,were allowed to take almost all medicinal and surgical
aids available at the time, the only condition being that
they in the name of medicines must not drift to excesses or
enjoy the comforts of a houscholder.

At Banaras he however prohibited use of meat of any
kind as medicines. At Sivatthi he permitted the monks
to eat all kinds of fruits, provided that the monks gave
to the gardencr a half of the produce of a tree or plant,
the seeds of which wete supplied by an outsider and sown
in the compound of the monastery. Likewise a half to the
owner of the land, if it belonged to an outsider but the
seeds sown were supplied by themonks. He rounded up his
directions about the use of medicaments by saying that the
monks could take any food as medicine if not expressly
inter-dicted by him or were not declared by him as
impropet.

Kathina—While staying at Savatthi, Buddha introduced
the Kathina ceremony at the close of the rainy season re-
treat. It was occasioned by thirty monks of Patheyya who
were all observers of the dbatariga precepts. They wanted

! The thirteen rigorous practices approved by Buddha are :—

1. pamswkulikaigam=to wear robes made of mgs collected
from dust heaps of streets, cemeteries etc.

2. tecivarifarigam=to have not more than three robes, ie.,
one each of sanghdti, uttarfsadga and antarfvisaka and
even for washing or colouring one must manage with these
three only.

3. pipdapdiikaipam=to eat food collected by begging only from
door to door and avoid any of the fourteen kinds of food-
offerings permitted in the Vinaya. The fourteen kinds are :
sanghabhattam, uddesabh, nimantanabh, salakabh, pakkhi-
kam, uposathikam, pitipadikam, dgantukabh, gamikabh,
gilinabh, gilinuppatthakibh, vihdrabb. dhiirabh, varakabh

g e A

p—



LR T AR

R L

THE MONASTIC SYSTEM 243

to reach Savatthi before the rains but failed to do so and
passed the retreat at Saketa, six yojanas from Savatthi.
They finished the Pavirani ceremony and went to Savatthi
with wet and dirty clothes and met Buddha, who exchanged
with them the usual greetings. 'The teacher pondered over
their anxiety to see him and at the samc time their keenness
in observing the rules of sassdvdsa. He thereupon prescribed
the ceremony of Kathina, which allowed the monks
certain privileges in order to cut, sew and dye the clothes
received by them on the Pavarand day from the faithful
devotees for making robes and distributing those among

4,  sapadinacarikarigan -=to beg food from house to house conse-
cutively and without any omission. Mahdkassapa is said
to have been the foremost in this dhutariga, see Vism, p. 68.

5. ekdmanikanigam-=to take meal at one sitting, ie., if one is
required to stand up or move to show respect to his teacher
or do some other work he cannot resume his seat and take
his food again.

6. pattapipdikaigam=1to possess only cne bowl and not a second
and to take a1l kinds of food thrown into it be they tasteful
ot not.

7. kbalupacchabbattikanigam=not to take any food after finishing
or sigoifying intention of finishing one’s meal, even if
any be offered (cf. Pacittiya, 353).

8. araffikasigam=to dwell only in forests and not on the
outskirts of towns or villages, and the forests must be
sufficiently far from any locality.

0, rukkbamilikanigam =to live in a place without any shed and
under a tree, and the tree must not be one of the boundary
marks of a parish or one within the compound of a
monastery of cefjya (sanctuary) or one bearing froits and
so forth.

10.  abbbokdsikaigam =to live in an open space, i.e., neither under
a shed nor under a tree but one with this vow as well as



244 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESIT

the monks according to one’s necessity. Toavertabuses
of the privileges and irregularity in distribution of the robes
a number of rules were framed.

Civara—Buddha at first directed his disciples to usc
robes made out of rags collected from dust heaps (parhsu-
kiila-civara). In Kosala there were many who used robes
of rags collected from cemeteries and there were occasions
when the Teacher had to intervene to scttle any dispute
about their divisions among monks (I 7nayae, I, 282). He
pcxmittcd the monks using such robes to darn and patch
them if necessaty (Iinaya, I, 290). When Jivaka the
famous physician became a lay-devotee and offered him
robes of silk, wool and such other materials, which were
received by him from kings and rich persons cured by
him, Buddha could not decline them, so he relaxed the rule
segarding robes and made it optional for the monks to
use eithet robes offered by the householders or robes made

the previous one is permitted to take shelter in a covered
place if it be raining, provided he does not run for any
shelter to avoid being drenched.

11. sosanikaigam=to live in a cemetery. Buddhaghosa in
explaining what is a suitable: cemetery says that it must
not be one used by the people of a village but one left
unused for at least twelve years, but from the other
conditions mentioned by Buddhaghosa (see Vism, p. 97)
it seems that he had in mind not a quite unfrequented
cemetery.

12. yathasantbatikaigam =to use whatever bed or seat is allotted
to one without questioning or suggesting an alternative
and

13. mesajjikasigam =to spend nights sitting and not lying ; of the
three yimas, one may be spent in walking (cankamana).

o i B
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of rags. This relaxation gave an opportunity to the house-
holders to offer robes of various costly materials. Buddha
therefore laid down the rule that monks could use robes
made of linen, cotton, silk, wool hemp and beaten bark
(Khomea, Kappdsa, Koseyyan, Kambalaws, Savary and Bhasigan)
(VMinaya, 1, 280-1),

A monk should wear always threc picces of cloths
viz., double upper robe (samghdfr), upper garment (witard-
sariga) and under garment (antardvdsaka), and he must not
go to the village without these three pieces. In ex-
ceptional cases, e.g., in sickness, in fording a river, and in
a few other circumstances( inaya, 1, 298) he could lay aside
one or two of the pieces. Whatever robes were offered
by the laity to the monks should be distributed equitably
among all the monks present at the time. If there be one
monk ata place and he received the robes he could keep
them for his own use up to the next Kathina ceremony
(Vinaya, 1. 299- 301). Normally all robes offered to a
monk ora body of monks belonged to the Saigha and the
lay-devotees were instructed to make all offerings to the
Sangha and not to any monk individually.

When Buddha reached Savatthi, Visakhid approached
him for giving her the privilege of making the following
gifts to the monks and nuns :—

(a) Vassikasatikam=cloth for use in rains.
(b) Agantukabhattarh =meals for all incoming monks
‘ and nuns.
() Gamikabhattath=meals for all outgoing monks
and nuns.
(d) Gilanabhattarh=food for the sick.
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(¢) Gilanupatthakabhattarh =food for those who
nurse the sick.

(f) Gilanabhesajjarh - medicines for the sick.

(g) Dhuvayagurh - daily supply of rice-gruel to every
member of the Sangha.

(h) Bhikkhunisarhghassa  udakasidtikam = bathing

robes for nuns (| inaya, 1, 294).
She also persuaded the Teacher to permit monks to
accept towels (mukhapufichana-colakar).

Articles of DailyUse—Buddha had to go into details about
the articles which were fit and proper for the daily life of the
monks. ‘These were worked out mostly at Réjagaha, and
so we need not hete deal with them (vide Cw/laragga,
chapter V). Visikha obtained permission of Buddha to
offer a few such articles of daily use to the safigha. These
were baskets and brooms (ghatakad ca sammajjanifi ca),
fans and whisks (of bark, grass, or peacock-feathers)
[Ziniya, 11, 130).

At Savatthi Visakha built a two storeyed monastery
(Pasada) with verandahs supported on pillars shaped like
the nails of elephants and offered the same to the Sangha.
Buddha accepted it and permitted the monks to reside there,
though it was a very decorated structure, He also accepted
the furnitures and other articles of use of the grandmother
of King Pasenadi bestowed to the Sangha by the king after
her death but asked the monks to use the couches after
breaking the legs and removing the cushions, and per-
mitted them to utilise the materials of the cushions for
making pillows,and the rest of the covering materials of the
furnitures as floor-coverings (inaya, 11, 169).
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In this connection, the question was raised whether the
articles or parks so received from the laity could be disposed
of by the monks. Buddha enjoined that no monk should
alienate any of the following properties of a Sanigha :
(a) apark ora hermitage or a monastery including the land
on which it was built, (b) furnitures like beds or chairs or
pillows, (c) jars or pots made of iron, (d) a razor ot axe
or hatchet or spade, () creepers, bamboos, muifija grass,
(f) earth wooden or earthen vessels. These wete also not
divisible among the resident or incoming monks (Vinaya,
I1, 170). At Alavi some monks tried to bypass the above
restriction by placing a monastery in charge of 2 monk for a
number of years for doing some repair-works whether of
a major or a minor nature. Buddha interdicted such
attempts (Vinaya, 11, 172).

Vatta (Conduct and Duties of monks)—It seems that
in the latter part of Buddha’s life, which was spent mostly
at Savatthi, the number of monks had grown quite large
and there was frequent movement of monks from one
monastery to another. In the Cullavagga (pp. 208 f)
there are detailed instructions for the conduct of the in-
coming (dgantuka), resident (dvdsika) and outgoing (gamika)
monks. Then there are directions for the conduct of
monks when going out on a begging round (pindacirika)
as also for their duties after taking meals in a layman’s
house (bbattaggam)., There are also instructions for a
monk dwelling in a forest regarding their daily needs. This
is followed by several directions for using and cleaning beds
and seats, bathrooms and latrines. Lastly, are prescribed
the mutual duties of a student ( saddbivibirika ) and his

17
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teacher (#pajjhdya) which were the same as those of a disci-
ple (antevdsika) and his spiritual preceptor (dcariya). Some
of the regulations are :(—

Agantuka-bhikkbu—The duties of an incoming monk:
He should fitst take off his sandals or shoes, close
his umbrella and leave them on one side. Then putting
the robes on onc shoulder, he should quietly enter
into the hermitage, ascertain the place where the resident
monks were at the time. He should approach them,
keep aside his bowl and robe, take a suitable seat
and then enquite about the place where drinking water
and food could be had, and after washing his feet
by pouting water with one hand and rubbing his feet by
the other, he should take his food or drink water. He
should find out if there was any cloth for cleaning shoes
and use them for his shoes, if necessary, after washing
them by water.

If the tesident monk be older than him he should
salute him and if younger he might have salutation from
them. - He should then enquire of his sleeping place and
bed, the houses to be approached for alms, location of the
latrine and urinals, the mutual arrangements if any among
the monks and lastly the time for going out and coming in.

If the monastery be uninhabited, he should enter into
it carefully, clean the dust and cobwebs, wipe the walls
and floors, dry the floor-coverings, if any, and put out the
beds and chairs in the sun. He should then carefully put
away his robes and bowl, open the windows and put water
in the water jar and do such other necessary things.
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Avdsikea and Gamika bbikkbus—In a similar manner the
duties of the resident monks and the monks who are
leaving a monastery are given in detail.

Bbattaggam (Regulations for begging alms or accepting
invitation)—A monk should fully dress himself with the
three robes, take his bowl, walk steadily with downcast
eyes, take his seat, if offered, quietly, and never overtake
another monk. When offered water, he should hold his
bowl with both hands, and use it cautiously without
sprinkling it here and there. When food is offered he
should hold out his bowl with both hands and take the food
in proper manner (for details see [inaya, 11, 214) and not
commence eating unless his fellow brethren have also
been served. He must not get up to wash his hands and
bowl unless all others have finished their meals.

After meals, the seniormost monk should deliver a
teligious discourse by way of thanksgiving.

Arafifakas—The duties of 2 monk dwelling in a forest :
He must keep ready for use drinking water, some food,
fuel for fire, and walking sticks. He should be aware
of the stars and planets, as also of the cardinal points.
If he enters into a village he must follow all the instruc-
tions given above under Bhattaggam. .

Likewise there are detailed directions for using and
cleaning the bedrooms, furnitures, bathrooms and latrines.

Arcariya-Antzvisika or Upajibaya-Saddbivibarika—Lastly,
the mutual duties of a student and his teacher ate
briefly as follows: The student is to rise eatly from his
bed, take off his shoes, keep ready the tooth-stick, seat and
water for the use of his teacher. He is then to offer to him
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rice-gruel in a pot, which he is to clean after the teacher had
taken the rice-gruel. He should then sweep the floor.
If his teacher wants to go to the village, he is to fetch his
robes, bowl and follow him after dressing himself properly.
He must not talk when his teacher is engaged in conversa-
tion with another person. When the teacher returns from
his village round, he should give him water for washing
feet, take his robes and bowl, and keep them in their proper
place. Tf the teacher wishes to have a bath, he is to give
him hot ot cold water as required and then provide him with
all requisites for taking bath in the bathroom. In this way
many other details are given. If the teacher be found
guilty of an offence and punished for same, the student
must see that his teacher complies with the restrictions
imposed and gets his absolution in time.

The teacher has also to look after his student. The
teacher must satisfy the student with discourses and answet
his queries. If the student has no robes and bowl, the
teacher is to provide him with them. If he falls sick, the
teacher must take care of him, nurse him propetly, and
‘'should he want to go to the village he is to help him by
“handing over the robes and bowl, dry his robes if wet.
He should also give him drinking water after meals and do
all the duties which the student is required to do for him.
In addition he is.to teach his student how to wash or dye
his robes and help him in doing the same.

KOSAMBI DISPUTE
Kosambi became the scene of a great dispute between

the two groups of monks. It was carried to such an
excess that even the teacher’s personal interference was of
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no avail and out of disgust he retired to a forest and pre-
ferred to be served by animals than by human beings. The
quarrel started with a very flimsy matter. It is said that a
monk left some water in a pot in the latrine and did not empty
the pot, which was the usual practice. Another monk took
offence at this laches, collected some supporters of his both
among the monks and the lay-devotees and decided to in-
flict the ecclesiastical punishment of Uk&hbepana (Sans. Uzg-
sepapa=suspension, see #ifra p. 255)on the offending monk.
The latter,who was very learned, obtained some supporters
both among monks and laymen. He declared that he had
not committed any offence and the Ukkbepanawas ultravires.
The two parties declined to perform ecclesiastical functions
together and so there was going to occur a dissension in
the Sangha (Saighabbeda), which had been described by the
Teacher as one of the five heinous offences of the same
category as the murder of parents, One party held the
uposatha within the prescribed limit and the other did it
outside the limit. Buddha explained to both how they
were not complying with the rules laid down by him and
not maintaining the concord of the Sangha. Both the patties
began to perform the ecclesiastical acts within the limit
but their quarrels became more and more bitter. To
enlighten them and to dissuade from indulging in mutual
recrimination, he related the story of a former king of
Kosala called Dighiti but that was of no effect. Buddha
out of disgust left the place and went to Bilakalonika-
ragima. He then went to Pacinavarhsadiya where he
found Anuruddha, Nandiya and Kimbila living in concord
and exerting for spiritual advancement. From there he
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went to the Pitileyyaka forest where he was served by a
lovely elephant. He then went to Sivatthi and stopped
at Jetavana. The lay-devotees of Kosambi became very
much displeased with the quarrelling monks and did not
show them respect or give alms. So they came to their
senses and came to Sdvatthi to have their dispute settled
by the Teacher. At that time there were in Jetavana the dis-

tinguished disciples, Sariputta, ] Mahimoggallina, Maha-
kassapa, Mahikaccana, Mahikotthita, Mahakapphina,

Mahicunda, Anuruddha, Revata, Upili, Ananda, Rihula
and Mahipajapati Gotami, who along with Anathapindika
and Visikhi heard that the quarrelling monks were coming
to Buddha. On that occasion, the Teacher cautioned them
against the following eighteen types of unrighteous monks.
Thete are monks who adhere to—
(i) False doctrines as right ;
(ii) Right doctrines as false ;
(iii) False disciplines as right ;
(iv) Right disciplines as false ;
(v & vi) Utterances of Tathigata as not his utterances
and vice versa.
(vii & wiii) Practices presﬁrihtd by Tathagata as non-
prescribed and wice versa.
(ix & x) Instructions of Tathagata as non-instructions
and vice versa.
(xi & xii) Offences as non-offences and wice zersa.
(xiii & xiv) Light offences as serious and sice versa.
(xv & xvi) Exceptions in offences ss non exceptions
and vice versa.
(xvii & xviii) Major offences as minor and vicé persa.

o —— . o
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The Teacher then gave further directions how to deal
with the quarrelling monks and how to establish concord in
the Sarhgha. While he was residing at Jetavana, he rounded
up his disciplinary rules by prescribing a number of
ecclesiastical punishments to keep his Sangha immune
from possible dereliction of duties. The punishments
arc—

(i) Tajjaniya (censure) and Nissaya (remain under the
guidance of a teacher)

(ii) Pabbajaniya(temporary removal form the monastery)

(iii) Patisdriniya (making one ask for pardon)

(iv) Ukkhepaniya (suspension).

(i) Tajjaniya—There were many quarrelling monks in
and around Savatthi. A group of them was called Pandu-
lohitaka, who often picked up quarrels with other monks
of their ilk and thus there was frequent discord in the
Sangha. The Teacher condemned them all as undeserving
persons to continue as monks and prescribed for them
the fajjaniyakamma (Sans. Tatjaniya-karma) i.e., a formal
ecclesiastical act in which the guilty person should be first
admonished, then reminded of his faults and then he is to
be charged with the commission of an offence. This act
should be performed in his presence. He should be
questioned and made aware of his faults. A monk
punished with Zfajjaniyakamma was banned from giving
ordination,taking novices as servitors,delivering discoutses
to monks and nuns etc, (Vingya, IL. 5). They could how-
ever be taken back in to the sangha if they corrected
themselves and formally solicited the Sangha to withdraw
the ban. The same punishment was also given to those
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monks who came in frequent contact with the
householders.

If a monk so punished and undergoing the disabilities
imposed upon him should take part in any ecclesiastical
act, he should be punished further ( wissaya-kamma ) and
compelled to take a teacher and abide by his instructions.
The procedure for inflicting this punishment was the same
as the previous one.

(ii) Pabbdjaniya—The monks of Kitagiri, a place near
Savatthi, committed many serious offences. For them the
Teacher prescribed pabbdjaniyakamma, by which ecclesias-
tical act the guilty monks were not allowed to stay in the
monastery. 'The procedure for inflicting the punishment
as also for absolution was similar to that of the Tajjaniya-
kamma. :

(iii) Patisdrapiya—Sudhamma bhikkhu of Macchika-
sanda once criticised the good lay-devotee Cittagahapati.
He was reprimanded by the Teacher, who prescribed for
monks like him the Patisdrdniyakanmma. This act is to be
performed in the same way as the previous one, The
guilty monk could get absolution if he was pardoned
by the insulted householder.

(iv) Ukkhepaniya—Channa bhikkhu of Kosambi com-
mitted an offence but he would not acknowledge it as such.
The Teacher prescribed for such cases Ukkhepaniyakamma.
This act has also to be performed in the same way as the
previous ones. A monk so punished was debarred from
staying in the monastery. He was not to be shown respects
and courtesies by other monks. His other disabilities were
the same as those of the previous ones. The same punish-
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ment was given also to those monks who like Arittha held
certain wrong views, e.g., the hindrances to Nirvina as
enumerated by the Teacher were not necessarily so.

There were a few other ecclesiastical punishments pres-
cribed by the Teacher while residing at Savatthi, They are:

(i) Parivdsa ( probation ). A monk is not per-
mitted to do any ecclesiastical act for a certain period
and he was also not shown due respects and courtesies by
his fellow brethren.

(i) Manatta is the same as above only the period of
probation is limited to six days.

(1il) Muldya patikassand is prescribed for a monk
who has been put on probation but fails to abide by the
conditions imposed on him. In such cases his period of
ptobation commences anew and the days already passed
by him in probation are treated as cancelled.

Dapdakamma and Avaraya: Buddha gave sanction to the
formation of the order of nuns at Vesili, where he
imposed the eight disabilities on women (see p. 101 n.).
The nuns were required to observe all the disciplinary
rules laid down for the monks. There were a few
additional rules for keeping the monks and nuns apart
as also for certain ecclesiastical acts, in which the
nuns had to take directions from the monks. At Sdvatthi
there were some complaints about certain monks behaving
improperly with the nuns. In order to stop it, Buddha
laid down a few rules, making the monks liable to the
punishment of dapdakamma, an ecclesiastical act by which
the monks were declared as not eligible for salutation by
the nuns. If the nuns were guilty of similar offences, they
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were also to be punished by the act of dvarasa, i.e., they were
to be debarred from entering the monastety of monks, fail-
ing it they were to be given exhortation (svdds) and excluded
from the Uposatha assemblies (Vinaya, 11, 226).

At Savatthi Buddha made the special provision for nuns
that they could be given the higher ordination by proxy
in cases where the nuns could not go to the monastery of
monks on account of dangers on the way (T-%naya, 11,277).

Though the other rules for the guidance of nuns were
framed outside Kosala, all the rules of the Bhikkhyyi-
patimokkba were compiled at Savatthi,

s
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CHAPTER XII
UPAGUPTA AND ASOKA

We have so far dealt with the history and teachings of
Buddhism of the pre-Afokan period. Itis an well establish-
ed fact that the Buddhist Sangha split up into two main
factions known as Thera (or Sthavira)-vada and Mabdsdri-
Zhikas, a century after Buddha’s demise. The former re-
presented the orthodox conservative school of thought
while the latter the progressive, which, in course of time,
became the precursor of Mahdyana Buddhism. Uttar
Pradesh, however, did not witness the growth and develop-
ment of Mahiyana Buddhism, which had its early centre in
the south in the Andhra countries and late centres in the
north in Gandhira, Kashmir and in Central Asia. Uttar
Pradesh, however, nurtured a school of Buddhism, which
was slightly different from the pristine orthodox system.
It was known as Sarvistivida, a Sanskritic Hinyana
School, the docttine of which is dubbed by the Chinese and
European scholars as “Realism.” The doctrines of this
School were subjected to vehement criticism by Mahiyina
philosophers like Nigarjuna, Asanga and Vasubandhu,who
upheld “non-realism” (§#yatd) or idealism (vijfiaptimatrata).

Mathuri was selected by the Sarvistivadins as the venue
of their early activities and it was from this place they later
on fanned out to Gandhidra and Kishmir and ultimately
to Central Asia, China, and other countries. The legend
about the selection of Mathuti as the rendezvous of the
Sarvastivadins runs as follows :—Emperot Aoka, accord-
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ing to the Ceylonese chronicles, was converted by his
nephew Nigrodha Samanera. After his conversion he
became displeased with the unrestrained Brahmanas, who
were being fed every day at the palace from his fathet’s
time, and replaced them by well-behaved and self-controlled
Buddhist monks. He then met the leading monk-saint of
the time, Moggaliputta, Tissa and learnt from him that
there were eightyfour discourses delivered by the Teacher,
and so he issued orders to his architects to erect 84,000
monasteries and s#ipas all over his empire and spent
incalculable wealth for the same. He himself had the
Afokdrima built at Pataliputta under the supervision
of Indagutta. He had an image of Buddha made by
Mahikila, the king of Nagas. The erection of the monas-
teries and s#@pas was completed within three years. He built
eaifyas at the sites sanctified by Buddha’s presence. As these
lavish donations madeto the Buddhist church madehim only
asupporter (ddyaka) and not a relative or beneficiaty (ddydda)
of the Safigha, he permitted his son Mahinda and daughter
Samghamitta to become a monk and a nun and entrusted
them with the work of propagating Buddhism in Ceylon.

At this time there occutred bickerings and unpleasant-
ness among the monks of Pataliputra, and so out of disgust,
Moggaliputta Tissa left the city and stayed for seven years
in a hill near Ahoganga. The fortnightly ceremony of
Uposatha could not be held at Adokarima in Pitaliputta
for seven years. This dispute among the monks centred
round the fact that in Adoka’s time, many sects came into
being and they differed from one another on certain disci-
plinary rules and so the followers of one sect could not
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recognize the followers of another sect as pure as was
required as a preliminary condition for holding an Upesathe
and then again there was the prohibition in the Vinaya of
holding sepatate Uposatha assemblies within the samc
parish. To tide over this difficulty, it is stated in the
Ceylonese chronicles that under the auspices of Afoka,
a Council of monks was held and all those, who did not
subscribe to the principles and disciplinary rules of Thera-
vida (Vibhajjavada), were compelled to leave the place.
'The session of this Council is not admitted in the traditions
preserved in Sanskrit, showing thereby that the non-
Theravadins did not recognise the validity of the Council.

Hiuen-Tsang (Watters, I, p. 267) records a tradition
which throws some light on this event. It runsas follows :
Thete were at the capital (Pitaliputra) 500 athats and 500
non-arhats. Among the latter was one Mahadeva, native
of Mathuti, who was “a man of great learning and wisdom,
a subtle investigator of name and reality,” and who was
supported by the emperor. His views were challenged by
other monks, who finding the place uncongenial left it and
went to Kashmir. Agdoka regretted his choice of support-
ing a wicked monk and atoned for his ertor by building
monasteries in Kashmir for the good monks. From this
account of the Chinese traveller it is evident that some monks
left Pataliputra to establish a centre in the north.

In all traditions, Madhyantika is reported to have gone
to Kashmir and established the religion there a hundred
years after Buddha’s death. In the Mabavarisa (ch. XII)
also Majjhantika, is mentioned as the missionary sent by
Agoka to propagate Buddhism in Gandhira and Kishmir.
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Madhyantika was a disciple of Ananda and a contemporary
of Sanavasika, who was at first a lay-supporter of Ananda
when the latter was staying at Jetavana. In Tibetan, the
tradition is slightly different. According to this tradition
Madhyantika became very popular at Banaras and collected
around him so many monks that their presence at Banaras
became a burden on the local people and was resented by
them. Madhyantika, thereupon, left the place along with
his disciples and went to Uéira mountain near Mathura.

Sanavisika also became a popular preacher of Srivasti
and had a number of disciples. He probably went to
Mathura at the invitation of its people to subdue the Yaksas
who, it is said, were devastating the country with epidemics,

About the introduction of Buddhism into Mathuri,
the tradition preserved in the Milasarvastivida Vinaya-
pitaka® as also in the Chinese version of the Afokdvadin:®
tuns as follows :—

Bhagavin, while traversing the Sirasena country,
which he described as the first place (ddirdjya) to elect a king
(Mahdsammata), reached Mathurd where a green forest
appearing as all blue (nilanild) on a hill called Urumunda
was pointed out by him to Ananda. He said that a hundred
years after his demise two rich brothers Nata and Bhata
would build there the Natabhatavihira, which would
become a congenial place for meditation of monks seeking
quietude (famatha) and insight (vipafyand). At that time

! Gilgit. Mss., 1L, pt. 1 Mama vargaéataparinirvrtasya Madhyindino
nima bhiksur bhavisaty Anandasyo bhiksoh sirdhamvihiri.

¥ Ayu-wang-febuan (=.Afokdvading) translited by Samghabhadra
506 A.D. See Przyluski, La Ligende de Pemperenr Afoka.

K o T i e i 5.
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there would be born a spices-dealer whose son Upagupta
would be as great a preacher like himself only without the
physical signs of a Buddha. He would be ordained by
Madhyindina, a disciple of Ananda, and would be the
last of the dharma-preachers, and pass away from this world
at a very old age, when there would be cnough sticks of
four fingers length to fill up a cave of 18 cubits in length
and 12 cubits in breadth. The sticks would be deposited
there only by those of his disciples, who would attain
arbathood, and those would be utilised in his cremation.

When Buddha visited Mathutd, the brihmanas of the
place were displeased and felt that their popularity would
wane on account of Buddha’s presence. They approached
their leader Nilabhiti and requested him to shower abuses
on Buddha. Nilabhiiti said that his tongue never uttered
a falsehood and it would give just expression .0 the
true character of Buddha, and it so happened that his tongue
only gave out words of high praise.

On one occasion Buddha is said to have remarked that
Mathuri had five disadvantages (ddinavd), namely, (i) in-
habitants of high and low castes, (ii) stumps and thorns,
(iii) stonesand gravels, {iv) excessive women and (v) many
petsons taking food only in the last watch of the night.?
It appears from the Buddhist traditions that Mathurd was
a favourite resort of the Yaksas, probably an unruly tribe,
who pestered the inhabitants of the place. Once when

1This story appears also in the Diyydpadina, p. 349.

2 Gilgit Manuseripts, 111, pt. i, p. 14-15: Paficeme bhiksava ddinava
Mathuriyim. Katame pafica ? - Utkula-nikulih sthinukantaka-
pradhini  bahu-pasina-farkara-kathalld nccandrabhiktah pracura-
mitrgrama it '
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epidemics raged the country its inhabitants approached
Buddha to help them in their distress. Buddha went to
Mathura and used to take his meals,collected from the lay-
devotees of the place, in the courtyard of the Yaksa leader,
called Gardabha. He came in frequent contact with the
Yaksas and subdued them. This power of the Teacher
surprised the people,who agreed at the Teacher’s request, to
construct some resting places for the use of the Yaksas and
who in their turn promised not to pester them any further.

From Mathuri, Buddha passed through Otald and reach-
ed Vairambha, where he spent along with his 500 disciples
the rainy season retreat undergoing extreme hardhsip
for food due to the famine breaking out there. From
Vairambha, he proceeded to Ayodhy4, the capital of South
Paficila and resided on the bank of the Ganges where he
delivezed the Ddruskandbasitra. From Ayodhyi, Buddha
passed on to Siketa, thence to Strivasti and Nagarabindu,
a Brihimana village of Kofala and lastly to Vaisali.

In the Pili tradition, Buddha’s activities in Mathurd
are ignored altogether though the account of Buddha’s visit
to Verafija (Vairambha), a place on the west of Mathuri,
appears in many texts including the Mabdvagga. ( See above
p.104.) It may be that the Sarvistividins, in order to
establish their antiquity and originality, had woven the
stories of Buddha’s visit to Mathurd and of his forecast
regarding the propagation of Buddhism in Mathurd by
Upagupta, in Kashmir by Madhyantika and Dhitika and
the erection of stipas by Kanigka.

Inthe Divyavadina (p. 348), Buddha’s visit to Mathura
is timed a little before his demise (parinirvdpakdlasamaye),
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when he made the forecast about the advent of Upagupta,
but in this account, the only difference is that the credit of
converting and ultimately ordaining Upagupta is given to a
monk called Sanakaviasi. Tt is rather difficult with the con-
fusing cvidences at our disposal to ascertain whether
Madhyandina or Sanakavisi was the spiritual preceptor of
Upagupta and whether the former is identical with the
Afokan missionary Majjhantika and the latter with Sam-
bhuta Sinavisi, one of the distinguished monks of the se-
cond Buddhist synod. After ordination several monks
were given very similar, often identical, names and this
causes a lot of confusion as we have in the case of the name
Niagirjuna. In the Afokdvadina (Chinese version) it is
stated that both Madhyandima and Sanakavisi were disci-
ples of Ananda, who at the time of his parinirviya at Vaiéali.
instructed Madhyandina to proceed to Kashmit and
Sanakavisi to Mathurd to propagate the religion. As
Madhyindina’s name is associated more with the conversion

- of Kashmir and not Mathuri we should give preference to

the Divydvadina tradition that Sinakavisi was the spiritual
preceptor of Upagupta, the account of whose admission
into the Buddhist order is related in this text thus : Sanaka-
visi used to visit the rich spices-dealer’s house for alms.
One day he went there without any attending novice. The
spices-dealer, noticing this, promised to give him one of
his sons as his attendant. He however failed to keep his
promise when his first two sons were born. When his
third son Upagupta was born, he could not avoid Sdnaka-
vdsi any further and agreed to allow him when he had grown
up to become his attendant. When Upagupta was work-
18
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ing as an assistant in his father’s business of a spices-dealer,
he was approached by Visavadatti, a courtezan of Mathura.

The episode of Visavadattd is given a prominent place
in all the biographies of Upagupta. It is said that Visava-
dattd, a famous courtezan of exquisite beauty, became
enamoured of Upagupta but her repeated advances through
her maid-servant were rejected by Upagupta with the words
that the proper time had not yet arrived for his meeting
with Visavadatti. One day Visavadatti entertained a
few rich traders who came there from other countries.
On getting this news, the king of Mathura punished her
by cutting her nose and ears and left her in a cemetery.
When thus disfigured and suffering extreme pains, she was
approached by Upagupta, who then told her that the proper
- time of his visit had arrived and so he had come to her.
She was then consoled by discourses dealing with the evils
and impermanence of human body, She had the first
vision of the four truths and regained her former health and
appearance but with a mind dissociated from all worldly
attachments. Upagupta also advanced after this discoutse
up to the Andgimi stage.

After this event, Upagupta was formally ordained by
Sanakavasi at Natabhata forest monastery and soon

attained arbathood.

Upagupta commenced his work of preaching the truths
of Buddhism and made a large number of converts. His
power of delivering discourses frightened Mara,who inspite
of his utmost exertions failed to check the flow of listen-
ers. Upagupta brought Mira under control and wanted
him to show the likeness of Buddha. His wishes were
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complied with by Mara and he was deeply moved to see the
glorious appearance of his revered Teacher.

He then came to know that Afoka wanted to com-
memorate the sites sanctified by Buddha’s presence by
stipas and other monuments and was looking for him as a
guide. He proceeded to Pataliputra by the river Ganges
and met him there. He then pointed out to him all the
places which were associated with the main events of
Buddha’s life, as also the places where passed away his
distinguished disciples. Accordingto his suggestions Afoka
erected monuments at the sites so selected.

Upagupta lived up to a good old age, converting a large
number of persons, many of whom became arbats. Itis said
that the small sticks stacked by his arhat-disciples were
utilised for the cremation of his earthly remains. (see above,
p. 260).

According to Taranatha, Upagupta selected Dhitika as
his successor. Dhitika was the son of a wealthy Brahmana
of Ujjeni. He learned all the Brahmanic §astras and became
a teacher of 500 Brahmana students. He had a retiring dis-
position. After his father’s death, he became a wandering
ascetic (parivrdjaka) and met Upagupta at Mathuri. He was
much impressed by Upagupta’s discourses and became his
disciple. In course of time, he attained wide popularity
and propagated the teachings upto Kashmir and Gandhira,
where was ruling at that time King Menander, who became
his lay-devotee. King Menander’s interest in Buddhism is
revealed in the well-known Pali text, entitled Milindapaiiba.

Upagupta occupied a very high place in the hierarchy
of the Sarvistivida school of Buddhism and in many
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Avadianas, his biography appears in detail. In very late
works like Srrgabberi, and Vratdvadinamdld, the author
mentioned Upagupta as the propounder of the rituals
and ceremonies embodied in them, evidently with the
object of making the contents of their works more authori-
tative. In the Avadinas, however, Upagupta is not
credited with the authorship of any treatise. It is only in
the .Abbidbarmakosavydkhyd (11. 44), there is a reference to
his authorship of the Nefrpada-fdstra in connection with
the controversy whether the Tathidgata attained the medita-
tion of cessation of all activities (wirodba-samdpatti) when
he was in the training stage ($aiksa) as a Bodhisatrva and
subsequently acquired the knowledge that it was his last
existence (ksayajiidna) or he attained both of them, viz.,
nirodba-samdpatti and ksayajiigna one immediately after the
other, in his last existence when he attained Bodhi. The
former opinion was held by the Sarvistivadins or Vaibha-
sikas of the west (Pascatyas, i.c., Gandhira) while the latter
opinion was given by Upagupta in his Nefrpadaidstra.
This reference to Upagupta proves that he must have been
a very learned monk and an author of treatises and his
opinions were valued as those of the Sarvistivadins or
Vaibhisikas of Mathurd. Watters in his Ywan Chwang
(I, p. 226-7) remarks that the five Vinaya texts of the
Mahisirghika, Dharmagupta, Mahifasaka, Kadyapiya
and Sarvistivida were redactions made by the five
disciples of Upagupta. This statement, however, needs
further evidences: In conclusion, it may be stated that
Upagupta was not only a versatile preacher but an impottant
writer ‘of the Mathuri-Vaibhisika School of Buddhism.




CHAPTER XIII

SARVASTIVADINS AND SAMMITIYAS IN
UTTAR PRADESH

WO schools of eatly Buddhism, viz., Sarvastivida

and Sammitiya including Vatsiputriya ( = Vajji-
puttaka ) became popular in Uttar Pradesh. Of
these two the Sarvistividins, who had their main
centre at Mathurd, gained wider popularity than the
Sammitiyas in the earlier period from the 1st century
to 4th or 5th century A.D. The Sammitiyas made
their headway from the 2nd or 3rd century A.D. and
vied with the Sarvistivadins in preaching their doctrines
at Mathuri and elsewhere. The earliest inscriptions of
the Indo-Scythian period indicate the predominance of the
Sarvistividins, particularly in the region of Mathur3,
the Sammitiyas occupying a position of less importance.
From the 4th century A.D., the inscriptions indicate that
the Sammitiyas were increasing in the number of their
adherents, reaching in the reign of king Harsavardhana

the peak of their popularity.
(I) SARVASTIVADA

In the previous chapter, it has been shown that during
the reign of Afoka, the Sarvastivadins did not find a
congenial home in Pataliputra, rather Magadha and migrat-
ed to the north. They founded two centres one in Kashmir
urider the leadership of venerable Madhyantika and the



268 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESH

other at Mathurd under that of venerable Upagupta,
Madhyantika was the direct disciple of Ananda while
Upagupta was the Jlisciplc of Sanavisika, another
disciple of Ananda. ~The Sarvistividins therefore can
claim Ananda as their first patriarch, but the Tibetan
(Bu-ston) traditions state that they claimed as their founder
Rihulabhadra of the Ksatriya Caste “renowned for his
devotion to discipline.” In the Abbidbarmakosa-vyikhyd
(pp- 714, 719) a teacher is mentioned as Sthavira Rihula.

The branching out of the Sarvistividins from the
Sthaviravadins, the original orthodox system, is given thus
in the Ceylonese chronicles : For one hundred years after
Buddha’s demise there was only one school of Buddhism,
Theravida (Sthaviravida). Then after the second council
it was split up into two factions, viz.,, Theravida and
Mahasamghika. Both of these sects were further sub-
divided, the former into twelve and the latter into six.
The Theravidins were first sub-divided into two sects,
called Mahimsisaka and Vajjiputtaka (Vatsiputriya) and
out of the former branched off the Sabbatthavadis (Sat-
vastividins). Sanavisika, the teacher of Upagupta, took the
side of the Theravadins inthe Second Council, and when
he was very old, he ordained Upagupta at Mathuri and so
the time of orign of the Sarvistivadins should be placed
about 150 years after Buddha’s demise, and this is also sup-
ported by the order of secession of sects as stated in the
Ceylonese chronicles. According to Vasumitra’s Samaya-
bhedoparacanacakra (in Tibetan), the Sarvastivadins branched
off from the Sthaviras in the 3rd century after Buddha’s
parinirvana. This tradition is corroborated by Bhavya,
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[-tsing and Vinitadeva (8th century AD.) as also the
author of the Varsagrapariprechdsitra. ~I-tsing speaks of
four main divisions of the Buddhist Sanigha, of which one
was Sarvistivida, the other three were Sthavira, Sammitiya
and Mahidsanghika. The doctrine of the Sarvastivida,
particularly Katyayaniputra’s contention in his Jiidna-
prasthana-siitra is that objects exist in the past, present and
fature. Tt was refuted by Moggaliputta Tissa, author of
the Kathdvatthu, the composition of which is assigned to
the time of the Third Council held during the reign of
Agoka. It was perhaps on account of this refutation that
Afoka took up the cause of the Sthaviravadins, of which
Moggaliputta Tissa was the spokesman and caused the
flight of the Sarvastividins to Kashmir.

IThete are a few inscriptions dating from the 2nd to
4th century A.D., which attest the presence of the Sar-
vistivaidins in Peshawar, Kashmir, Mathurd, Srivasti,
Baluchistan and Banaras (Sarnath). Three of these places
are in Uttar Pradesh. 'The earliest of the three inscriptions
(1st century B.C.) was found at Mathurd (Mathura Lion-
Capital), Inscriptions of the time of Rafijuvula and Sodasa
It runs as follows :—

(a) By the chief queen of Mahaksatrapa Rajula, the
daughter of the prince Kharoasta, the mother of Nanda
Diaka along with others was established at this site which
is just outside the consecrated boundary (#ibsima) the relic
of Bhagavin Sikyamuni, the Buddha, and was erected 2
stone pillar crowned by a lion, and was built 2 monastery
(Safigharima) for the acceptance of the monks of the four
quarters (particularly) the Sarvastividins.
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(b) In the reign of Ksatrapa Sodasa, son of Mahi-
ksatrapa Rijula, by Udaya, a disciple of Acirya Buddha-
deva, dlong with prince Khalamasa and Maja as assenting
parties (amnmodakad) was made the gift of a cave-dwelling
{g}rircf-pfﬁcfm} to Buddhila of Nagaraka for the acceptance of
Sarvistivada monks.

(c) In the reign of Ksatrapa Sodasa, the gift of some
lands was made to Acarya Buddhila of Nagaraka, who
smashed the arguments of the Mahasinghikas. Adora-
tion to all Buddhas, to Dharma, to Saigha and to the
Sakas of Saka country etc.

' The above mentioned inscriptions distinctly prove that
the eatly Saka rulers were supporters of Buddhism, parti-
culatly of the Sarvistividins, one of whose centres of acti-
vities was then at Mathurd. Buddhila, a Sarvistivida
teacher must have eirned a great reputation as a disputant
defeating some Mahdsimghika teachers in philosophical
controversies, and was the recipient of gifts from distin-
gu'shed personages. There is also mention of another
noted teacher called Acirya Buddhadeva. At Set Mahet
has been found an elliptic clay sealing inscribed with the
name ‘“Buddhadeva” in latc Gupta script (ASR. 1907-8,
p. 128). YaSomitra in his commentray { Kofe-pyiklyd,
V. 26, IX. 12) refers to Sthavira Buddhadeva as an
author'ty on Sarvastivida doctrines ard states that one of
hispreceding teachers was Sthavira Nigasena, who was a
contemporary of king Menunder. Buddhadeva interpreted
the Sarvistivida doctrine that “all exists (Sarvistitva) as
relative existence (anyathinyathitva).! Itis rather risky

! Ko#d-vyikhyi ( Jap. ed. ), p. 470.

;&\ﬂ
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to identify Buddhadeva of the inscription with the teacher
Buddhadeva mentioned by Yasomitra as it was a common
practice among the Buddhist monks to have identical
appellations.

There is another inscription at Mathurd (Mathura
Buddhist Image Inscription) of Huviska (111A.D.) in which
the installation of a Bodhisattva image is attributed to two
nuns, both of whom were female disciples of Bhiksu Bala,
master of Tripitaka and one of the nuns Dhanavati was a
niece (sister’s son) of Bhiksu Buddhamitra, also a master of
Tripitaka. This inscription evidently refers to an image
of Siddhirtha Gautama before his attainment of badbi,
and not a Mahiyanic image, as the preceptor of the nun is
described as a “Tripitaka™ attributed only to the Hinayan-
ists. That Bala was a Sarvistivadin is established by two
other inscriptions discovered at Sravasti, viz, (a) Set
Mahet Stone Umbzella staff and (b) Image inscriptions of
Kaniska I which bear the same text. During the reign
of Kaniska (78-101 A.D.) the gift of an umbrella and a staff,
with a Bodhisattva (image) was made by Bhiksu Bala,
master of Tripitaka and a disciple of Puspabuddhi and these
two were installed in the promenade (¢arikama) around
the Kauéambi-kuti, which was a part of Jetavanirima
and where probably Buddha was staying when he
admonished the monks of Kau$ambi.” A similar gift
was made at Sarnath by Bhisksu Bala, disciple of Puspa-
buddhi (Satnath Buddhist image inscriptions of Kaniska I)
and these were installed in the promenade (casikanra)
used by Bhagavin (for his meditation). The gift was made
by Bhiksu Bala, who wished to share his merits with his
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patents, his disciples and students, withanothermonk called
Buddhamitra, master of Tripitaka, as also with Ksatrapa
Vanaspara and Kharapallan. “Both Buddhamitra and Bala
were adherents of the Sarvistivida sect, hence it can be
inferred that at Sarnath also resided a few Sarvastivadins
during the reign of Kaniska. On the south side of the
Jagat Singh stpathe following inscription was discovered
on the topmost step of the stone stairs “dcaryyandm
Sarvastividinirh parigraha”. Dr. Vogel assigns this
inscription to the 2nd century A.D.* This inscription is
repeated on a “rail surrounding the old stupa in the
south chapel of the main shrine.” The second inscription
on the Adokan pillar at Sarnath, mentioning the name of
Raja Aévaghosa was probably dedicated to the Sarvisti-

vidins, which appellation was unfortunately obliterated.

The thitd inscription on thes ame pillar reads as follows:
“3 (cd) ryyandrm Sa (mmi) tiydndrh parigraha Vatsiputri-
kanirh.”? From these citations of the two sects, Sarvasti-
vida and Sammitiyas, it may be inferred that the Sarvasti-
vidda occupied a strong position at Satnath upto the 2nd
century A.D. and thereafter the Sammitiyas attained
greater popularity. The two sects might have lived
together for some time but in any case by Hiuven-Tsang’s
time the Sarvistividins left the place leaving there the
monks of the Sammitiya school only

The find of an inscriptionof the ‘Kushana period inpure
Pili*® leads us to conclude that the Sthaviravadins also

1 _ASR., 1907-8, p. 73.
2 Sahni, Catalogue of Sarnath Museum, p. 30-31.
3 The Pili Inscription reads as follows:—

——
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resided there at a very eatly date perhaps before the Sar-
vastividins attained prominence there.

The Sammitiyas also lost their importance some time
after Harsavardhana and were supplanted by the Mahi-
yinists.

There is another inscription discovered at Mankuwar

(Allahabad district) (Mankuwar Buddhist stone Image
Inscription of Kumaragupta I—448A.D.) in which an image

of Buddha was installed by Bhiksu Buddhamitra. Para-
martha writes that Vasubandhu’s teacher was Buddhamitra,
In Tanjur (vol.no, p. 32) appears the name of Buddharitra
who with Sthavira Bhiitika made a collection of Buddha’s
sayings, 800 years after Buddha’s demise.! Frauwallner
in her dissertation on the date of Vasubandhu (Serie
Orientale, Roma, 1951) is inclined to identify Buddhamitta
of the Mankuwar Inscription with Buddhamitra the
teacher of Vasubandhu.

There are also a few inscriptions which mention the
existence of the adherents of the Sammitiyas and Mahi-
safighikas at Mathuri and Sarnath along with the Sarvasti-
vadins.

The above inscriptional evidences can be supplemented
by the records of the Chinese pilgrims, particularly Hiuen-
tsang and I-tsing. Fa Hian did not take notice of the

(1) Cattirimini bhikkhave ariyasaccini.
(2) Katamini cattiri—dukkham bhikkhave ariyasaccam.
(3) dukkhasamudyao ariyasaccam dukkhanirodho ariyasaccam.
(4) dukkhanirodhagimini ca patipadi ariyasaccam.
1 Schiefner, Tardndtha, p. 299,
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sectarian development of Buddhism, while Hiven-tsang
took special note of the three major sects, viz., the
Sammitiya, Sarvastivida and Mahasarhghika. Of these three,
he writes that the Sarvastividins had 16000 monks residing
in more than 500 monasteties which were scattered all over
Central Asia (Kashgar, Aksu, Kucha), north Afghanistan
and Madhydeéa on the bank of the Ganges, starting from
the north-east and south-east to the extreme north-west
of India. Within Uttar Pradesh, he attributed to the
Sarvastivadins only three monasteries, one with 500
monks at Kanauj, the second with 200 monks at Haya-
mukha (near Prayig), and the third with 2000 monks at
Varinasi. He referred to the monks of Paryitra (near
Mathurd), Thineswar (Sthineswar), Govisana (near
Saika$ya), Prayiga and Kauéambi as simply Hinayanists,
which might include the Sarvastivadins, The monks in
Mathuri, Kanauj and Ayodhya, he writes, were both Hina-
yanists and Mahdyanists (see also p. 211-2). I-tsing speaks
of the geographical distribution of Buddhist sects in a very
general manner. He writes that the majority of monks in
Magadha and neatly the whole community of Buddhists
of North India were Mila-sarvistivadins, the adherents
of which sect were also prevalent in Java, Sumatra, Campa
and South China.

It is evident from the above that during five centuries
from the 2nd to the Tth century A.D., the Sarvistivadins
were existing in the extreme north-west, Kashmir, Gandhira
Uddiyana and Kapiéa and in the Ganges Valley. The
Hiina invasion of the 6th century very likely drove the
Sarvastividins from the north-west to Central India,
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Taranitha records that during the Pila period (9th-10th
century) many sects went out of existence leaving only six
sects of which one was that of the Mailasarvistividins.
All the above mentioned evidences establ'sh that the
Sarvastividins with their later phase the Mialasarvasti-
vidins had Dbeen in continuous existence from the third
century B.C. to the tenth century A, D. in Uttar Pradesh
and elsewhere.

SARVASTIVADA TRIFITAKA

The Sarvistivadins had a complete Tripitaka of their
own, written in Sanskrit, corresponding to the Pali Tri-
pitaka of the Theravadins. Fragments of their Sitra and
Vinaya Pitakas, a complete Pratimoksa-siitta have been
discovered in Central Asia written on birch-bark in eatly
Gupta Characters.! V. A. Smith and W. Hoey found
Buddhist siitras in Sanskrit written on bricks, in the ruins
of Gopalpur of about 250-400 A.D.2 In Yaomitra’s
Abhidharmakoéavyikhyi, there are a few quotations from
the Sanskrit Tripitaka like Udayisttra (p. 164), Mahacunda-
siitra (p. 353), Brahmajalasiitra (p. 420) Bhiksuni-vinaya
(p. 374),3 similarly there are also a few quotations in Kamala-
§ila’s commentary on Tattvasangraha.

These fragments and quotations establish beyond
doubt that the Sarvastivadins had all the five divisions of
the Sitra-pitaka, viz,, Dirghigama, Madhyamigama,
Samyuktakdgama, FEkottarigama and Ksudrakigama

1 Vide Hoernle’s Manuscripts Remains in Eastern Turkestan.
2 JASB (Proc.) 1896, p. 991.
3 The page references are to the Japanese edition.
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corresponding to the five Nikayas of the Pili Sutta-pitaka.
There is also agreement in the names of texts included in the
. Ksudrakigima and Khuddakanikaya in Pali, like the Sw/fa-
nipata (Atthaka and Pdrdyaya), Uddnavarga, Dbarmapada,
Sthaviragathd (published in Gilgit Manuscripts ITT), T-imd-
navasin and Buddbavamsa. The Chinese translation of the
‘Tripitaka was wholly based on this Sanskrit version of the
Sarvastividins. In Akanuma’s “Comparative Catalogue
of Chinesc Agamas and Pili Nikayas,” it has been shown
that the two versions, Sanskrit and Pali, have much in
common, patticularly in the first two Agamas and Nikayas,
with some difference in the third and fourth. The Chinese
Dirghdgama contains thirty siitras as against thirtyfour
of the Digha-nikiya, but the two versions differ widely
in the serial order of the sitras. Likewise the Chinese
Madhyamigama has 222 sutras, of which 133 agree
with the Pali version, the rest being added mostly
from the Anguttara and a few from the other threc
Nikayas.

The two versions of the Sarhyutta Nikaya differ widely.
There are fifty groups (Sarhyuktas) in Chinese as against
fiftysix in Pali, of which there is agreement between the two
versions in six Sasyuktas only. It incorporates many
siitras of the Anguttaranikaya. In view of the fact that many
siitras of the Anguttara Nikdya are included in the Madhyam
and Sarhyuktakigamas, the Chinese version of the Ekottara-
gama has become much shorter, but still there is some
agreement in the contents of the two versions. Prof.
Sylvan Lévi has compared a small portion of the Chinese
version(Jap. ed. vol. xiii, 103b-106a),of Ekottardgama with
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the Pali Anguttara Nikiya! and has found the following
stitras in both the versions: Kokanadasitra, Anithapindika-
sitra, Dirghanakhasiitra, Sarabhasttra, (Asnguttara, vol.
V, pp. 196-8; 185-189, wvol. I, pp. 497-501, 185-188),
but he could not trace the two siitras Parivrijaka-Sthavira-
sitra and Brihmanasatyanisiitra in the Palitext. This
comparison gives a rough idea of the relation between the
two versions of the fourth Nikiya.

As far as the Vinrya Pitaka is concerned, the FPratimoksa-
sitra and a few fragments of the Kbandbakas have been dis-
covered in original Sanskrit, for the rest we have to rely
for our information on its Chinese version, the Dafg-
dhydyavinaya. On a comparison of the two, it has been
found that the main contents of the two versions have close
agreement. The remarkable discovery at Gilgit of a large
section of the Vinaya Pitaka (Mahdvagga) along with the
Pratimoksasitra and Karmavikya of the Milasarvastivadins
has thrown a flood of light on the original Sanskrit version.
It may now be safely stated that substantially the Pali and
Sanskrit versions agree not only in the main contents

but also in details and sometimes one version appears to
be based on the other.

The fundamental difference between the two versions
is in the serial arrangement of chapters and sections and
largely in the incorporation of stories and anecdotes in the
Sanskrit version and elimination of the same in Pili. In
fact, the Avadanas, even the Sthaviragithi form an integral
part of the Sanskrit version of the Makivagga. The Pili

! Toung Pao, vol. V.
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“version retains only the disciplinary portions with a few
anecdotes here and there. In the stories included in the
Pali Suttavibhariga, there are many differences in the two
versions though the rules deduced from the stories arc
identical.

The Abhidharma-pitakas of the Theraviadins in Pili
and of the Sarvistiviadins in Sanskrit had, it seems, inde-
pendent growth. Though both the sects have seven texts,
their titles and method of exposition are totally different.
The Pali texts have adopted a quaint method of exposition
of doctrinal terms by a string of synonyms and homonyms
and by classifications and sub-classifications of the terms,
while the Sanskrit texts have given a critical exposition and
classification of those terms. The titles of the seven texts
of the two sects are as follows :—

Sanskrit Pali

(1) JAanaprasthinasiitra of (1) Dhammasangani
Arya Katydyaniputra
with six supplements _

(2) Prakaranapida of Stha- (2) Vibhanga
vira Vasumitra

(3) Vijiianakiya of Sthavira (3) Yamaka
Devaarmi

(4) Dharmaskandha of Arya (4) Patthina
Sariputra

(5) Prajiiaptisira of Arya (5) Puggalapafifiatti
Maudgalyayana.

(6) Dhatukaya of Pirna (6) Dhitukatha

(7) Sarhgiti-paryaya of (7) Kathavatthu
Mahakausthila,
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As the original Sanskrit texts are lost, our best source
of information regarding their contents is Vasubandhu’s
Abbidbarmakesa which claims to be a gist of the huge
commentary called T7%bbdsd written on the [idnaprasthina-
sittra in Kashmir, Anidea can be formed about the contents
of the Abhidharmapitaka in Sanskrit from the chapters
of the AAbbidharmakofa, which are as follows: dbatn (mental
and physical elements), indriya (sense-organs and dominant
faculties with their functions to cause purity and impurity
of a being); loka-dhatu (spheres of beings, and their vatious
categories), karma (deeds of beings with their effects);
anusaya ( mental inclinations causing impurities with
expositions of Sarvistivida doctrines); dryamirga (eight-
fold path), jidna ( knowledge or right view); dhyina
(meditation ) and pudgala ( refutation of the conception
of soul). '

Besides Vasubandhu, there was a number of other
writers and commentators on Sarvistivida Abhidharma
like Gunamati, Sthiramati, Vasumitra, Ghosaka and
Yadomitra.

Vasubandhu, it seems, resided mostly in .ﬁ}rodh}ra
when it became the capital of the Gupta rulers. He was
such an outstanding figure in the history of Sarvistivida
school that we feel that it is worth while to study his life
written by Paramirtha (499-569 A.D.).*" The bmgraph}r
of Vasubandhu is as follows :—

1For further details about the contents of each text, see Eanj'
Menastic Buddbism, vol. 11, pp. 131-136.

2 Translated from Chm:sc by Takakusu in Toung P'ao v, PP
269-296,

19
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Six hundred years after Buddha’s parinirvina, Katya-
yaniputra, a Sarvistividin, went to Kashmir and with the
help of 500 Arhats and 500 Bodhisattvas collected the
materials of the Abhidharma Pitaka in eight sections
(grantha), which after checking up with the sayings of
Buddha, he compiled the Jidnaprasthanasitra in 50,000
verses. He then had a commentary (Iibbdsa) written upon
it. He invited Aévaghosa of Siketa, the poet laurcate, the
treasure of learning, and a saint to Kashmir and entrusted
to him the work of putting the commentary in literary
Sanskrit. The compilation of the commentary took twelve
years. One of the six supplements of the JAdnaprasthana-
sitra, viz., Vijianakdya was written by Devasarman, who
was a contemporary of Kitydyaniputra, and a native
of Siketa (Visoka). Katydyaniputra interdicted all
the monks of Kashmir from letting the Vibhisa go
out of the country lest it should be misinterpreted by
outsiders. For four centuries, this interdiction remained
effective till it was brought to Ayodhyd by Vasubandhu,
who became very curious about the contents of the
voluminous treatise Mahdvibhisd and went to Kashmir
to study it. He appeared there as a semi-lunatic, frequented
the assemblies of learned men discussing the contents
of the VVibbdsd, and committed the whole text to memory.
He returned to Ayodhya, where he delivered the whole
treatise to his disciples who put it into writing. “At the
end of each day’s lecture, he composed a verse ir which he
summed up his exposition for the day.” Thus a book cf
600 verses was composed. He sent a copy of the book to
Kashmir with 50 pounds of gold. The Kashmirian




SARVASTIVADING AND SAMMITIYAS 281

Vaibhasikas were taken aback at his wonderful memory
and vast knowledge, They added 50 pounds of gold to
the same book and returned the book with 100 pounds of
gold and requested him to compose a commentary (bhdsya)
on the same.  He complied with their request but when he
was writing the bbdgya, his Sarvistivida views had undet-
gone certain changes and so he criticised some of the
Vaibhisika views from the Sautrintika standpoint. The
criticisms  displeased Sarhghabhadra of Kashmir who
wanted to meet Vasubandhu to refute his views.

Vasubandhu’s vast learning, erudition and ability in
disputations drew the attention of the Gupta rulers of the
fifth century A.D. He obtained their patronage and was
appointed as a tutor of the then Crown Prince Baladitya
(Narasimhagupta). He received three lacs of gold coins
from King Vikramaditya (Skandagupta) as his reward for
writing the Paramdrtha-saptatika in which he ably criticised
Virsaganya’s disciple Vindhyavasa’s “Golden Seventy”
verses to vindicate the honour of his preceptor Buddha-
mitra, who suffered defeat in a controversywith Vindhyi-
vasa. With the reward received by him, he built three
monasteries at Ayodhyi, one for the nuns, the second for
the Sarvastivadins, and the third for the Mahayanists. He
wrote another treatise on Grammar, criticising the thirty-
two chapters, of the Vyikarana of Vasurita, who happened
to be the brother-in-law of king Biliditya, as a revenge
for Vasurita’s finding grammatical faults in his writings.
For this treatise, he received large sums as reward from the
King Baladitya and his mother. He spent this amount in
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building three monasteries, one in Peshawar, the second
in Kashmir, and the third in Ayodhya.

Vasuridta got enraged at Vasubandhu’s getting reward
from the king, and so he prevailed upon Samghabhadra
of Kashmir to come to Ayodhyi and to compile a treatise
to refute the views of Vasubandhu expressed in his Kofa-
bhdgya.  Sarhghabhadra wrote two treatises, Sumaqya-
pradipa, and Nydydnusira challenging the views of Vasu-
bandhu. His challenge however was not taken up by the
latter, who was then very old, and who wanted that their
writings be left to postetity to find out whose views were
tight. Thus ends the biography of Vasubandhu written
by Paramirtha,

Vasubandhu of the above account, according to
Frauwallner, is different from Vasubandhu, brother of
Asanga of Peshawar. She has adduced evidences to
prove that Asanga’s brother Vasubandhu was born about
320 A.D. and died about 380 A.D., while Vasubandhu, the
author of Paramdrtha-saptatikd and .Abbidbarmakeia and
bhigya, was born about 400 A.D. He enjoyed the patronage
of the Gupta ruler Skandagupta Vikramiditya (C. 455-467)
and became the teacher of Narsimhagupta Baladitya
(C. 467-473). The fact that these Gupta rulers transferred
their capital from Pataliputra to Ayodhyi and that Vasu-
bandhu utilised his rewards in building four monasteries
at Ayodhyi lends support to the view of Frauwallner that
there were two Vasubandhus and the younger Vasubandhu
was the author of the 4bbidbarmakosa. He was a resident
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of Ayodhya and continued to be a Sarvastivadin with
Sautrantika learnings upto the end of his life,

SARVAM ASTI VADA

In the Kathdvatthn and Vasumitta’s treatise on sects,
a number of doctrinal views has been attributed to the
Sarvastivadins?, here we confine outselves to the exposi-
tion of their fundamental doctrine, “all exists™ (sarvarhasti),
from which they derived their name the Sarvastivida.

Like the Theravadins, the Sarvistividins divide the
universe into two categories, viz., constituted (sarskrta)
and unconstituted (asarhskrta). The Sasskrta is impure
(sdsrava) and impermanent (amitys). It includes all the
externals and internals of the phenomenal world. The
externals are the four material elements (bhita) and those
issued out of them (bhautika) i.c., the sense-organs and their
respective objects,? and the non-mental (aviffiapati), such as
self-restraint (saswara) and self-unrestraing (asarivara). The
internals are mind (cit#g)® and mental states (caitasikas),*
sub-divided into six groups and certain psychological

! See Early Monastic Buddhism, II; Baraeu Les secter bonddbigues.
*Rupa (1), () Visaya (5), (i) rapa, (ii) $abds, (iii) gandha,
(iv) rasa, (v) sparfa ;
(b) Indriya (5)
(i) caksurindriya, (ii) drotrendriya, (jii) ghrinendriya,
(iv) jihvendriya, (v) kdyendriya.
(c) Avijfiapti (1) (see Abhidharma Kosa, IV, 39)
* Citta (1)
4 Caitasikas (46)
(a) Mahabhiimika (10)
(1) vedand, (i) samjfia, (iii) cetand, (iv) sparéa, (v) chanda,
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states but disassociated from mind (cittavipraynktas),! which
are of foutteen kinds.

The Asarkrtas are pure (andsrava) and eternal (witya).
These are (i) space (akdsa), (ii) final cessation of emanci-
pation with the aid of knowledge (pratisamkhyd-nirodba)
and (iii) the same without the aid of knowledge (aprati-

sankhya-nirodha).

By “all exists” (sarvam asti), the Sarvistividins mean
existence of pastness and futurity (#rikdla-saf) in the
present,

(vi) mati or prajiid, (vi) smrti, (vii) manaskara,
(ix) adhimoksa, (%) samédhi.

(b) Kusala-mahabhiimika (10)
(i) éraddha, (i) vicya, (iii) upeksd, (iv) hei, (v) apatripya,
(vi) alobha, (vii) advesa, (viii) ahimsi, (ix) praérabdhi,
(x) apraméda.

(c) Kle$a-mahiabhamika (6)
(i) moha, (i) pramdda, (iii) kausidya, (iv) aSraddhya,
(v) stydna, (vi) auddhatys.

(d) Akuéala-mahibhiimika (2)
(i) ahrikatd, (ii) anapatrapya.

(¢) Upakle$a-bhamika (10)
(i) krodha, (ii) mrakga, (iii) mitsarya, (iv) irsyd, (v)
pradasa, (vi) vihimsd, (vii) upandha, (vii) miyd, (ix)
$athya, (x) mada.

(f) Aniyata-bhiimika (8)
(i) kaukrtya, (i) middha, (iii) vitarka, (iv) vicim, (v) riga,
(vi) pratigha, (vii) méina, (viii) vicikitsi.

1 Citta-viprayuktas (14)

(i) prépti, (ii) apripti, (iii) sabhigati, (iv) asamjfiika,
(v) asamjii-isamdpatti, (vi) nirodha-samipatti, (vii) jivita,
(viif) jati, (ix) sthiti, (x) jard, (xi) anityatd, (xii) ndmakiya,
(xiii) padakiya, (xiv) vyafijana-kiya.
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and not the eternal existence of phenomenal objects or of
their minutest elements, which are, in any case, imperma-
nent but not non-existing like a mirage, or a sky-flower,
It is through the realisation of their impermanence and
making one’s mind completely dissociated from phenomenal
objects that an adept can arrest the flow of repeated
constitution of his worldly states (semsdra) and attain full
emancipation (wiredba =nirvana).l Fence, the Sarvisti-
vidins do not mean by *““sarvaz asti” as all exists eternally.
They are not eternalists (Safvatavddins), which view Buddha
rejected in toto.

By “sarvam asti” the Sarvastividins only state that the
phenomenal objects in the present, retain their pastness and
futurity. They do not admit that if an object is past, it
disappearsa Itogether because they state that though the five
sense-organs do not function on them, the mind remains
conscious of it because mind has for its object only that
which is past. The moment the eyes see an object, the
" function of eyes ceases leaving the imptession of the object
on the mind, which retains and recapitulates it, hence the
existence of the past object should be admitted, as other-
wise mind cannot function (sannim anantarititarh vijiinarm
yad hi tan manah: Kofz I. 17). It is admitted that mind
cannot remain by itself and must have a support (cittam
silambanarh). If that is so, then it follows that the past
object exists as far as mind is concerned, otherwise existence
of mind cannot be admitted. Over and above this, there
is the saying of Buddha regarding material elements (riipa)
that these include those of the past, present and future
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(yat kificid riipam atitinidgatapratyutpannam iti).! Hence
on the basis of this statement also, the Sarvastivadins
assert that there are phenomenal objects of the past, present
and future. Again, Buddha instructed his disciples to disso-
ciate themselves form things of the past and the future;
this also implied the existence of objects in the past
and future, otherwise how could Buddha give such an
instruction. If the past and future objects be non-existent
like a mirage or sky-flower, there is no need of exertion
for dissociating mind from the objects, for, nobody thinks
of dissociation from a mirage or sky-flower. By these
arguments the Sarvastividins establish that phenomenal
objects, though impermanent, exist in the past, present and
future. The Sarvistivida exponents, however, differed
among themselves and interpreted the existence of objects
in the past, present and future in diverse ways.

(i) Dharmatrita states that the objects remain the same
and undergo only modal changes (bhdvdnyathitva),ie., “in
form and quality,” giving rise to different notions, suchas,
past, present and future. A thing originates when it takes
new “modes” or “form and quality” and is destroyed when
it abandons them. He cites the instance of gold and
the ornaments made out of it, as also of milk and curd,
pointing out that the gold-and the substance of milk,
. remain the same, though both undergo changes in form
and quality by the addition or substraction of some-

! Ripam anityam atitindgatam, kah punarvidah pratyutpannasya.
Evamdarél érutavianiryadrivako’ tite ripe’ napekso bhavati, anigatam
ripam nébhinandati pratyutpannasya riipasya nirvede virigiya
nitodhdya pratipanno bhavati (Sampsktdgema, I1I, 14; Koda, V, 25).
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thing else. The modal changes are described as past,
present and future, decay and origin, and so forth. A
certain object gives up its future*mode or form and quality™
and reaches the present “mode.”  Similarly it abandons its
present “mode” and attains the past “mode.” If it not
been so, the future, present and past objects would be
entirely different from one another.

Vasubandhu has criticised this view as similar to the
Samkhya doctrine of evolution (parisdma) admitting, how-
ever, the fundamental difference between Sirhkhya and
Dharmatrita’s view that the former upholds the existence
of an eternal (prakr#i) while Dharmatrata adheres to the
impermanent nature of wotldly objects.

(ii) Ghosaka states that every phenomenal object has
three characteristics, viz., birth, old age and death, and
these exist with the object at all times. When a baby is
botn, milk is drawn from the udder, or a gold ornament
is made, it carries with it the other two characteristics,
old age and death, which were existing in the baby ot
milk or gold ornament in a latent form. The presentness
(pratyutpanna) is distinguished by Ghosaka as actual use or
application (semuddcdraywhile the other two, past and future, .
are distinguished as attainable (prap#i). The inception ofan
object is called bitth ot present while the other two old
age and death, which will be forthcoming, are future.
When the baby grows old, or milk tutns into curd, or the
gold ornament is worn out, its old age becomes present,
while its inception becomes past and its ultimate decay
future. By this argument, Ghosaka establishes change in
characteristics (laksapanythitva). Dharmatrata deals with
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the object and its mode of form and quality (dravya and
bhiva) separately while Ghosaka takes the two as inseparable.

Ghosaka argues that if the three characteéristics (Jaksapas)
be not existing together and be completely separates
(viyuktansydt), then present cannot become past,nor future,
cannot become present, and so he concludes that the threc
time-characteristics exist together. He gives the following
illustation : Suppose a man is attached to a woman, he is
not thereby wholly detached from other women. The
attachment is distinguished by him as actual application
(samuddcdra) and the possibility of his attachment to other
women as attainability (prdpti).

Vasubandhu criticises the above view as cross-mixture
or blending of time (adbvasarikara). He contends that a
past object or characteristic should not be regarded as
possessing the characteristic of present and future, in other
words, Ghosaka attributes three time-characteristics to one
object, which is illogical, because one object can have only
one time-characteristic.

Again, in the case of living beings (satfvikhya), the
question of attainability (prap#i) may arise but it is not
applicable to material objects (asattvakhya), as a pitcher does
not take up its hardness.

(iii) Vasumitra (1st century A.D.) author of Pariprecha,
Paficavastuka and other treatises! states that objects exist in
all three times : past, present and future and do not undergo
any change either in substance, ot in their form and quality
or in their characteristics as contended by Dharmatrata

- 1 Abbidbarmakofa ( Jap. ed. ) p. 167.
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and Ghosaka. He holds that it is the activity of function
(kdritra) that determines the pastness, presentness and
futureness of an object (avasthanyathatva). When activity
is taking place, e.g., when eyes function to see an object,
as it is in substance, in form and quality or in characteristics
it is called present ; likewise, when the activity ceases, i.e.,
when cyes have completed sceing an object, the object is
regarded as past. Similarly, when the activity will take
place with regard to any object, the object is described
as future. In other words, in all objects, all the three
time-factors are co-existing and it is the activity or function
that determines the time or nature of an object (adbvdnab
Edritrena vyavasthitah). Had there been no co-existence of
the time-factots, the past and future would be non-existent
like the hotns of a hate. Pastness or futurity according
to Vasumitra, is neither an error nor absolutely non-
existent, Hence all phenomenal objects exist in the past,
present and future. He cites the instances of a cipher and
its position in a mathematical figure. Just as a cipher
placed before the figure 1 has no value, and when placed
aftet the figure 1 it carries the value of 10, so also an object
by its activity is determined as past, present and future.
Of the three interpretations stated above, Vasubandhu
gives preference to Vasumitra’s view, but criticises it also
as faulty. Vasubandhu argues that “&dritra” according to
the doctrine of “all exists” should also be existent along
with the object at all times, it is not separable from the
object. Being an inseparable property, the &dritra should
not be distinguished as past, present and future. Karitra
again cannot be different from an object (dharma) foraccord-
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ing to the Sarvastivadins, there is nothing besides dharmas,
again, if kdritra be identical with the object, it cannot be the
determinant of pastness, presentness and futurity.

Vasubandhu does not support the Sarvistivida view
whole-heartedly. He takes here the Sautrintika view in
his criticism of Vasumitra.

(iv) There is a fourth view given by Buddhadeva, who
is mentioned in the inscriptions (see above p.270). Buddha-
deva states that the phenomenal objects exist at all times;
they are denoted as past, present or future relatively
(anyathanyathikatva). Like Vasumitra he does not agree
with the contention of Dharmatrita and Ghosaka that
objects undergo change in form and quality or in time-
characteristics. He says that an object remains the same at
all times, but it is denoted as future with reference to its
existence in the past and present, likewise the present is

denoted with reference to its existence in the past and future.

Similarly the past is denoted with reference to its existence
in the present and future. The use of past, present and
future depends on the relative existence of an object. He
cites the instance of a woman who is denoted both as a
daughterand a mother with reference to her father and son.
Buddhadeva concludes that every object possesses all the
three time-factots at the same time, only one time-factor is
pointed out in relation to another. It is something like
saying that a certain object is curd in its presentness, milk
in its pastness and cream in its futurity. An object, the
anterior existence of which is known and not its posterior
is denoted as “future,” again an object, the anterior and
posterior existences of which are known is denoted as
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present ; then again, an object, the posterior existence of
which is known and not its anterior is denoted as past.
In this manner Buddhadeva establishes the existence of all
times (#ri-kdlasat).

Vasubandhu criticises this view saying that according
to Buddhadeva three time-factors become one (ekasming
evadbvani frays’ dbvdnab prapmmwantiti), which is untenable.

() SAMMITIYA ( VATSIPUTRIYA)

Not long after the Second Council, the Theravadins, as
mentioned above, became divided into two sects, Mahi-
sdsakas and Vajjiputtakas. A few decades later the Mahi-
sasakas again became sub-divided into Dharmaguptas and
Sarviastividas, and the Vajjiputtakas into four sub-sects,
of which one was Sammitiya. Other traditions also follow
more or less the above order of secession making the rise
of the Sammitiyas almost contemporaneous with that of
the Sarvistivadins, and hence their origin should also be
placed about 150 to 200 years after Buddha’s demise.
Vinitadeva states that the Sammitiyas were sub-divided into
three sects Kurukullakas, Avantakas and Vatsiputriyas.
The doctrines of the Sammitiyas were so allied to those of
the Vajjiputtakas that the commentator of the Kathdvatthu
writes that the theory of soul (puggalavida) of the Sammitiyas
and Vajjiputtakas and of many other non-Buddhistic
systems is the same.! In the Sanskrit traditions also the
Vitsiputriyas and Sammitiyas? are taken together while

1 Kathivatthu -atthakathd, p. 8 : Ke pana puggalavidino *ti. Sdsane
vajjiputtaki c’eva sammitiyd ca bahiddhd ca bshii afifiatitthiya.

2 Abbidbarmakofavyaklyd (Jap. ed.) p. 699 ¢ Vitsiputriya-Arya-
sammatiyah.
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discussing the problem of soul, its intermediate existence
(antard-bhava) and its transmigration. In the Sarnath
inscription again they are combined with the Vitsiputriyas
which appellation, it seems, became more popular in

the later period.

The Pali and Sanskrit traditions place the origin of the
Sammitiyas about the third century B.C. There are only two
inscriptions dated in the 2nd and 4th century A.D., attesting
to their presence at Mathurd and Sirnath. The carlier
inscription being the fifth stone slab inscription of Mathura!
which records the installation of an image of the
Bodhisattva and its dedication to the Sammitiya monks of
Sirivihdra by a monk whose teacher was Dharmaka. Be-
sides the Sirivihdra in Mathuri, the stone slab inscriptions
mention three other wihiras, viz., Pravirika-vihira,
Suvarnakara-Vihira and Cutaka-vihira. The Cutaka-
vihara was dedicated to the Mahidsanghikas. These are
Brahmi inscriptions of the Kushapa period, very likely, of
the reign of Huviska (111 A.D.) written in mixed Prakrit and
Sanskrit. The later inscription, mentioning this sect was
found at Sarnath inscribed on the Afokan pillar below
the Afokan edict and another inscription. It records
a g_ii:l: to the teachers of the Sammitiyas who were alter-
natively known ds Vitsiputriya (dciryandrh Sammiti-
yandm patigraha Vatsiputrikanam).? It belongs very likely
to the 3rd or 4th century A.D. when the Sammitiyas became
mote popular than the Sarviastividins at Sarnath by

LEp. Indica, XIX, pp. 65 f.
# Sahani’s Catalogue of Sarnath Museum, p. 30-31.
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propagating their views and rectuiting a large number of
monks and nuns.

The Sammitiyas gained prominence at the time of
Harsavardhana (606-647 A.D.) whosc sister Rajyaéi,
itis said, became a bhiksuni of this sect. Hiuen-tsang found
several monasterics and adherents of this sect in Ahiccha-
tra, Sarhkiéya, Hayamukha, Vifoka, Sravasti, Kapilavastu,
Viranasi, Vai¢ili, Hiranyapatvata, Karpasuvarna, Milava,
Valabhi, Anandapura, Sindh and Avantl. Accotding to
Hiuen-tsang’s calculation there wete nearly 65,000 monks
inabout 1,000 monasteries, the largest concentration being
in Malava, Valabhi and the countties atound the lower
patt of the Indus and the Ganges. I-tsing remarks that
the Sammitiyas became the most important branch of the
Vitsiputtiyas and sutpassed many other sects in their
popularity. They had their principal centre in Western
India and their second centte was in an atea near the mouth
of the Ganges. Taranitha attests to the presence of six
sects duting the Pala period (9th. 10th century ), of
which one was that of the Vitsiputriyas.

The Sammitiyas differed from other sects in many
doctrinal points but their fundamental difference was on the
theoty of soul (pudgala = puggala) for which they were gene-
rally referred to as Pudgalavadins.

The Tibetan historian Bu-ston writes that the Sammitiyas
claimed as their founder, Mahikacciyana, the famous
disciple of Buddha, hailing from Avanti. Their robes were
similar to those of the Theravidins, who resided mostly
in Avanti. It is not unlikely therefore that the Sammitiyas



294 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESH

who were alternatively known as the Avantakas resided
along with the Theravadins in Avanti. The concentra-
tion of the Sammitiyas in Avanti is also supported by the
testimony of Hiuen-tsang and I-tsing.

SAMMITIYA LITERATURE

Very little information is available regarding the
Tﬂpigaka of the Sammitiyas. Hiuen-tsang writes that he
took with him sixteen treatises of the sect. They had no
doubt a Vinaya Pitaka of their own, the Chinese version of
which is extant. In Nanjio’s Catalogue is mentioned one
text called Sammitiya-nikdya-fastra which has been recently
translated and analysed with many valuable notes by
R. Venkataraman of the Visvabharati University.

PUDGALAVADA

Like the Sarvastivadins the Sammitiyas also differed on
many doctrinal points from the Theravadins and other
sects. These have been discussed in the Kathdvatthy and
mentioned in the treatises on sects written by Bhavya,
Vasumitra and Vinitadeva! The Pudgalavida of the
Sammitiyas gave a rude shock to the other sectarian teachers
who regarded it as almost heretical (saugatan manye) being 2
negation of the .Awatman doctrine of Buddha, and was
severely criticised by many writers like the compiler of the
Kathavatthn, Vasubandhu and Sintaraksita. We have to
make out from the criticisms what was the exact position

taken by the Sammitiya-Vatsiputriyas regarding the

-3 See Early Monastic Buddlism, 11; Bareau, Les sectesbosidaliqnes du
perit wdbile (1955).
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con ception of soul and its transmigration but due toa fair
agreement among the critics about the views of the Sammiti-
yas; it is possible to form an idea of their conception of soul
and out task has been made much lighter by the publica-
tion of Venkataraman’s Semmitiya-nikdya-Sastra. We pro-
pose to discuss herc only their fundamental doctrine
Pudgalavéda.

The Sammitiya-Vitsiputriyas hold that Buddha admitted
the existence of a soul (pudgala) which is not eternal and
changeless like that of the non-Buddhists but continues to
exist along with the constituents of a being through all its
existence, till the attainment of Nitvina where it vanishes
for ever. They deliberately used the word “pwdgala”
instead of “dtman” to avoid any confusion with Anitma
of the thtee fundamental tenets of Buddha, viz., Andtma,
Anitya and Dukkha. Their eatliest critic was Moggali-
putta Tissa, compiler of the Kathdvatthu. The next was
Vasubandhu, authot of the.4bbidbarmakosa with its commen-
tator Yafomitra. Santaraksita has also strongly criticised
the Pudgalavada in his Taffvasarigraba followed by his
commentator Kamaladila. The Sawmitiya-nikdya-sistra,
however, has criticised the non-Buddhist conceptions along
with ceftain misapprehensions of the unenlightened
Buddhist monks and justified the viewpoint of the
Pudgalavadins.

In this exposition it is proposed to give the view of the
Pudgalavidins as presented by the above mentioned critics
without their trenchant criticism.

In the Kathdvatths and other texts, the position of the
Sammitiyas is given thus :(—

20
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The Pudgalavddins rely on the following words of the
great Teacher : (i) “there is the person who exerts for his
own benefit” (atthi puggalo attabitdya patipanno); (i) “there
appears a person who is reborn for the good and happiness
of many, for showing compassion to the world of beings”
(ekapuggalo loke uppajjamano uppajjati babujanabitdya babu-
janasnkbdya lokinnkampdiya etc.). Basing on such words
of Buddha, the Sammitiyas (henceforth abbreviated as S.)
state that “puggala” (pudgala) of the above-mentioned
passages is something positive, it is neither 2 mirage nor -a
hearsay, again, it is neither the unconstituted reality like
Nibbina nor a constituent like material elements (r#pa),
feeling (vedand) etc. 'The “puggala” is not a reality existing
everywhere, at all times, and in evetything, in shozt, it is
not real in the highest sense (paramdrtha). Onthe one hand
it is not something apart from the constituents of a being
and as such it is not possible to establish any relation
between “puggala’ and the constituents (&handbas) like the
container and the contained. On the other hand, though
it possesses all the characteristics of the constituents, it is
neither, like them, caused and conditioned (sabets, sappaccaya)
nor it is like Nibbdna, uncaused and unconditioned (ahetw,
appaccaya ). Again it is neither constituted (saziskria)
nor unconstituted (asasiskrta). Though it is not identical
(afiie) with the constituents, it possesses cettain aspects
of a constituted being such as happiness and unhappi-
ness. It has also certain aspects of the wunconstituted
inasmuch as it is not subject to birth, old age and death.
It ceases only when the being attains final emancipation
(Nirvd pa).
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In the Abbidbarmakefa and its commentary, the relation
of “pudgala” to the constituents is explained by the
simile of fire and fuel. Fite exists as long as the fuel lasts,
so the “puggala™ exists so long as there are the constituents
(s&andias) but fire is different from fuel inasmuch as it has
the power of burning an object or producing light, which
the fuel by itself does not possess. Fire and fuel are co-
existent, and the latter is a support of the former and that
one is not wholly different from the other because fuel is
not wholly devoid of fiery element (#gias) in the same way
“puggala” stands in relation to the constituents of a being.
The S. quote the Bhdrabarasitra and explain that burden
(bbdra) refer to the constituents (skandhas) while their
catrier (hdra) is the “puggala.” The unloading of the burden
is effected by the cessation of desires, attachment and
wortldly pleasures. This “puggala’ bears a name, belongs
to a family and is the enjoyer of happiness and unhappi-
nesst,

In discussing the Bhdrabarasitra, Sintaraksita and
Kamalaila state that Buddha used the word “pudgala® as a
mere concept (prajfiapti). He did not state expressly that

Y Sampyuita, 111, p. 25
Katamo bhikkhave bhiro ?
Paficupidinakkhandhi ’tissa vacaniyam.
Katame pafica ? Seyyathidam ripupidinik-
khandho; vedanupi ; safifiupd ; sankhirupi ;
vififiinupd. Ayam wuccati, bhikkhave, bharo
Katamo ca bhikkhave bhirahiro ?
Puggalo ti"ssa vacaniyam. Yo'yam
iivasmi evamnimo evamgotto. Ayam
vuccati bhikkhave bhirahiro.
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it was non-existent as no body enquired of its real nature.
He had in mind the aggregation of five constituents and to
these collectively he referred to as “puggala”. It is not
subject to origin and decay hence it has no past, present or
future. It is neither eternal (#/fya) nor non-eternal (amitya).
It is inexplicable and indeterminable. It is not included in
the constituents but appears only when all the constituents
are present.

In the Kathavatthu it is stated the S, have pointed out that
their “puggala’ has a material form in the world of men and
gods who have got material body (r#p7) and it is without
any matetial form in the world of higher gods who are
without material body (ardpi). They state that the “pug-
galo” cortesponds to the entity called “being” (sat#va) as also
to the vital force ( jiva) of a living being but at the same time
it is neither identical with nor different from the body
(£dya) as Buddha rejected both the views of identity and
difference of vital force (fiva ) and body (farfra) (tarh jivah
tam $atiram, afifiarh jivam affam farirarh). They rely
on another statement frequently made by Buddha that
a monk while practising mindfulness (swrtyupasthina) re-
mains always aware of what is passing within his body
(s0 Adye kdyanupassi vibarati).

In the statement Buddha employs the word “so™ mean-
ing “he” ie., “puggala® who watches the movements

In the Taltvasaigraba, Kamalasila quotes the following :—
Bhirahirah katamah pudgalah ?
Yo'saviyusminnevam nimi
evamjitih, evamgotra evamihira
evam sukhaduhkham pratisafmvedi
evam dirghfyur ityadi.
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and contents of his body. This ““so” is not a mere concept
(prajfiapti); it refers to actual “puggala.”

The S. now take up the problem of transmigration,
They hold that the “puggala™ passes from one existence
to another but the “puggala® of two existences is neither
the same nor different. The reason adduced by them is that
a person who has attained the sofdpatti stage of sanctification
continues to be a sofdpanna in his future existences whether
in this mortal world or in the heavens. A sofdpanna man
may be teborn as a sofdpanna god, i.e., sotapannabood
remains unchanged though the constituents of his body
have changed from those of 2 man to those of a god.
The transmission of sotdpannabood from one existence to
another cannot take place unless the existence and continuity
of “puggala” are admitted.

In support of their above contention the S. rely on the
following utterances of Buddha :

(1) There are four pairs of (saintly) persons or eight
(saintly) persons (santi cattdro parisayugd attha purisapuggald)
[This statement refers to Buddha's safgha, which con-
sists of disciples who have attained the preparatory stage
(magga) and fruits (phala) of sanctification. There are four
such paits of maggas and phalas, i.e., eight in all.] The S.
attach importance to the word “puggala.”

(ii) A setdpanna has to be reborn seven times at the most
to put an end to his sufferings (i.e., attain full emancipation);
this is expressed in Buddha’s statement “so sattakkbatin-
paramo sandbavitvana puggalo dukkbassantakaro hoti” The
- S. lay stress on the wortds “sandbdvitvina puggals,” i.e., the
transmigrating soul (puggala).
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(iii) The cycle of existences (saziséra) of a being is with-
out any beginning. The beginning is not apparent of
beings entangled in desires (anamataggo ayan sarisiro pubbd
kot na pafifidyati—sattinam  tapha-saiifigiananans). The S.
pick up the words “samisdre” and “sattva” and deduce there
from that Buddha admitted the transmigration of beings.

(iv) Lastly Buddha vety often spoke of the acquisition
of higher powers or knowledge (abhijid), one of which
was the power of remembering one’s ptevious existence
(pubbe nivdsaiiipa). He himself referred to his previous
existences and often said when “I was Sunetra, etc.” This
also establishes their contention that there must be a soul
(puggala) continuing through several existences and able
to remember the past births. Memory of past existences
is not possible for the constituents (s&andbas), which change
every moment not to speak of the drastic change that they
undergo when passing from death to rebirth. They add
that the admission of memory (swr#i) also implies the

existence of puggala.

The S. state that their “puggala” is the percepient but it
is different from mind (¢i#fa or vijiidna), one of the consti-
tuents of a being. It is also not momentary (&sapika)
like mind but is perceivable in every momentary thought,
It is the “seer’” whether the eyes are functioning or not,
because Buddha said “I see by means of my divine eyes
being appearing and disappearing.” Here “I” is the “pug-
gala” of the S.

The S. then take up the problem of capacity for effective
action ( arthakriydkdritva ) of soul. In conformity with
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Buddha’s teaching that the wotld is not 2 creation of the
God (Ifvaranirmana), they do not want to attribute to
“puggala’ any function of a doer or a creator of doer.
They however point out that the*“puggala® of a parent or a
teacher is in a sense doet or creator (katfa, kdreta) of a being.
“Puggala™ has no independent function or mental pro-
perties. 1t is not an independent enjoyer of fruits. Pug-
gala and fruits are not two distinct entities though
“puggala” is said to be feeling happy or unhappy, because
the conglomeration of diverse elements which make a being
cannot have the feeling of happiness or unhappiness.
There may be a doer (kdraka) ot feeler (vedaka) but it is not
to be distinguished from deed or feeling. The doet and
the deed are neither identical nor different. The 5. men-
tion this position of theirs in refutation of the opponent’s
argument that 2 semi-permanent soul like the eternal soul
cannot have any activity. It is only the impermanent
momentary ( anitya, ksanika ) soul that can have any
activity (arthakriya-karitva).

Santaraksita in his Tattvasavigraba (336-349) wtites that
the “puggala” of the Vitsiputriyas is neither identical
with nor different from the constituents (skandbas). In
his comments Kamalaéila states that the “pudgala” of the
Vitsiputriyas is the doer of deeds and enjoyer of their
effects. In transmigration it leaves one group of consti-
tuents to take up another. It is not separate from the
constituent, for in that case it would be eternal, again, it
cannot be the same as the constituents as, in that case, it
would be not one but many. It is therefore inexplic-
able. The exposition of |Kamaladila is supported by
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Prajfidkaramati in his commentary on the Bodbicaryd-
vatara.

In this connection Kamaladila has discussed also the
criticism of Uddyotakara in his Nydyavdrtika (111, 1. 1.)
that a soul must be postulated if it is not identified with
one of the constituents. Candrakirti, however, does not
dismiss the pwdgalavada of the Sammitiyas? as wholly unten-
able. He even admits that Buddha as an expedient taught
the pudgalavida as he taught later the idealistic docttines
(Vijanavada).

The Sammitiyanifdya-fasira (Venkataraman’s translation)
mentions and discusses all possible views regarding the con-
ception of soul. It puts together the views thus (p. 21);

(i) Thete is no real self.

(ii) The self is indeterminable (avydkria).
- (iii) Five constituents ( séandhas ) and the self are

identical

(iv) Five constituents and the self are different.

(v) Self is eternal ({dfvata).

(vi) Self is not eternal (asdfvata), impermanent.
(vii) Self is actually existent though not eternal.

Of these views the last is held by the Sammitiyas. In
this text the non-Sammitiya views have been briefly stated
without any comment or criticism while its own view has
been fully dealt with thus :—

(i) The person (puggala) is the product (lit. construct)
of the five constituents, and it is neither eternal nor

impermanent,

! Madkyamikavgitti, p. 276, see also pp. 148, 192,
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(i) Buddha’s denial of self or anetfa doctrine was enun-
ciated to counteract the wrong views that self was based
on mental impressions (sazskdras) or self was identical with
the body or the five constituents.

He admonished his disciples to remove the notion of
“I-ness” and “Mine-ness” which was based on the notion
of a falsc sclf, to which a worldly being bore a strong attach-
ment but he did not refer to that self ( puggals) which strictly
speaking could not be the object for passionate seeking.

Then again, in Buddha’s sayings the term “non-exist-
ence” was used in different context, e.g., he said that some
were absolutely non-existent like sky-flower and hotns of a
hare, and again some were really non-existent but existent
conditionally, e.g., long and short, seed and sprout, and
so Buddha’s denial of soul does not necessarily refer to the
absolute non-existence of “puggala”. 1t is sometimes refet-
red to as inexplicable because of the fact that it can neither
be identified with, nor differentiated from, the constituents,
which only are apparent to the unenlightened. Again
if self (puggala) be regarded as permanent or impermanent,
constituted and unconstituted, it would be adherting to one
of the two extreme views of existence and non-existence
both of which were discarded by Buddha. Hence soul
(puggala) as conditionally existent was admitted by Buddha,

The S. contend that if the self be wholly non-existent,
there would neither be the killing of beings nor a killer
neither the attainment of fruits of sanctification nor a saint
consequently not a Buddha nor his teachings.

In this text the DBbdrabdrasitra has also been
mentioned and discussed and emphasis has been laid
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on the word “puggala” used in it. On the basis of the
sitra, the S. contend that a distinction has been made by
Buddha between burden (bhdra) and its carrier (bdra) or
the person (puggala) carrying the burden. This sitra
clearly establishes that the carrier or puggala is not identical
with the butrden or the constituents (sandbas). Again the
carrier and the burden are inseparable ; they are inter-
dependent and hence “pugsale’ is not distinguished or
separated from the skandbas.

It has been further pointed out that the acquisition ot
removal of impurities like attachment (rdga) or thirst (#rsud)
is effected not by the self (puggala) alone to the exclusion of
the constituents (s&andbas). But at the same time it should
be admitted that the self {puggals) and the constituents
(skandbas) are neither identical nor different because Buddha
denied both the identity and difference of the vital force
(/ira) and body (sarira).

The text now takes up for discussion the conception of
soul (puggala) from three aspects :—

(1) Self is designated by its support (dfrayaprajiapta-
pudgala,) i.e., self is sometimes given an appellation or des-
cription on the basis of its dfraya ot dlambana as fire is named
and described by its fuel, e.g., forest-fire or coal-fire. Ina
living being the impressions (samskdras) are the fuel and the
self (pudgala) is the fire, which derives its attributes and
appellation in accordance with the impressions. A being
is called a human being, 2 niga, or a god in accordance
with the type of body possessed by it. The self is the re-
ceiver of the material form (r7pa) but the “self”” and “form”
being interdependent and inseparable come and go together
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and at the same time. Itis not clear why Candrakirti states
in the Mddhyamikavrtti (p. 192) that the Sammitiyas hold
that the receiver of the constituents appears prior to the
constituents to receive them.

(ii) Self in transmigration ( sarkramapaprajfapta—
padgala) i.c., when self passes from one existence to another.
The person, whose mind (sitfa or vijiana) carries with it
the effects of his moral observances (f#/4) and meditational
practices (samddhi), is reborn in a higher sphere, On his
death his five constituents (rkandbas) after disintegration
accompany the self to a sphere of excellence. His meri-
torious deeds and spiritual acquisitions are his treasures
which follow him in his next existence and so his self

does not go alone. If the self be different from the consti-
tuents it would have nothing to stand by in his future

existences. Likewise if the self be real and eternal or unreal
and evanescent, the self can take nothing with it when it
passes from one existence to another.

The transmigration of self is expressed in many state-
ments of Buddha, e.g., he said that“in this world one per-
forms good deeds and as a result enjoys happiness in the
next world”, “one who controls his sense-organs reaches
a happy state in the next life,” “a dying person arises again”
etc. Buddha himself often spoke of his past existences
in which he perfected himself in many virtues (pdramitds).
He foretold Ajita that in future he would become Maitreya
Buddha. He has also occasionally referred to miserly
petsons possessing wealth that a miser possesses immeasut-
able wealth but when death approaches him he has to
patt with everything and go alone all by himself. It is
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clear from such statements of Buddha that he had in mind
a self (pudgals) which transmigrates from one existence to
another accompanied by the resultant impressions (sazis-
kdras) of the past life, i.e., karmaic effects.

(i) Self in extinction (wirodba-prajfiapta-pudgald), i.c.
when self ceases and has no more rebirth. This happens
in the case of an Arhat, the perfect, who has removed all
his impurities (&sindsrava) and has attained Nirviga and
therefore will have no more rebitth (na#2hi’ dani punabbhavs).

In the same text has been discussed another statement
of Buddha in which he said that the cycle of existences has
no beginning ( anamatagge ’yam samsdre) and deduced
therefrom that it must have a beginning which
was unknowable to the unenlightened and so also Buddha’s
declaration of the non-existence of dfman implied that self
(pudgala) was unknowable to the imperfect. It has been
argued by the exponent that the reality or unreality of an
object should not be questioned because of the fact that it is
unknowable by men of average intellect. It indicates only
lack of knowledge on the part of the imperfect and not
existence ot non-existence of the real object or even an
unreal object. It is true that .4r#pa sphere is unknowable
by beings of the R#pa sphere, and soitis not proper to
infer from that unknowability that Argpaloka does not exist.
Similarly, soul (pudgala) is unknowable by the unwise but
that does not establish that pudgala is non-existent. ‘Then
again a minute speck of dust, tip of a hair, mine within the
earth, shores of ocean, a handful of salt dissolved in water,
a jewel hidden behind a wall, bodies of spirits or ghosts,
even the eye-lids which are so close to the eyes are not seen
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by the common physical eyes but that does not prove their
non-existence. They are seen by those who possess divine
eyes (divyacaksu). Likewise the beginning of the cycle of
existences is unknowable by the unwise but is know-
able by the fully enlightencd Buddha. Buddha said that
the world has no beginning, “mainly with a view to sec
that his disciples did not take to the beliefs of eternalism
and negativism and to see that they might not harbour
any notion like “I'was, T am and Ishall be”. If the begin-
ning of the wozld had been non-existent like the sky flower
ot horns of a hare, Buddha would not have cared to state
that the world had no beginning as one does not say that
there is no sky-flower or horns of a hate. A spherical
object has no beginning but no one says it does not exist
so also with the world of existences (sassdra). Lastly if
the cycle of existence has no beginning or end, it would
be identical with Nirvdna which is also without beginning
ot end. From all these arguments the author of the
Sammitiya-nikiya Sdstra establishes that Buddha did not
fully explain many of his deeper ideas, and the existence
of self (pudgals) is one of them and so Buddha’s reticence
should not be taken as the denial of the existence of a self
(pudgala) as conceived by the Sammieiyas.



CHAPTER XIV
CHINESE PILGRIMS ON BUDDHISM IN
UTTAR PRADESH

OR the history of Buddhism in India from 400 to 700
A.D. there ate no better records than those left by the
three distinguished Chinese pilgrims : Fa-hian, Hiuen-

tsang and I-tsing who visited India in the fifth and seventh
centuries A.D. Fa-hian travelled in India and Ceylon from
399 to 414 A.D., while Hiuen-tsang left China in 629 A.D.
and returned home in 645 A.D. after traversing almost
the whole of India, and collecting the most valuable and
 detailed information about the state of Buddhism in vatious
places in India. Hiuen-tsang, it seems, consulted Fa-hian’s
records, as in many cases he has almost reproduced the
accounts of Fa-hian. I-tsing remained in India from 671
to 695°A.D., but he confined his attention mainly to the
disciplinary rules observed by the Buddhist monks with a
few general remarks about the geographical distribution of
that Buddhist sects. The pilgtims,being religious men of the
mediaeval period, attached a good deal of importance to the
legends and beliefs that were current among the Buddhists
of those days and did not dismiss them as fictitious and
untrustworthy. Their estimates of the distance of one
place from another are not always correct but whatever has
been recorded by them gives us some idea of the probable
location of the place visited by them.
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Fa-hian was not as critical a connossieur as was Hiuen-
tsang but nevertheless, he has left an account though gene-
ral but very interesting, of the state of Buddhism in India
in the beginning of the 5th century A.D. Regarding the
places in Uttar Pradesh visited by him, Fa-hian writes as
follows : I'rom Bhida (Punjab) he travelled south-east
along the river Yamuna and reached Mathura, He first
gives his general impression about the people of this part
of India, called Middle kingdom. The climate is temperate,
people are happy and numerous and are not required to
pay any tax to the king except by the producers of food-
grains. The king’s officers are well paid. Criminal punish-
ments are not severe. People do not kill living beings
or drink any liquor nor eat onions or garlic. The Candalas
only sell fish and meat.

After Buddha’s parinirvina, the kings and bankers
(setthis) built monasteries for the monks and endowed
them with Jand grants engraved on “plates of metal.”
The monks recite sii#ras, sit in meditation and petform pious
acts. They show due courtesies to incoming monks and
make their stay in the monastery comfortable, all according
to the rules of the Vinaya.

The kings show due respect to the monks. They put
away their crowns and sit on a carpet spread for them on
the ground and not on couches when they pay visit to the
monks. They offer food to the monks with their own hands.

The people erect stipas in memory of Siriputra,
Maudgalyiyana and Ananda also in honour of the reciters
of Abhidhatrma, Vinayaand Sitra. After the rainy season
retreat, the householders persuade one another to make
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gifts and offer food to the monks. The setthis and Brih-
manas give cloths and other articles. The monks in their
turn preach the dbarma and worship the s#ipas. The nuns
worship the s#7pa of Ananda. The novices worship the
stipa of Rahula. The students of Abhidharma and Vinaya
make their offerings to Abhidharma and Vinaya teachers
while Mahayana students worship the Prajfidpiramiti,
Manjuéri and Avalokiteévara.

The Vinaya rules and ceremonies are practised in the
same way from one generation to another from the time of
Buddha., There were twenty monasteries on both banks
of the Yamuna with about 3000 monks and the religion
was flourishing at the time.

About two centuries after Fa-hian came Hiuen-tsang
to Mathura. He found the climate warmand the country
cconomically rich, The people, he said, believed in karmwaic
effects and were morally and intellectually well developed.
He cortoborated Fa-hian about the number of monasteries
but the number of monks according to his estimate was
2000. He noticed also a number of Deva-temples and
non-Buddhist religious men. He saw three s#7pas erected
by Afoka as also s#ijpas built on the relics of Sariputra,
Mudgalaputra, Parga Maitrayaniputra, Upali, Ananda and
Rahula. On the auspicious days as also during the rainy
season retreat the monks formed into groups and vied
with one another in offering worship to the saints adored
by each group. The Abhidharmikas worshippped Sari-
putra, the Samadhists Mudgalaputra, the Vinayists Upali,
the bhiksunis Ananda, the Srimaneras Rihula and the

e
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Mahaydnists various Bodhisattvas. There is asubstantial
agreement between the statements of the two Chinese pil-
grims and the preference of monks for worshipping a
particular saint reflects one of the causes that led to the
urowth of sccts in Buddhism. It will be obsetved that
Sariputra was the traditional expoundert of the Abhidharma-
pitaka and so it is just and proper that the Abhidhammikas
should worship Sariputra. Likewise Maudgalyiyana
acquired extraordinary miraculous powers through medita-
tional exercises, so he was the favoured saint of the Sami-
dhists. Upili, the repository of the Vinaya Pitaka, was justly
worshipped by the Vinayists while Ananda, to whose
efforts was due the formation of the order of nuns, deserved
worship of the bhiksunis. Rahula was an ideal novice
(framaya) and was therefore the saint of the novices while
the Bodhisattvas like Avalokite§vara and Mafijusri were
worshipped by the Mahayanists.

From this testimony of the Chinese pilgrims it can be
concluded that Mathura became a populat resort of the
monks of all sects including the Mahayanists from the 5th
to Tth century A.D. and it is for this reason that Hiuen-
tsang states that the 2000 monks were diligent students of
both Hinayina and Mahiyina. He also speaks of the
Nata-bhata monastery where resided Upagupta as also of
thecave in which sticks were deposited by his disciples.
(see above, p. 260).

Fa-hian went to Sinkasya directly from Mathura, while
Hiuen-tsang took a long round about route from Mathura
northwards to’ Sthaneswar, Srughna, Matipur, Govisana,

21
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Ahicchatra, Pi-lo-shan-na and then reached Sankasya,
which was 2 few miles away from Mathura,

At Sthineswara in Ambala district outside Uttar
Pradesh, Hinen-tsang found the people of the locality well
off and interested in Brahmanic rituals. There were a few
Hinayina Buddhists in threc monasteries. The principles
of the Gifd were highly prized there,

Proceeding north-east from Sthineswar, the pilgrim
reached Srughna on the west of the Ganges and with high
mountains on the north, In religious and economic condi-
tion the people were similar to those of Sthineswar. Therc
wete however five monasteries with 1000 Hinayana
monks, some of whom were very learned expositors of
the doctrine and were approached by monks of other
places for getting their doubts solved. He refers to the
tradition of Buddha’s visit to the place and of curbing the
pride of a Brihmana related in detail in the Divydvaddna
(p- 74). After Buddha’s demise this country became
Brahmanic and it was after some time that a few proficient
Buddhist teachers were able to re-establish Buddhism
there.

From Srughna, the pilgrim travelled east and reached
the place said to be the source of the Ganges (Gangi-dvira).
The people of this place, which was very probably Har-
dwar, believed that a dip in the Ganges assured one’s
rebirth in the heavenly spheres. The great saint and
teacher Aryadeva went -there once and convinced some
of ‘the people that it ‘was not possible to save the sinner
with the Ganges water. Hiuen-tsang resided there for
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some time to study the sdstras with a Sautrantika teacher
Jayagupta.

He crossed to the east bank of the Ganges and reached
a place called Matipur identified by Cunningham with
Mandawar in W. Rohilkhand. Here he saw the monastery
where the great Vaibhisika teacher Gunaprabha resided.
Not far from this site was the monastery where lived
another profound Vaibhasika scholar, Samhghabhadra of
Kashmir, who must have come to the place to hold a
discussion with Vasubandhu. He saw here two stfpas,
one erected on Samgha bhadra’s relics and another on
the relics of his disciple, Vimalamitra also of Kashmir,
who was a distinguished exponent of the Vaibhasika
doctrines and a bitter critic of Vasubandhu’s leanings
towards the Sautrintika doctrines. He resided remained
here several months to study Gunaprabha’s treatise called
Tattvasandefa-fdsira and other Abhidharma commentaries.
He met a disciple of Gunaprabha called Mltrasﬂna} who
though very old was a profound scholar.

He went north from Matipur and reached Gnvlsm
identified by Cunningham with Kashipur, Rampur and
Pilibhit. The people of this place were sincere and
religious and had Brihmanic faith. There wete only two
monasteries with 100 monks.

From Govisana he went to Ahicchatra (eastern part of
Rohilkhand). The people of this place wete also honest
and keen in studying Brahmanic system and philosophy.
Some of the people belonged to the Pasupata sect and wor-
shipped Siva. Here lived many Buddhist rnr:mks of the
Sammitiya sect in ten monasteries.
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From Ahicchatra he went south and reached Pi-lo-
shan-na. The people of this place followed the Brahmanic
religion. There were two monasteries with 800 monks
of the Mahiyina school.

From Pi-lo-shan-na, he proceeded south east and
reached Kapitha or Sarbkiéya (translated into Chinese as
Kuang-ming = brightness, clearness). MHe records in
extenso the tradition about Buddha's descent from the
Trayastriméa heaven adding that Adoka built a monastery
near the steps and erected a stone pillar crowned by a lion
with an image of Buddha on its four sides. Here resided
1000 monks and nuns, pursuing theit studies in Hinayina
and Mahayina.

He also reproduces the tradition relating to Buddha’s
descent from the Triyastrinéa heaven, and says that the
old stairs were destroyed and replaced by new ones.
The stairs were 70" high leading to 2 monastery in which
was installed a stone image of Buddha, with images of
Brahma and Indra on two sides in a descending posture.
He saw the ASokan pillar there. Hiuen-tsang adds
that the people of the place were mostly Saivite. There
were four monasteries with 1000 monks of the Sammitiya
school. Of these monasteries one was large and of fine
proportions and excellent workmanship. It was occupied
by the Sammitiya monks.

From Sankiéya he travelled south east for seven
Yojanas and reached Kianyakubja or Kanauj, a city lying
on the bank of the Ganges. He noticed there only two
monasteries with some Hinayina monks. It seems that
in Fa-hian’s time Kanauj did not attain the importance
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which it did later when king Harsavardhana made it
his capital.

Hiuen-tsang gives a long account of Kanauj, mention-
ing the tradition about the hunchback princess for which
the city was called Kanyakubja. He related in detail the
circumstances in which Harsavardhana came to occupy the
throne, his martial strength and conquest of a large terri-
tory and his victory over Sasanka believed to be an arch
cnemy of Buddhism. Harsavardhana’s father followed the
Brahmanic religion and was a Sun-worshipper. Though
Harsavardhana patronised Buddhism he continued his
support to the Brihmanas. He fed every day 1000 monks
and 500 Brihmanas. His sister Rijyaéri became a nun of
the Sammitiya sect. (Watters, T, p. 346). His subjects lived
peacefully for thirtyye ats on account of his good govern-
ment. He built monasteries and regulatly held the quin-
quenuial assemblies of Buddhist monks, and rewarded the
learned monks and specially those proficient in disputations.
He forced the king of Assam, Bhaskaravarman, at whose
invitation Hiuen-tsang went to his capital to come to him
along with the Chinese pilgrim. He however apologised
to the pilgtim and made enquities about his mission and
of the great reputatation of his king and country.

On account of Harsavardhana’s patronage to Buddh-
ism the number of monks increased appreciably, for Hiuen-
tsang found at Kanauj 100 monasteries with 10,000 monks
of both Yianas. There were also 200 Deva temples with
sevetal thousands of devotees.

Hiuen-tsang resided at Kanauj for three months in thn:
Bhadravihira and studied with venerable Viryasena the
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Vibhasas written by Buddhadisa, a contemporary of
Vasubandhu and a disciple of Asangal

From Kanauj, Fa-hian went south-east for three
yojanas and came to Sha-che (=Siketa). He related the
tradition about the magical growth of at ree from a tooth-
stick of Buddha,

Hiuen-tsang took a different route. He left Kanauj
and passed on to Navadevakula (=present Nohabatganj)
and after a long journey from this place south-eastwards
he crossed the Ganges and reached Ayodhyi. From
Ayodhyd he passed through Hayamukha, Prayag,
Kau§ambi and Kisapura and than reached Saketa.

Ayodhya, Hiuen-tsang writes, was rich in crops, fruits
and flowers and the people were fond of good wotks and
ptactical learning, He refers to the tradition about the
visit of Buddha to this place, as also to an Afokan s#ipa
erected there to commemorate his visit. He speaks of
Vasubandhu as the renowned saint and scholar, who lived
here for several years, composing his philosophical treatises
on Sarvistivada teachings and of his teachership of princes
and distinguished monks and Brahmanas. He evidently
refers to the appointment of Vasubandhu as a tutor of
the crown prince, Baladitya.

As Hiuen-tsang depended on hearsay regarding Vasu-
bandhu and Asanga, who lived about two centuries before
his visit to India, he mixed up the two Vasubandhus as
pointed out by Frauwallner.

1 Schiefner, Tdrandtha, chap. XXTIT.
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He recotds that Asanga and Vasubandhu hailed from
Peshawar. Both of them were very learned. At first
Asanga joined the Mahi$asaka sect and Vasubandhu the
Sarvastivada, which was a branch of the Mahi$asakas.
Asariga resided at Ayodhyi for some time. He became a
great exponent of the Yogicira philosophy and was inspired
by Maitreya to compose the famous treatises entitled
Yogdcara-bhiimi-fastra (now being published), Sitrdlaikdra
and  Madbyantavibbiga-sdsira ( both published ). Asafga
convinced his brother Vasubandhu of the excellence of
Yogicara philosophy of idealism ( vijfidnavdda ) and con-
verted him to his own philosophical views. Vasubandhu
became a staunch Mahiyanist after studying the Dasa-
bbiimikasitra (published).

The only point to be observed is whether Asanga and
the Mahaydnist Vasubandhu resided at Ayodhya as stated
by Hiuen-tsang, who probably relied on the traditions
about Hinayinist Vasubandhu, and added the information
that he was a brother of Asanga. Hiuen-tsang states that
the famous Sautrintika teacher Stilabha, who was a con-
temporary of Hinayinist Vasubandhu, and whose views
are often referred to by Ya$omitra in his Abbidbarmatkosa-
vyakhya, resided also at Ayodhya for some time, and com-
posed the Sawtrantika-vibbasi-fdstra.

At Ayodhyi, however, Hiuen-tsang found 100 monas-
teries with 3000 monks of both Hinayina and Mahiyana
schools. Perhaps by his time, Ayodhyi became an impot-
tant rendezvous of distinguished Buddhist teachers of both

the schools of thought.
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From Ayodhya the Chinese pilgrim sang passed on
to Hayamukha, whete he found the people similar in
habits, manners and economic conditions to those of
Ayodhya. Here he saw five monasteries with 1000
monks of the Sammitiya sect. In one monastery lived
the renowned commentator Buddhadisa of the Sarvasti-
viada sect.

From Hayamukha he proceeded to Praydg (Allahabad),
and found the climate congenial. It was a Brihmanic
country with people practising austerities to put an end
to their lives as they believed that death at that holy
place would ensure their rebirth in heavens. Harsa-
vardhana used to come here to make his quinquennial
awards to deserving learned men and saints of all sects and
creeds, and his unlimited liberality almost exhausted his
resources. There were a few Hinayina Buddhist monks
in two monasteries. Aryadeva, the famous disciple of
Nagirjuna, the exponent of Madhyamika philosophy,
resided here and composed the treatise jﬂfa’fa"&‘f}‘d-ﬂm;bﬂf_}fd
(Kuang-pai-lun).

He proceeded from Prayag to Kauéimbi., The excava-
tions at Kosam have proved beyond doubt that it was
the site of ancient Kauéimbi, 31 miles from Allahabad.
He writes that the people of the place were religious,
“enterprising and fond of arts.” It was the capital of
king Udayana of the Vatsa kingdom. He saw the ruins
of Ghositirima built by setthi Ghosita. Vasubandhu
(Mahiyanist) is said to have resided there for some time
and wrote the ijfaptimdtratisiddbi, in which he refuted
the existence of “mind and matter” and established “the

e
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unreality of phenomena and consequently of sense-percep-
tions apart from the thinking principle, the existence of
eternal mind unmoved by change and unsoiled by error.”
He gives the substance of the text correctly i.e.,, the eter-
nality of “vijFaptimatrati.’ Asanga also composed here a
treatise. ‘The pilgrim refers to a forecast made in the
Mabdmdydsiitra that Buddhism would come to an end here
1500 years after Buddha’s demise. He writes that the
people of the place followed the Brahmanic religion, and
there were only ten monasteries with 300 Hinayina monks.
An carly inscription discovered here shows that the monks
of the Kassapiya sect resided there.!

From Kau$ambi, Hiuen-tsang moved to Kasapura near
which he saw the ruins of 2 monastery. At this monastery
lived Dharmapala, who defeated the non-Buddhist teachers
in disputation. Dharmapila was a native of south India. He
took ordination to escape from marrying the princess of
his country. He became a very renowned teacher of
Nalanda and made Silabhadra his disciple. He was a
contemporary of Gunamati and Sthiramati, the Vaibhasika
teachers, and of Bhivaviveka the great Madhyamika
teacher,

From Kiasapura he went to ViSoka identified with
Sha-che of Fa-hian or Saketa, which pethaps was
fondly so called because of the home of Vi§akha, which
in Chinese tendering has become Vifoka. The country
was rich in crops and the people were studious and perform-
ed good deeds. There was a monastery, in which Deva-

1 Ghash, Early History of Kausambi, p. 59.
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darman lived and wrote his treatise “Vijidnakdyapida,”
a text of the Abhidharmapitaka of the Sarvastivadins-
There was another monk called Gopa, who refuted
Devagarman’s views about the non-existence of ego
and non-ego. Gopa, it seems, belonged to the
Sammitiya school, which admitted the existence of a tem-
poraty self called “pudgala.” Some time later Dharma-
pila Boddhisattva, mentioned above,lived here and defeated
several Hinayina teachers in controversics lasting scven
days.

Hiuen-tsang then refers to the magical tree, which shot
up from Buddha’s tooth-stick, as stated above by Fa hian.

At Siketa there were many followers of the Brahmanic
teligion. There were only 20 monasteries with 3000 monks
of the Sammitiya school.

Fa-hian went from Siketa to Sravasti, identified with
Set Mahet, which was then vety sparsely populated. He
gives the following account of the place :—

Outside the city about 1200 paces beyond was the Jeta-
vana monastery. It was a seven storied structure resorted
to for worship by kings, nobles and the people of the coun-
try. It was accidentally destroyed by fire. He noticed the
two stone pillats one crowned by the Dharmacakra and the
other by abull. Ata little distance from the monastery was
Andhavana, where the monks meditated and obtained their
eyes of knowledge. This is described by Fa-hian and Hiuen-
tsang as the “wood of obtained eyes™ along with a fictitious
story of some brigands regaining their eyes through
Buddha’s influence.
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Fa-hian noticed the site of the monastery called Miga-
ramitupasida built by Visiakhi, as also the place where
Buddha met Viridhaka, son of king Prasenajit,

He refers to the heretics and their machinations to
discredit Buddha through Sundari and Cificd, as also to
their hermitage built near Jetavana and lastly to Devadatta,
whose followers he found existing at his time.

At Jetavana Fa-hian was in a reminiscient mood, think-
ing of the Buddha, his sojoutn at Sravasti for 25 years,
and then he remembered his companions who died on the
way or returned back to their homeland. He was cour-
teously received by the resident monks, who were surprised
to meet a foreigner devoted to Buddha and his religion.

Hiuen-tsang followed Fa-hian’s route and reached the
famous city of Sravasti from Siketa. He found the coun-
try to be rich in crops and its peopleleading a righteous
life. He noticed the ruins: (i) of a monastery built
by king Prasenajit, (ii) of a nunnery dedicated to Maha-
prajapati Gautami, (iii) of the Jetavana monastery. He
found at the east gate of Jetavana two A§okan pillars, one
of which was crowned by the Dbarmacakra and the other by
a bull as mentioned also by Fa-hian. He came across
stipas erected in memory of Anithapindika, Angulimaila
as also of Sariputra and Buddha.

It is said that the original Jetavana monastery as also
the second one built there were destroyed by fire. In
Chinese texts, its area is estimated to be 130 acres and the
monastery had separate halls for dining,preaching and medi-
tation, as also bath-rooms, hospitals libraties and tanks all
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encompassed by a wall. The libraries contained Buddhist,
Vedic, non-Buddhist books as also treatises on Indian art
and sciences. The monastery was situated outside the din
and bustle of the city but not very far from it. It was a
quict and charming place, cool and an excellent resort for
devotional people.

He refers to the story of the trial of strength
between Siriputra and Maudgalyiyana detailed in the
Miilasarvdstivida 1 inaya (Bhaisajyavastu, p. 165) as also to
the story of Cificai Minavikd engaged by the heretics to
throw dirt on Buddha’s character and to Devadatta’s
ambition to become the spiritual head of the Sangha.
Though he give more details about the ruins of Sravasti,
he reproduces substantially what was seen by Fa-hian.

In Hiven-tsang’s time the place was deserted by the
Buddhists, the monasteries wete in tuins and there were a
few monks of the Sammitiya sect. The place at his time
abounded with Brihmanic temples and people with Brah-
manic faith.

After leaving Srivasti Fa-hian saw the s##pas erected
in memory of the three Buddhas Kasyapa, Krakucchanda
and Kanakamuni who pteceded Gautama Buddha.
Asoka erected here the stipa of Kanakamuni,

He then proceeded to Kapilavastu, which he found deso-
late and in ruins. He noticed the place associated with the
main events of prince Siddhartha’s life, from his birth to
the conversion of the Sakyans including Upali. There is a
reference to the gift of a robe (Samghitr) made by Maha-
prajapati and to the massacre of Sikyans by Viriidhabha.
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The country was in wilderness with a few monks and
families living there.

Not far from the Lumbini garden of Kapilavastu was
Ramagrima where a s/fpe was crected over Bhagavan
Buddha’s relics.  Asoka could not collect the relics from
this siipa. Wild vegetation grew around the stipa and
there were only animals to take care ofit. A Srimanera
at last found out the s#7pa, cleaned the bushes all atound
and made it fit for worship. He persuaded the local
chicf to build a monastery for him, He saw there a few
monks.

Hiuen-tsang also found Kapilavastu to be a complete
waste with the brick foundations of the Palace compound.
He followed Fa-hian in describing the sites associated with
the events of Buddha’s life. He also noticed the stipas
of Krakucchanda and Kanakamuni. At the latter site he
saw a stone pillar crowned by a lion with a record on its
side. Regarding the contents of the record he depended
on hearsay. Evidently, he saw the ASokan pillar (see p. 330)
on which was inscribed “Devdnaimpiyena pivadasing ldjind
codasavasabbisitena DBudbasa Kondkamanasa  thube dutiyam
vadbite visativasibbisitena ca atana dgdca mabivite sildthabhe
ca nsapapite.”’

(By king Priyadarsin the beloved of the gods when he
had been consecrated fourteen years, this s#pa of Buddha
KKanakamuni was enlatged for the second time. Again
when the king was consecrated 20 years, he himself paid
reverence to it and had a stone pillar put up there). Hiven-
tsang’s account goes into more details of Buddha’s bio-
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graphy, otherwise, he adds very little to the account left by
Fa-hian.

Hiuen-tsang found here remains of several monasteries
and only one monastery inhabited by 30 monks of the
Sammitiya school.

From Kapilavastu he paid a visit to Rimagrima and
reproduced all the traditions recorded by Fa-hian with a few
additional remarks about the sites associated with the events
of Prince Siddhdrtha’s renunciation.

From Ramagrama Fa-hian passed on to Kuginagara, the
place hallowed by Buddha’s Mahaparinirvina. The city
had few inhabitants and the number of monks was very
small. He relates the facts and traditions associated with
Buddha’s final departure from the world, e.g., Subhadra’s
convession, worship of his body in the coffin by gods, and
the divisions of his relics among the eight chiefs.

Hiuen-tsang furnishes us with more detailed and fresh
information. He writes that the path leading to Kuéi-
nagara was infested with robbers and wild animals. He
noticed the ‘old brick foundations of the city, an Adokan
stipa marking the house of Cunda, who offered to Buddha
the last meal of sikara-maddava, which the Chinese texts
explain as a kind of edible fungus or mush rooms often
re-ferred to as a “monks’ meat.”

He saw the Sila grove on the other side of the Ajird-
vati (Hiranyavati) river and a temple containing an image
of Buddha lying with his head to thé north, The image
referred to was discovered by Carlleyle in 1870-75. It is
“a colossal image of a dying Buddha enshrined in a brick
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temple and facing north. The temple is surrounded by a
numbet of sanctuaries”. There was one great siipa.
Near it was a stupa 200" high with an Adokan pillar contain-
ing an inscription. Of the other s/7pas commemorating an
cvent he mentions (i) the s#7pe of Subhadra the last person
to be ordained by Buddha just before his parinirvdpa
(ii) the sifpa at the site where Vajrapini fell in a swoon,
(ilf) the s#ipa at the site where Mahimayid weeped after
coming down from heaven, (iv) s#pa at the cremation
ground, (v) s#ipa at the place whete the relics were appor-
tioned to eight claimants.

After leaving Kusinagara Fa-hian passed through
Vaigali, Pataliputra, Réjagrha, Gayi and then reached
Varinasi. He opens his account of Rsipattana with the
tradition of Pratyekabuddhas’ self-immolation on Buddha’s
appearance, He then relates the circumstances in which
_ the five Brihmana ascetics left his company and how they
became the first converts of the Teacher. He refersto the
prophecy made by Buddha about the future appearance
of Maitreya as the Buddha. He noticed there only two
monasteries with a few monks.

Hiuen-tsang came to Vardnasi direct from Kuéinagara
throughtheforest. Hefoundthe peopleof the place tobevery
rich and their houses full of valuables. They were religious
minded and of esteemed learning. There grew ample crops,
fruits and other vegetation. On the north east of the capital
and on the west side of the Varuna river he saw an Adoka
tope along with a lustrous pillar of pelished green stone.

At a short distance from Viaranasi was the Deeér Park
monastery in eight divisions all encompassed by awall,
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Within the enclosure there was a large temple with a metal-
lic image of preaching Buddha. To the south west of the
temple was an Asokan stupa with a pillar,

Outside the monastery wall there were three tanks, two
on the west and the third to the south of the second tank.
Three tanks have been traced in archaeological excavations.

He then points out the s#7pas which commemorated
© an important event. These were mostly connected with
the Jataka stories of Buddha’s anterior cxistences, two
related to the prophecies, one made by Kasyapa Buddha
regarding Sikyamuni’s advent and the other by Gautama
Buddha regarding the future appearance of Maitreya,
The latter s#ipa is identified by Mr. Oertel with the present
Dhamek stupa. There were two other stipas one mark-
ing the spot where the Pratyekabuddhas immolated them-
selves and other at the place where the five Braihmanas
practised meditation,

As far as religious beliefs are concerned, he writes that
at Varanasi there were hundreds of Deva temples with
numerous devotees, the majority of whom were wor-
shippers of Siva. The devotees of Siva had shaven heads

or kept a top knot of hair, some were almost naked and some
smeared themselves with ashes. Many of them were prac-
tising austerities in quest of emancipation.

There were at Viardnasi 30 monasteries with 3000
monks of the Sammitiya sect. In the monastery of Sarnath
there were 1500 monks.

It must be some time after Hiuen-tsang’s visit that Maha-
yanism became popular at Sarnath, where have been disce-
vered a number of Mahayinic images.



CHAPTER XV

CHIEF BUDDHMIST CENTRES
AND MONUMENTS IN U. P.

Th-:: north-eastern portion of the present Uttar
Pradesh can rightly claim to be the region where
the carly development of Buddhism took place.
The history of ancient Kosala and its neighbouting
kingdoms is, therefore, of supreme importance. The
Vedic religion held its sway here for a pretty long
time before the rise of Buddhism. King Prasenajit
(Pasenadi) of Kosala was himself a supporter of the
Vedic religion. The Brihmanas had established their
strongholds at several places in northern India.

After the attainment of Sambodhi at Bodhgaya, Buddha
selected a few places for his activities. These places, in
course of time, became great Buddhist centres for the deve-
lopment of religion, philosophy and fine arts. A number of
monuments were erected at these centres after the time of
Buddha. The main Buddhist centres in Uttar Pradesh
and their monuments and remains are described here.

1. LUMBINI

Although Lumbini is outside the present boundaries
of Uttar Pradesh, it was included in the ancient Kosala
kingdom. The small territory of the Sikyas of Kapila-

22
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vastu,! in which Buddha was born, formed part of the great
kingdom of Kosala. Lumbini, also called Rummin Deyi
and Rilpadeyz, is now situated in the Nepal Terai.® In the
pillat-inscription of Afoka it is called Luwmwmini. The
Chinese forms of the word are ‘Laun-Min,” ‘Lan-Ming’,
‘La-fa-ni’ etc.

In the Buddhist works Lumbini has been referred to

as a vana (forest), pramodanana (pleasure-garden) or rdjod-
ydina (royal garden). According to the tradition preserved
in the Tibetan literature, King Suprabuddha of Devadaha
made this pleasure-garden for his queen Lumbini, and
therefore it was called ‘Lumbini’ garden. But according
to other traditions Lumbini was the queen of Suprabuddha’s
chief minister. The garden lay between Kapilavastu and
Devadaha and people of both the towns used to come here
for pleasure-trips.

The importance of Lumbini is mainly due to its being the
birth-place of Gautama Buddha. When the period of
delivery drew nigh, Miya Devi, the queen of Suddhodana
expressed a desire to go to Devadaha. When she reached
Lumbini she thought of passing a few moments in the
beautiful garden. A branch of a Plaksba tree was held by
her. At that very time the child °Siddhirtha’ was
born.

! This place has been identified with Tilaurd Kot, 12 miles north-
west from Nautanawa station of the North-Eastern Railway.

. ®There are two convenient ways to reach Lumbini—the onc
from the Nautinawa tailway station and the other from the Naugarh
station on the same railway. Recently good pacca roads have joined
Lumbini to these two places.
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The Lumbini garden shortly rose to gteat prominence.
After attainment of the Supreme Knowledge, Buddha once
visited Lumbini on his way to Devadaha. He stayed there
for some time and preached the ‘Devadaba Sutta.’

The Maurya emperor Aoka paid a visit to this place
with his preceptor, Upagupta. The latter pointed out to
Asoka the spot where Buddha was born! and the emperor
was greatly moved. He made religious gifts here and
ordered for the construction of a Caitya. An inscribed
stone pillar was also erected on the birth-place to com-
memorate the event.

In the fifth century A. D., the Chinese pilgrim Fa-hian
visited Lumbini, but he has made no mention of the monu-
ments erected by Asoka. He has, however, referred to the
sacred lake in which, according to the then current belief,
Mayd Devi took het bath befote the birth of the child.
He has also written about the well, the water of which was
used by the Niga kings for bathing the child.

Hiuen-tsang came to Lumbini in the seventh century
A.D. He has given a more detailed account of this place.
Besides the lake, he has referred to the Aokan pillar and
to the commemorative s#7pas, which were built at the fol-
lowing places—(1) the site where the Nagarija appeared ;
(2) the place where the two streams of hot and cold water
appeared ; (3) Buddha’s bathing place and (4) the spot
where, after birth, the child was taken up by Indra and
other gods.

Another Chinese pilgrim, Wu-Kung, paid a visit to
Lumbini in 764 A.D. After this time we no longer hear

Y Asmin Mabdrdfa pradefe Bhagavdn jatah.’
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about Lumbini. During the medieval period the birth-
place of Buddha turned into a dense forest.

It was Dr. Fithrer, who for the first time in 1896 traced
out the Adokan pillar at Lumbini. The place was identi-
fied with the spot where Buddha was born.  The Govern-
ment of Nepal took necessary steps for cleaning the densc
jungle. Minor digging was also done. Recently mote
excavations have been conducted here. With the clearing
off of the jungle and construction of good roads, Tumbini
has now become a centre of pilgrimage attracting a larger
number of people than before. Necessaty lodging arrange-
ments for the visitors have also been made.

Chicf among the present monuments and remains at
Lumbini is the Afokan pillar. It was badly damaged before
the 7th century A.D. due to the effect of lightning. The
citcumference of the remaining portion of the shaft is
71 feet and the height 131 feet.  About 10 feet long portion
of the pillar is under the ground. Hiuen-tsang saw the
figure of a horse on the capital of this pillar. It is no
longer to be seen now. The pillar beas an inscription of
Asoka, very well preserved. The lines are straight and
letters very tastefully written. It appears as if the inscrip-
tion has been very recently incised. This inscription
refers to Adoka’s visit to the holy place in the twentieth
year after his consecration, when the emperor caused to be
erected here the stone pillar and probably one statue. The
residents of Lumbini were freed from the taxes.

Near the above inscribed pillar of Afoka there is a small
temple, in which an ancient sculpture is preserved. The
birth-scene of Buddha is carved on this stone : Mother
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Maiyd Devi is standing under a tree, facing to right. With
one hand she holds a branch of the tree and with the
other she is setting aright her clothes. Beside her is the
newly born child. Other people are also shown nearby,
including Prajapati Gautami and Indra.

This temple has probably been built after the pattern
of an ancient temple on the birth-place.  The excavations
have yielded patt of a big monastery or Caitya. Close by
is a dried up lake. According to the tradition Buddha
after his birth was given a bath with the water of this lake,
The Nepal Government has constructed two new s#ipas
with the old material obtained here.

2. SARNATH
Among the Buddhist centres in India Sarnath occupies
a very prominent place. It was here that the Buddha,
after Enlightenment, gave his First Sermons. From this
centre the “Wheel of Law (Dbamma Cakka) rotated in all
directions. It was here again that the Saigha was estab-
lished for the first time. From Buddha’s time to about

the 12th century A.D. Buddhist religion, philosophy, art
and literature—all had their uninterrupted growth here.

It was not so difficult for scholars to identify Sarnath
with the present site near Banaras, as was the case with
several other ancient sites. The Chinese pilgrims located
Sarnath at a distance of 10 / (about 2 miles) from Banaras.
But the exact distance between the two places now is about
5 miles. The traces of the old road, which joined Kasi
to ‘Mrigadiva’ (the ancient name of Sarnath) are still

visible.



332 DEVELOPMENT OF BUDDHISM IN UTTAR PRADESH

The name ‘Sarnath’ is not very old. According to
General Cunningham it was formetly the name of a local
Siva temple. He detives this name from ‘Sdrariga natha,
which can be associated both with Siva and Buddha. In
the Buddhist works its ancient name Isipatana ( Rshi-
pattana)l is generally found. Its another name was
Migadiva or Migaddya (Sans. Mrgadiva or Mrgadiya),
This second name is based on the story of the Nigrodbe
Mrga [ataka. According to this Jataka story, Buddha
and his followers, in one of their previous lives, were born
here as antelopes. The king of Banaras, having become
pleased with Bodhisattva, the leader of the antelopes,
granted him protection, declaring this whole region re-
served for the antelopes. It was, therefore, named Mrga-
diva ot Mrgadiya.® In the insctiptions from Sarnath this
place is also called Dharmacakra (or Saddbarmacakra)-
Pravartana Vihira. Formerly this was the name of a
Vibdra hete, which name in coutse of time became indica-
tive of the whole site of Sarnath.

1 The word Rebipattana means ‘the abode of Rshis.” But in
some Buddhist works it is interpreted as “falling of Rshi.’ According
to these works one pratyekabuddba attained mirviga here. In the
Divydvadina it is called ‘Rebivadana’ which reading is found in the
Chinese works also.

*In the Jaina work ‘Vividhi tirthakalpa of Jinaprabhastiri Sarnath
has been called Dbarmekss. It was at a distance of 3 kosar (6 miles)
from Banaras and contained a temple of Bodhisattva ‘touching the
sky' (“apydb Rofatritaye dbarmeksd nima satiniveso yatra Bodbisattvasye-
ecaistara Sikhara—cumbitagaganamiyatanan’’— Vividbitirthakalpa, p. 74).
Dharmeksa is now famous as Dhamekba.
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It was from the time of Buddha that Sarnath gained
importance. After the attainment of the supreme know-
ledge, Buddha selected this place for his First Sermons.
He delivered here the ‘Dbarmacakra pravartana Satra’
to Ajfidta Kaundinya and his four companions. This
was a great event in the life of Buddha and has been refer-
red to, time and again, in the Buddhist literature. ‘This
event also became a favourite subject with the sculptots,
who depicted in their art the scene of the First Sermon of
Buddha trepresenting the turning of the Wheel of Dharma
(Dbarmacakra pravarfana). In one of the stone slabs
found at Sarnath we find in the centre the figure of Buddha
seated in the dbarma-cakra pravartava mudrd. To his sides
are seen the figures of the five first disciples (Padtcha
Bhaddavaggiva Bhikkbus). In front of the pedestal is seen
the Wheel of Law (Dbamma Chakka) indicative of the First
Sermon. On both sides of this wheel there is a deer.

Buddha stayed at Sarnath for some time giving dis-
coutses to his disciples. Gradually the numbet of his fol-
lowers increased. Aftet a period of three months, the
Sarigha was established at Sarnath. The number of
Buddha’s disciples at that time was 60. According to the
Buddhist tradition, two Vihdras were constructed here dur-
ing the life-time of Buddha. One of these is said to have
been constructed by Nandiya, the rich merchant of
Banaras.!

1 There is, however, no trace of such buildings said to have been
erected during Buddha’s time. Probably the monks at that time weze
living in thitched huts (parpafdlds). Such huts can be seen carved
in the scﬁlpi:lircs at Sanchi, Sarnath, Mathura, Amarivati, ctc. '
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From the time of Asoka, the great Maurya Emperor,
Sarnath became a famous centre of Buddhism. Aéoka,
in course of his pilgrimage, came here with his preceptor,
Upagupta. The latter told him that Buddha turned the
Wheel of Law hete—*“Asmin pradefe Mahdrdja Bhagavata
dbarmma chakram pravartitam’” (it was here, O King,
that the Lord turned the Wheel of Law). Adoka ordered
for the construction of a lofty column on the spot, where
Buddha delivered his First Sermon. The capital of this
pillar was adorned with four lion figures. A Cuaitya
was also ordered to be constructed.

In the Sunga petiod (2nd-1st cent. B.C.) a railing was
constructed at Sarnath, remains of which are now pre-
served in the Satnath Museum. A temple of crescent-shape
was also constructed here, only the foundation of which
is now extant. Some broken sculptures bearing the shin-
ing polish have also been obtained.

During the Kushina period (1-180 A.D.) several images
of Buddhas and Bodhisattvas weres carved at Sarnath. The
early statues are based on the Mathura style of art, a very
striking example of which is the image of Bodhisattva of
ted sandstone donated by Friar Bala.

The Gupta-Hatsa period (320-650 A.D.) is of singular
importance in the history of Sarnath. The first Chinese
pilgrim, Fa-hian, who visited Sarnath eatly in the 5th century
A.D. saw 4 huge Stipas and 2 Sasighdramas. The second
pilgrim, Hiuen-tsang, in the 7th century found here 30
Sanighdramas, in which 1,500 monks were living. All of
them were the followers of the Sammitiya school. The
buildings of Mrigadiva at that time were divided into 8
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parts and all of them were within one enclosure wall.
Hiuen-tsang has described the artistic Caityas, stipas
and temples in glowing terms. One of the temples was
200 fect high. Tts lower portion was built of stones and the
upper of bricks. The pilgrim notes that the Afokan
pillar was 70 feet high and the dilapidated S#ips was 100
feet in height. He has also described several commemora-
tive stipast

Sarnath enjoyed the patronage of the Gupta emperors
and also of Harsavardhana. A few of the Buddhist
statues here were probably installed by emperors J<umira-
gupta and Budhagupta. Some of the statues made during
the Gupta period are superb from the art point of view.?

After Harsa, Sarnath remained under the Gurjara-
Pratihara emperors of Kanauj. No inscription of their
time has so far been found here. After the Pratiharas,
Sarnath came undet the sway of the Pila Kings of Bengal.
Two inscriptions, dated 1026 and 1058 A.D. respectively,
have been obtained at Sarnath. The first refers to two
brothers, Sthirapila and Vasantapila, who repaired the
Dharmargjikd Stipa and the Dharmacakra. During the
time of the second inscription (dated 1058), Satnath was
ruled over by Karna of the Cedi dynasty.

In the 12th century A.D. Sarnath received the patron-
age of the Gihadvila rulers. Kumiradevi, the devout

Buddhist queen of king Govinda Chandra, not only repaired

1 Watters on Ywan Chwang, Vol. 11, p. 48 f£.
2 For details see Chapter K VI—Buddbirs Are.
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several ancient buildings at Sarnath but also caused the
construction of a big Buddhist monastery.

In the year 1194 A.D. the Gahadvila king Jayacandra
was defeated and killed by Muhammad Ghori. The town
of Banaras was subjected to utter destruction. Sarnath
also met the same fate. Numerous structures here
were raised to the ground. The Bhikkhus of Sarnath were
either killed or they escaped to other places of safety.
Gradually Sarnath became totally deserted. -In course of
time, people forgot it altogether. During the Mughal
period an ordinary building called ‘Camkbandi wras
construced over one of the mounds. .

In 1794, Jagatsingh of Banaras openedup the Dharma-
rdjikd Stipa for taking away its bricks. Some pieces of
bones wete found by his men in a casket of green stone.
The bones were thrown in the river Gangi ! But this un-
expected discovery drew the attention of some people to
this ancient site. Stray digging was donc here and there,
causing a great harm to the remains. Many ancient statucs
obtained duting the digging were utilised for the cons-
truction of a bridge onthe river Varuni.

Cunningham was the first to identify this ancient
Buddhist centre in the year 18351 He took steps for its
necessary protection. The first scientific excavation was
begun here in the year 1904 and continued for a number of
seasons, thus bringing to light several structures of various
periods. A large number of sculptures and other anti-

1See Cunningham, A. 5. R., Vol. T (1871), pp. 105 £
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quities, mostly Buddhist, were also obtained during these
excavations.

The efforts of the late lamented Andgarika Dharmapila
and of the Mahibodhi Society of India towards protection
and renovation of Sarnath are praisworthy indeed. 1t was
due to their untiring efforts that the new Milagandbasuts
vibara was constructed. This is a magnificient building,
its walls having been adotned with paintings by the
famous Japanese painter, Kose-tsu-nos. The subjects of
these paintings are the various events of Buddha’s life.
The Buddhists of Burma, China and Tibet have also con-
structed here their respective temples. The Govern-
ment of India and the U. P. Government have recently
provided all necessary facilities for the visitors and have
made Sarnath a centre of great attraction.

3. Sinkisya (Sankissi)

Sankissa (ancient Sankadya)is a small village in the
Farrukhabad district of Uttar Pradesh. It is situated on
latitude 27.20 N. and longitude 79.20 E. on the Kali river
which marks the boundary line between Etah, Mainpuri
and Farrukhabad districts. Sankissd is reached from the
small station of Mota on the Shikohabad-Farrukhabad
branch-line of the Northern Railway. From Mota, San-
kissa is about four miles towards north-east. The Govern-
ment of Uttar Pradesh has recently constructed a new

15ee .A. J. L, A R., 190405, pp. 59 ff ; 1906-07, pp- 68 #;
1907-08, pp. 43 f; 1914-15, pp. 97 f; 1919-20, p. 26; 1921-22,
PP. 42 ff and 1927-28, pp. 95 ff. The bulk of the finds isnow exhibited
in the local Museum.
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metalled road from the Pakhni railway station of the same
branch-line to Sankissd. The distance from Pakhna to
Sankissa is seven miles and it is now the most convenient
route to reach Sankissa,

The ancient name of Sankissd was Sdikdfye (ali
Saikassa). In the Vialmiki Rdmayana® mention is made of
a king Siradhvaja, the father of Siti. He was the ruler
of Mithila. His younger brother was Kusadhvaja
Janaka. At that time Sudhanvi was the ruler of Sankasya.
There ensued a war of supremacy between the two dyans-
ties of Mithild and Sankaséya. Sudhanvi was overpower-
ed and Siradhvaja made his younger brother Kuéadhvaja
the ruler of Sinkadya. In the Farrukhabad district there
is a place called ‘Jankbads’ (also called Jamaka ksetra),
which is said to be associated with Janaka. During the
marriage ceremony of Sitd, Kusadhvaja, along with his
daughters, went from Sdnkidsya to attend it at Mithila.

Pianini, the noted Sanskrit grammarian, has referred
to Sankadya in his work Astidhyayi.? From the time of
Gautama the Buddha, Sankasya rose to prominence and
became one of the most important centres connected with
the life of Buddha. According to the tradition Lord
Buddha descended from the Trayastrimiéa heaven at San-
kissi. On one side of Buddha came down Indra and on
the other Brahma. This spot of descent is very sacred to
Buddhists. It is identified with a site near the present
temple of Bisaharidevi in Sankissd. In the Buddhist litera-

v Adikinda, chapter 70.
 Astadbyai, 4, 2, 80.



e SR LR S R,

CHIEF BUDDHIST CENTRES AND MONUMENTS IN U. P. 339

ture numerous references are found to Sawikarse. In the
plastic art of India the astists have often depicted the descent
of Lord Buddha along with other main events of his life.

The ancient town of Sinkddya (Sarkassa) lay between
Kanauj and Atranjl. Another road joined it to Mathura.
Safikassa has been mentioned by the Chinese pilgrims
Fa-hian and Hiuen-tsang. The latter visited this kingdom
in the seventh century AD. He has called it Kapitha
and has described it in the following manner :—

“The kingdom was more than 2,000 /7 and its capital
above twenty [ in circuit. The climate and products of
the district were like those of pi-lo-shau-na. There were
four Buddhist monasteries (that is perhaps, at the capital)
and about 1,000 Brethern, all of the Samwmitiya School.
The Deva temples were ten in number and the non-Buddhists
who lived pell-mell, were Saivites.

3

Above twenty /i east from the capital was a large monas-
tery of fine proportions and perfect workmanship. Its
representations of Buddhist work were in the highest style
of ornament. The monastety contained some hundreds
of Brethren, all of the Sammitiya School. There also lived
lay dependents, some myriads in number. Within the
enclosing wall of the monastery were Triple stairs of pre-
cious substances in a row south to north, and sloping down
to east, where Ju-a/i (Buddha) descended from the
Trayastriméa Heaven. The Ju-ali had ascended from Jeta-
vana to Heaven and there lodged in the “Good-Law-Hall,”
whete he had preached to his mother ; at the end of three
months he was about to descend. ThenIndra by his divine

power set up triple stairs of precious substance, the middle
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one of gold, the left one of crystal, and the right one of
silver. The Buddha descended by the middle stair, Brahma
holding a white whisk came down with him by the right
stair and Indra holding up a jewelled sunshade descended
by the left stair, while devas in the air scattered flowers and
praised the Buddha. These stairs survived until some
centuries before the pilgrim’s time when they sank out of
sight. Then certain kings on the site of the original
staits set up the present ones of brick and stone adorned
with precious substances and after the pattern of the original
stairs, The present stairs were above 70 feet high with a
Buddhist temple on the top, in which wasset a stone image
of the Buddha. Images of Brahmi and Indra were at the
top of the right and left stairs respectively and these, like
the originals, appeared to be descending.

By the side of these was an Asokan pillar of a lustrous
violet colour and very hard with a crouching lion on the top
facing the stairs. Quaintly carved figutes were on each
side of the pillat, and according to one’s bad ot good desire
figures appeared to him in the pillar. Not far from the
stairs was a tope, where the Four First Buddhas had sat and
walked up and down. Beside it was a tank where the
Buddha had taken bath ; beside this, was a Buddhist
temple, where the Buddha had gone into samddbi. Beside
the temple was a large stone platform 50 paces long and
seven feet high, where the Buddha had walked up and down,
all his footsteps having the tracery of a lotus flower and
on both sides of it were small topes erected by Indra and
Brahma. In front was the place where the Bhikshuni of
lotus flower colour (Uttpalavarpa), wishing to be the first
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to see the Buddha on his descent from Heaven, trans-
formed herself into a universal sovereign. At the same time
Subhtt, sitting meditating on the vanity of things, beheld
the spiritual body of Buddha. The Ju-ali told Utpalavarua
that she had not been the first to see him, for Subhiiti
contemplating the vanity of things, had preceded her in
seeing his spiritual body. The Buddha’s exercise-platform
was enclosed by a wall and had a large tope, to the south
of which was a tank, the dragon of which protected the
sacred traces from wanton injury.””?

From the above description of the Chinese pilgrim it
appears that duting the 7th centuaty, both Buddhism and
Saivism were flourishing in Sankissi. There were a
number of big monasteries and temples. The place was
regarded very sacred. The Maurya emperor Aoka, and
after him several other kings, erected a number of beautiful
buildings in the town.

The present-day Sankissi abounds in sculptural and ter-
racotta temains. The pillar of Aoka, to which the Chinese
pilgrim has made a reference, has not so far been traced.
Only its capital, with an elephant’s figure, has been found
and is preserved near the Bisabari Devi temple. The shin-
ing Mauryan polish on the capital is simply remarkable.
The Chinese pilgrim thought the figure on the capital to
be of a lion. But from a close view, one can cleatly see
that it is an elephant having its trunk broken. The capital
bears decorative patterns of lotus flowers and pespal leaves.

1 Thomas Watters, On Ywan Chwang’s Travels in India, Vol. 1, p.
330-334.
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Close to this capital stands a stone male image (ht.
3'-7"). The figure is headless and wears a number of orna-
ments. It can be assigned to the second centuary B.C.

There is a colossal Sivalinga and a railing pillar at San-
kissi. Large number of stone statues, clay figurines,
scalings, beads and coins disocovered here are now
exhibited in the State Museum, Lucknow, Indian Muscum,
Calcutta and other museums of India.?

The mounds at Sankissd have yielded a good number of
silver and copper punch-marked coins. The tribal coins of
Paficila kings and copper coins of Kushina rulers are also
found here in large quantities. Sankissd remained for a
pretty long time under the Paficila rulers, whose capital
was at Ahicchatrd, in the present Bareilly district of
U.P. Recentlyan inscribed brick (size 11" x 6"*) was found
in one of the mounds of Sankissd. This brick beats a
Brahmi inscription of the 2nd cent. B.C. The inscription
Is in two lines and reads as follows :—

1. Bhadasamasa Savajivaloke puthagorathasa

2. Bhatikaputsa Jethasa DBhagaviputasa.

The language of the inscription is Prikrit. The in-
scription refers to the donation made by one Jetha, son
of Bhatika and Bhargavi.

The present village of Sankissi is situated on a high
mound. The long chain of other mounds is spread out-
side the village. Its length is 1,500 ft. and breadth 1,000 ft.
Tt is called £&i/7 (fort) by the people. To the east of village

! Some valuable antiquities can be seen in the personal collections
of Sri Chandrika Prasad Dikshit of Sankissa.



CHIEF BUDDHIST CENTRES AND MONUMENTS IN U. p. 343

Sankissd, at about two futlongs’ distance is a place called
Cankbandi. Here were found a large number of ancient
bricks of large size. The land to the right side of Caun-
kbaydr is called “Pamthawdli’ 'Toits south is the site called
‘Niri-ka-fot” There are other sites to the north-east of
Cankdia ud?, which have yielded several valuable antiquities.
A railing pillar (ht. 2°-9") of the Mathura sand-stone was
found here. This octagonal pillar belongs to the Buddhist
railing which was constructed at sankissd in the 1st Cent,
B.C2

To the north-east of the temple called Terdd Mabideva
is a pond called *Ndgasara’ (also called ‘Kandhai Tal’).
The pilgrims who visit Sankissd go round this pond.
There arc several other places near this pond which are
held in high veneration by all teligious people.

Sankissa is sacred to Hindus also. The Saksena sub-
caste of the Hindus regards this place as its original home.
Alarge fair is held at Sankissi during the month of Srivapa
(August), in which Hindus of all castes participate and
wotship the image of Bisabari devi. It appears that there
was an old statue of this goddess here which has since been
replaced by a2 modern one.

Realising the great importance of Sankiss as a religious
centre the Government of U. P. has recently constructed a
good metalled road from the Pakhani railway station to
Sankissd. A rest house for visitors has also been construct-

! For detsils regarding the ancient sites of Sankissi and their
archaeological remains see Cunningham, 4. 5. R., Vol. I, pp. 271-279
and Vol. XI, pp. 22 ff.  Also see A. 5. I, A. R., 1925-26, p. 110.

23
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ed. Tt is necessary to exhibit a few archacological finds of
the site in a suitable building, so that visitors to the place
may have an idea of the importance of ancient Sinkadya.

4. KUSINAGAR

Kusinagar, the scene of Gautama Buddha’s  pariviredga,
is the other holy place of Buddhism in Uttar Pradesh.
Cunningham identified it with Kasida in Gorakhpur (now
in Deoria) district.! Smith? and several other scholars®
disputed the identification. However, subsequent dis-
coveries at the place, notably that of the large Parinirvdpa
image, exactly as noticed by Hiuen-tsang, have proved the
soundness of Cunningham’s intuition. The site has also
yielded a large number of terracotta seals bearing the
legend “Sri Mabdparinirvapa-mabavibiriyirya bhikshy -

! Cunningham, Amdent Geograply of India, p. 493 ; A. 5. R, T,
p. 76 . Kasia is 32 miles east from Gorakhpur, 21 miles north from
Deotia and 13 miles south-west from Padrona, and connecred to all of
them with motorable roads.

tVide, J. R. 4. 5., (1902), p. 139 ; E. I1. L. (4th Edn.) p. 167,
n. 5. His main argument s the impossibility of reconciling the extant
remaing at Kasia with the data furnished by Hiuen-tsang. However,
it may be pointed out that even at Sarnath, about the identity of which
there is no doubt, it is difficult to harmonise the Chinese accounts
with the existing conditions.

¥ CE Pargiter, . B. 4. 5., (1913), p. 152, Dr. Heey (J. 1. 5. B.,
LXIX, Pe. I, p. 83; LXX, Pt. I, p. 29 ff) identified Kasia with the place
where Buddha received the Kasdye or the mendicant’s robe after
the Great Renunciation. Even Carlleyle, who identified Kasia with
Kusinagar, had doubts about the origin of its name, which he thcugh
may have been derived from that of Mahikasyapa (. 5. R., XVIII,

pp- 93-4).
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sarighasya Further, the find of a coppet-plate with the
inscription®  “Parinirvdpacaitye tamrapatia-iti’ from the
stiipa behind the Nirvdpe Temple, has set the controversy
at rest. It is also significant that Kasia is the only site in
India to possess a colossal parinirraye image of stone in the
round, although the death of Buddha has ever been a
favourite theme with the Buddhist artists.®

Kusinagar had other names too, viz Kusiniri,?
Kuéinagari®and Kusigrama®. Inanearlier age, long before
the birth of Buddha, it was named Kuéivatl.”
Hiuen-tsang has transliterated the name as Kow-shin-na-ka-
o, which according to him denoted both the city and the
country, of which it was the capital®. The latter is known

to Indian literature as Mallarattha® or Mallardsira®

P A 8L, AR, 1905406, p. 84

® Ihid., 1911-12, p. T7.

¥ CE. Vogel's comment on Smith's statement : “. .. .this author,
while overestimating the value of Fa-hien’s and Hiuen-tsang’s figures
for distances, underrates the demonstrative power of the colossal
Mirviina statue” (A 8. L, »1 K., 1904-5, p. 43).

4 CE. Digha., 11, pp. 109 ; Dipavamsa, II1,32; Mabivaméa, III, 1.

8 Dipyavaddna, pp. 152, 153, 194

8 Ibid., p. 208. _

7 CE. Digha., 11, pp. 146, 170; Jataka, Fausboll, I, p.392;V, P-
278 . Dipavamsa, III and Mabdvamsia, 1. also mention Kuéivati as
an ancient capital of India. ) -

& Watters, 11, p. 25.

¥ Jataka, Fausboll, I, p. 392 ; V, p. 278,

10 The Mallss were split up into two states with their capitals at
Kusinird and Pavi, respectively. The former were known as
Kosindraki and the latter as Paveyyvaki (Dighe INikaya, 11, p. 167) ;
Ct. Mababbirata, VI, 9, 34,
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The city, when at the height of its glory, measured
12 yojanas in length and 7 in breadth,! but in the seventh
century A.D, Hiuen-tsang found it only 10 /7 in circuit.*
It was situated, along an important trade route, on the
western bank of Hiranyavati®—a position at once of
commercial and strategic importance. Neatby was
the great Sala forest, a patt of which was known as Sila-
vana Upavattana, also Devavana and Baliharana-vana.
Tt was the favourite resort of the Mallas and contained a
palace ot rest-house for their chiefs.!

Kusinagar was the capital of a Malla state, one of the
sixteen Mah#janapadas of India in the days of Buddha and

1 Digha. II, pp. 146, 170.

2 Watters, 1L, pp. 25-6.

3 Usually identified with Choti Gandak (A. G. I p. 495). Bhikshu
Dharmarakshita thinks that its modern representatives arc the two
small channels Kusminara and Hirava-ki-nati, in the vicinity of Kasia
( Kufinagara ki Itibdsa, p. 32).

Ancient texts also mention the distance between Kusinagar and
other important cities in India. It was #ini gavyitini distant from Pavi
(Sumangala-vilasini, I, p. 573), 25 yojanas from Rajagriha (Ib., p. 609),
100 yojamas from Sagala (Jataka, Fausboll, V, p. 290), and 12 yojanas
to the east of the Ember’s Tope of the Mauryas (Giles,
Travels of Fa-bian. chap. XXIV). Hiuven-tsang had to travel 700 /
to reach Virdnasi from Kusinagar (Warrers, 11, p. 46). The Life
gives the distance 25 500 4 only.

4 Our authorities are not unanimous with respect to the situation
of Silavana relative to Kusinagar. The Mabd-parinibbina Suttanta
merely says that it was ‘on the further side of the river Hiranyavati’
(S. B. E., XI, p. 85). Fa-hian places it on the same river to the north
of the city (Legge, Record of the Buddbistic Kingdoms, chapter XXIV),
and Hiven-tsang 3 or 4 / to the north-west of the capital city, on
the other side of the Ajitavati (Hirapyavati) and not far from the
west bank of the river (Watters, II, p. 28).
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Mahavira? It had, then, a republican form of govern-
ment.? We have several references to the Santhigira
of the Mallas, where they met to discuss the public affairs.
It was to their Assembly that Ananda carried the news of
the impending death of Buddha. Again, we find them
discussing there how to perform his obsequies in a be-
fitting manner®, Kautilya, too, classifies the Malla state as
a Rgjasabdopajivi Sarigha*. Formetly, however, it had beena
monarchical state, ruled by the kings of Mabdsamniata
ramsa Among them were included such renowned
sovereings as Okkika (Tkshviku), Ku$a and Mahasudas-
sana.” The Dipavaméa (III, 32) also mentions Kusinird
as the capital of twelve kings, the descendents of Talissara,
a king of Taksasila.

The Mallas figure prominently in the Buddhist and Jaina
texts. They wetre the Ksatriyas of the Vasistha gofra,’
and so naturally devoted to manly sports and wrestling.*
They, however, did not neglect learning either, and their
young men went to the distant Taksaéila for higher educa-
tion. They paid respects to both Mahivira and Gautama

' Vide Apguttara Nikiya, I, 213 ; IV, 252 ; Mabdvastu, I, p. 34 ;
Bhagavati Sitra, XV, 1

* Majjbima Nikaya, 1, p. 231.

* Digha Nikdya, II, pp. 147, 159,

4 Arthaidstra, X1, 1, 6.

S Mabisamsa, 11, 1 fF.

® Digha Nikaya, TI, pp. 146, 169-96 ; Jataka, Fausboll, I, p. 392 ;
V, pp- 278 £, .

"Cf. Digha Nikiya, II, p. 147. Manu Smriti (X. 22) classifies
them as T/rdfya Kshatriyas.

8 Jitaks, Fausboll, II, p. 65.
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Buddha, the two eminent teachers of ancient India. We
know from Kalpasitra how the Mallas and their allies
celebrated the occasion of the passing away of the former.
Likewise, their respect for the latter is evidenced
by the consideration with which they treated his last
remains.®

Buddha had paid several visits to Kusinagar prior to his
death. On onc such occasion the Mallas had decided to
impose a fine on any citizen who failed to reccive and cs-
cort him to the city.? During some of these visits he stayed
at the Baliharana-vana, where he preached two of the
Kusinira suwftas® as well as the Kinti swta® Another
sutta was preached during his stay at the Upavattana.®
The Mahdsudassana-suttanta’ and the Mabdsuddassana Jdtaka
were also narrated at Kusinagar,

Kusinagar in the days of Buddha was by no means a city
of the first rank. Ananda was disappointed at the Master’s
selection of “this little wattel and daub town ...this town in
the midst of the jungle...this branch township” for his pari-
nirvapa. “Lord,” he pleaded, “there are other great cities
(Mahdnagardani) such as’Campa, Rijagaha, Savatthi, Siketa,
Kosambi and Virinasi. Let the Blessed One die in one

15, B. E., XXII, p. 266.

2 Maba-parinibldna-ruttanta, v-vi.

8 Vide, Vinaya Pitaka, 1, p. 247 : ‘Yo Bhagarvate paccuggamanam na
&arissati paficha satam dands 4.

4 Adiguttara Nikdya, 1, p. 2T4€; V, p. T9F.

5 Majjbima Nikdya, II, p. 238 £,

8 Asguttara Nikdya, 11, p. 79.

¥ Digha Nikdya, 11, p. 169.
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of them......” The latter snubbed him : “Say not so,
Ananda, say not so” and tevealed to him the glotious
past of Kusinagar.!

We catch a glimpse of its past greatness in the Mahi-
sudassana-suttanta. During the reign of the callavatti
king Mahisudassana, the ‘conqueror of the four quarters
of the carth’ (caturanto vijitavi) it was the chief of 84,000
cities (caturdsitinagara-sabassani......pamukhani),  ‘mighty
and prosperous......full of people......provided with all
things’ and resounding, both by night and day, with ‘the
ten cries.’? Its defences, too, were perfect. The city was
surrounded by seven ramparts (satfahi pakdrebi parikkbitid)
and had four gates (catunnam dvardni). We have also
got an exaggerated account of jts palaces, ponds and
avenues of sila trees, as well as of the wealth of its rulers.

Thtee reasons have been assigned for Buddha's
choice of Kusinagar for the last scene of his life, viz,
(1) it was the proper venue for the preaching of the
Mahd-sudassana suwttanta, (2) Subhadda, whom he was to
admit to the Sangha just before his death, was living there,
and (3) the Brahmana Drona would be available there to
solve the problem of his relics.* Moreover, it had been the

L Digha Nikdya, 11, pp. 146, 169 ; 5. B. E., XI, pp. 99-100 ; 247-48.

2 The ten cries were those of the elephents, horses, chariots,
drum, tabor, lute, singing, cymbals, gong and the cry “Eat, drink and
be merry’ (asnatha-pivattha-khadatheti..). They are suggestive of the
prosperity of the city. Digha Nikdya, II, pp. 146-47, 169 ff; . B E,
X1, pp. 100-01, 248-88. Sudassana Jataka also refers to the encompas-
sing walls of Kufivati.

3 Swmangala-vildsinl, 11, pp. 573 ff,
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site of his death in seven previous births and he beheld no
other spot ‘where the Tathigata for the eighth time will-
lay aside his body’.t

The Master kept his last zassz at Vai§ili (modern Basirh
in Muzaffarpur district, Bihat). There he had a severc
attack of illness and prophesied that he would pass away
in three months’ time.2 Marching through Bhandagima,
Hatthigima, Ambagima, Jambugima and Bhoganagara,®
he arrived at Pavi, where he was entertained to his last
meal by Cunda, the smith (kammdraputta). It unfortunate-
ly led to dysentery (lobita-pakkhbapdikd), but the Tathigata
continued his journey until he reached the Silavana of
Kusinagar. Thete he asked Ananda to spread out his
robe on the maficha between the twin sila trees (yamaka
sdlanam antare) and laid himself down on his right side,
head to the north, with one leg resting on the other.*

Buddha knew that it was the last day of his lifc,
and he sent the following message to the Mallas : ““This
day, O Visetthas, in the last watch of the night, the final
passing away of the Tathiagata will take place....... Give
no occasion to reproach yourselves hereafter saying ‘in our

1 Digha Nikdya, II, p. 198 ; 5. B. E., XI, p. 288.

2 Digha Nikdya, 11, p. 106.

3 Cf. Mabdparinibbdna sttanta, IV, I, 5-6, 13. Bhandagima has
not been identified. The rest are represented, respectively, by the ruins
of Hithikhala near Hathua in Bihar, the village of Amaya, 6 miles to
the 5. W. of Tamkuhi, Jamunahi village, 8 miles to the N. W. of
Hathikhala, Badraon, 6 miles W. of Amaya and Fazilnagar in Deoria.
All these places contain ruins of ancient buildings. Cf Kufinagara
&kd Itibdsa, pp. 17-18.

& Ibid., p. 137.
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own village did the death of our Tathagata take place,
and we took not the opportunity of visiting the Tathagata
in his last hours.”™  With heavy hearts they proceeded to
the Sila Grove, where Ananda presented them to the
Master.  His last act was the ordination of Subhadda,
an old parivrdjaka, 120 years of age, reputed for his learn-
ing and held in high esteem by the people of Kusinagar.
Then after his last exhortation to the assembled brethren,
he entered into parinirvdpa on the night of the fullmoon
day of WVaifikha® His last words were:— vayadbanmi
semfhdrd, appaniddena sampadetha (‘Decay is inherent in
all component things ; work out your salvation with
diligence”).?

The Mallas made elaborate arrangements for the funeral
and paid homage to the remains of the Lord for six days
“with dancing and hymns and music and with garlands and
perfumes.” On the seventh day they carried the body cere-
moniously through the city to their Makutabandbana
caifya, where it was cremated with full honours due to a
Cakkavatti' The bones were collected and deposited
in the Assembly Hall. Then followed a wcek of celebra-
tions in honour of the relics.

! Digha Nikaya, 11, p. 147 ; §. B. E., XT, p. 101.

* The traditional date is 543B.C. According to Geiger's calcula-
tions the parimirvdpa took place in 483 B.C.

3 Digha Nikdya, I, p. 156 ; §. B. E.,, XI, p. 114. According to
Dipavaméa (V, 1) and Mabdvamsia (III, 1-4), there were present on the
occasion 7,00,000 Bhikshus (Jinaputtas), besides innumerable Bbatfiyas,
brabmanas, vessas, suwddar and depar.

4 The last rites were performed in accordance with the instructions
of Buddha himself, vide Mabdparinibbdna-suttanta, V, 10-12,
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Meanwhile the news of Buddha’s demise had spread
and there appeared emissaries from the Licchavis of
Vaiéali, Sakyas of Kapilavastu, Bulis of Allakappa, Koliyas
of Rimagima, Mallas of Pavi, king Ajatadatru of Magadha
and a Brihmana of Vethadipa,® all claiming a share
in the holy relics. The Mallas of Kusinagar, who had
been safeguarding the remains ‘with a lattice work of
spears and......a rampart of bows,” were determined not to
part with them. War was imminent. One of the Sanchi
relicfs shows the seige of Kusinagar by rival claimants.?
Howevet, saner counsels prevailed and they agreed with
the Brihmana Drona that it was not proper to go to war
for the sake of the relics of one who was the greatest
apostle of peace. The relics were divided among the eight
claimants. The same relief at Sanchi shows them departing
in chariots and on elephants, with their shares borne on the
heads of the latter. The Mauryas of Pippalivana came late
and had to content themselves with the ashes. Drona
retained for himself the vessel use din making the division.
All of them raised s#ipas over their shares. An ancient
relief is believed to portray the dedication of the stipa
containing Buddha’s relics by the Mallas of Kusinagar.?

Kusinagar became an important centre of Buddhist
pilgrimage, and the s#7pa built by the Mallas became the

1 A seal die of the Vethadipa Vihira, with the legend “Sri-Timn-
dvipa-vibare bhikshu-sarighasya’ was found at Kasia (4. 5. I, 4. R,
1906-7, p. 61). _

* Southern gateway, lowest architrave, back view. (Marshall,
Guide to Sanchi, pp. 53-4, and pl. IV.)

3 Ibid, p. 63.
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nucleus of other monuments that rose there in the course
of centuries. Archaeological excavations have revealed
how the followers of Sikyamuni, of different ages
and climes, raised s#ipas, wilidras and ewityas, in the
holy city.

Unfortunately, Kusinagar’s history gets obscure after the
death of Buddha, The Mallas succumbed to the rising tide
of Magadhan imperialism, and their capital sank into
insignificance. However, the Silavana and the Makuta-
bandhana caitye continued to attract pious Buddhists
from far and near, who visited the site of parinirvaga
defying all obstacles, human and natural.

In the third century B.C., when the sage Upagupta
brought Adoka on pilgrimage to Kusinagar, the site of
Larinirvage was the only object of interest that he could
show to the royal disciple. The latter donated a lac of
tupees for the construction of a cwifya at the place At
the same time, the emperor had the old relic-tower
opened for the redistribution of the sacred remains into
84,000 picces, which were enshrined into as many s#@pas
built by him all over his wvast empire.? Hiuen-tsang
noticed here three s#jpas and two pillars ascribed to Adoka.
Recent excavations, too, have brought to light the remains
of various buildings of the Mauryan age, as determined
by the size of their bricks.

I Adoka is said to have fainted when he was told that the master
had passed away on that spot. (Divydvadana, p. 394).

? Adoka’s visit to the #7pa of Rimagrima, which he failed to open,
is represented in a relief at Sanchi (Guide fo Sanchi, pp. 50-51).
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The prosperity of Kusinagar did not last long. In
the fifth century A.D., Fa-hian noticed ‘the utter ruin and
desolation of the city andthe district,” but sibdras were stil|
extant at Kusinagar. He also noticed s##pas marking the
sites of Buddha’s parinirvipa, Subhadda’s attainment of
arhatship, the falling of Vajrapini’s mace, as well as the
places where the Mallas had honoured the body of the Lord
for aweek and where the division of the relics had taken
place.r  Two centuries later, Hinen-tsang, too, found the
place in more or less the same condition. His journey
from the Embers Tope to Kusinagar lay through a great
forest, full of wild animals, and infested with robbers and
hunters. “The city walls were in ruins and the towns
and villages deserted......there were very few inhabitants,
the interior of the city being a wild waste.” He has not
mentioned the strength of the monastic establishment at
Kusinagar, but has left an account of the various monu-
ments that he saw there. These included : (1) the large
brick temple, containing an image of the ‘dead’ Buddha,
(2) an Afokan stdpa near it, which ‘though in ruins was
still about 200" high,” (3) a stone pillar in front of it on
which were recorded the ‘circumstances of Buddha’s
decease,” (4-5) two stipas, near the Parinirvipa Temple,
commemorating the sacrifices of the Bodhisattva in two of
his former births, (6) a s#7pa on the spot where Subhadda
attained wirvdpa, (7) a stipa marking the site where the
Vajrapini Yaksa fell in swoon at the death of Buddha,
(8) a s#@pa on the spot where the body of the deceased

* Giles, The Travels of Fa-hian, Chap. XXIV.
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Buddha was worshipped by the devas, (9) a stipa to com-
memorate the mourning of Mahimaiya, (10) the cremation
stiipa “to the north of the city, about 300 paces on the other
side of the river.”  The ground there was “still of a yellow-
ish-black colour, the soil having a mixture of ashes and
charcoal,” (11) a s#7pw, besides the above, where Mahi-
kisyapa had paid the last homage to the feet of the Lozd,
(12) an Adokan s/pa marking the site of the division of
the relics and (13) a stone pillar in front of that, recording
the circumstances of the division. Hinen-Tsang also
mentions an Afokan s#7pa at the site of the house of Cunda,
but Dighe Nikdya' describes him as a resident of Pava.®

Carlleyle made an attempt to locate the monuments
noticed by the Chinese pilgrim, but it is not possible to
identify erery one of them with certainty. ‘The topography
of Kusinagar has changed considerably since the days of
Hiuen-tsang.  The rivers and channels have changed
coutrses, the buildings of his days collapsed, with new ones
arising over the ruins, and many of the smaller mounds have
been levelled down and brought under the plough. None
of the pillars mentioned by him has been discovered so far.

I-tsing, towards the close of the seventh century, found
Nusinagar in a more flourishing condition. The change
might have been due to the interest taken by Harsa.
I-tsing mentions the szi#ya at the ‘holy place where the
éidla trees turned white like the wings of a crane’ and the
Pan-da-na ( Maksta-bandbana ) monsatery. They attracted

1 Digha, 11, pp. 126 .
* See Watters, 11, pp. 25-45 for an account of Kusinagar as seen

by Hiuen-tsang.
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numerous visitors, particularly in the seasons of pilgrimage,
when the ‘travelling priests’ assembled there by thousands
....day after day from every quarter.” The usual strenuth
of the monastery was a hundred, but in spirng and aurumn
it was ‘sometimes unexpectedly visited by a multitude’
(of travellers).  He records the story how on one occasion
500 priests suddenly arrived there, but the resident brethren
had no difficulty in offering them food. e has also noted
how the time was regulated in Kusinagar monasterics.,!
The subsequent history of this site is unknown to us,?
except that in the 11th-12th centuries it owned the sway of a
feudatory line of Kalacuri rulers. Their genealogy is
partly preserved in a very fragmentary inscription, dis-
covered by Carlleyle in 1875-6. The name of the king, in
whose reign it was engraved, as well as the object of it have
been lost. Nor is there any date in the preserved
pottion. Very probably it recorded the construction
of the monastery in the ruins of which it was (ound.®
The record, which opens with invocations to Sankara,
Parvati, Tard and Buddha, throws valuable light on the
teligious toleration in ancient India. To the same spirit
may also be ascribed the images of Visnu and Ganega,
that were recovered by the same archacologist from the
ruins of this Buddhist site. I-tsing has also referred to
the worship of Mahikila, who, according to ‘the ancient

-1 Takakusu, A Record of the Buddbist Religian, pp. 29-30, 38-39, 145,
* According to Chavannes’ Mewoire Ta-cheng-teng, a disciple of
Hiuen-tsang, who visited Kusinagar with I- rsmg, died there while
staying in the Mabdparivirvapa Vibara.
SE. L, XVIII, pp. 12137 ; A. S. I, A. K., 1910-11, p. 64.

Pl



CHIEF BUDDHIST CENTRES AND MONUMENTS IN U. P. 357

tradition’ belonged to the beings (in the heaven) of the
Great God (Mahegvara) at Kusinagar and other monaster-

1€5.

The monastic establishments at Kusinagar could not
escape the iconoclastic zeal of the ecarly Muslim invaders.
Carlleyle found, in the course of excavations, unmistakable
evidence of their wanton destruction ‘by fire and sword.”
Numerous charred remains found among the debris
show that some of these monuments had suffeted a similar
catastrophe even ecarlier, about the fifth century AD.,
probably in the wake of the Hiina invasions.?

Kusinagar was deserted and forgotten, so much so that
cven its identity became a matter of controversy. Cun-
ningham in 1860-61 found here two large mounds of
ruins, respectively known as Matha-Kunwar-kd-Kof and
Ramabhdr-kd-Tild, and a number of lesser mounds inter-
spersed all around. A few years later Carlleyle found the
whole area overgrown with dense and thorny jungle, and
he had literally to cut his way through it. Nothing in the
shape of ruins was visible anywhere. The place, no longer
protected by its sanctity, fell a prey to the villagers’ lust
for bricks, and some of its holy sites were misappropriated
for other purposes. On the top of the Cremation S#ipa
stood the shrine of ‘Ramabhir Bhawin’ and another
provided the last resting place to a mafa.

1.4, 5. R., XVIII, pp. 62-3 ; XXII, p. 21.

*CR A S L, A R, 1907-8, p. 51 £ 1f we can believe Hiuen-
tsang, Kusinagar often suffered from forest conflagrations even in
the remote past (Watters, 11, pp. 29-30). '
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The remains at Kasia were first described by Buchanan?
and Liston® but these scholars made no attempt to establish
the identity of the site, It attracted greater notice after
the publication of Cunningham’s report and his tentative
suggestion that it represented the ancient Nusinagar.”
His preliminary excavations were followed by those of
Carlleyle during 1875-77. The Government acquired the
site in 1893 and scientific excavations were conducted by
Vogel and Hiranand Sastri, during the cold seasons of
1904-7 and 1910-12 respectively.®

These excavations have laid bare a vast assemblage of
stiipas, vibdras and caityas built not only close together
but, not infrequently, one over the other. Of most of them
only basements remain, resulting in a confused mass of
brickwork, in which it is not always possible to discern the
individual monuments. Nor is it always possible, in the
absence of dated records, to determine their respective ages.
The Buddhist remains at Kasia have along history, going
back to the parinirsipa of Buddha, if not earlier’.

} Eastern India, 11, p. 357.

*J. A. 5. B., 1837, p. 477.

$A4. 5. R, 1, p. 76-85.

4 For an account of these excavations ses .lumnal Reports of A. 5. L.
for 1904-5, 1905-6, 1906-7, 1910-11 and 1911-12. Partial excava-
tions were also carried out by Dr. Hoey and some civilian officials of
the district, but no account is available of them. Smith’s description
of the ruins of Kasia is preserved in J. R. A. §., 1902, pp. 139 f. It
was on his recommendation that the U. P. Government sanctioned the
excavation of the Matha-kwmmwara-ki-kof.

8 The Mahi-patinibbana-suttanta (v. 13) seems to suggest the
existence of a vihira in Sdlavana.
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Subsequently, there had been constant collapse and re-
building, upto 11th or 12th century A.D. The different
sizes of the bricks used in their coastruction also
sugrgest the same period.  But the size of bricks alone is
not a suflicient criterion for fixing the dates of individual
structures, because in later buildings bricks obtained from
the spoils of carlicr ones have been freely utilised. It
would not be possible to describe here all the monuments
discovered at Kasia, but they unmistakably demonstrate the
great sanctity attaching to the place in the Buddhist world.

There were two principal groups of monuments at
Kusinagar, one associated with the site of Buddha’s
parinirvdpa and the other with that of his cremation. This
is evident not only from the statements of the Chinese
pilgrims, but also from the two distinctive types of seals
found there. The former is represented by the Mathd-
Kumwar-kd-Kot and the latter by Rdmabbir-ki-tili. The
city proper, according to Cunningham, lay on the site now
occupied by the vilage of Anirudhwi, to the south-east of
the Koz, He also identified 2 mound to the north-east of
the village with the palace of the Malla chieftains? Carl-
leyle agreed with him, but Vogel held that “the town of
Kusinagar would have to be sought not at Anirndhwi
but beyond that place, viz., in the area between Anirudhwa
and the village of Sisvd.” The remains at Anirudhwa,
according to him, do not reveal the existence of a town, but
belong to another group of religious monuments.® This,

1 4. 5.R., 1, p. 82.

tA S L

A p-
. L, A. R., 1905-6, p. 77.

24
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however, does not agree with the statement of Hiuen-
tsang who locates the Sdlavana only about half a mile
(3 or 4 /i) to the north-west of the city. Carlleyle believed
that the ancient Kusinagar was divided into two parts,
viz., the city proper and an outer city which constituted
the monastic area.? He noticed traces of the boundaty
walls enclosing the latter. They were partially exposed
by Vogel, who estimated their total length at 5,000 feet
enclosing an area of about 36 acres. 2

The Mdthi-Kunwar-£a-Kot concealed the remains of the
temple and the s#dpa, associated with the site of the
parinirvapa of Buddha. The former, as discovered by
Catlleyle, consisted of a sanctum and an entrance chamber
or portico. The walls were standing to a certain height,
but the roof had collapsed. It contained a colossal recum-
bent image of Buddha, about 20’ long. The huge
monolith portrays him lying peacefully on his right side,
with the head towards the north.  The right hand is placed
under the head, and the left rests on the thigh. The fect
are placed one over the other.3 The image is placed on

1A, S, R., XVIII, p. 95.

A 5.1, A R., 1905-6, pp. 73-4.

3 The image was discovered in 1877 after digging to the depth
of about 10". It was in a terribly smashed up condition, and some
parts of it were found built into the simbdrane or buried under it.
The image also showed traces of earlier repairs. (4. J. R., XVIIT,
pp- 57-8 ; XXII, p. 17).

This image must have been the principal object of veneration at
Kusinagar. Its replicas, in stone or clay, but smaller in size, were
also discovered in its ruins. Another colossal image of the dying
Buddha is seen in cave no. XXVI at Ajanta.
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a large couch. The stone slab attached to its front part
shows three persons in mourning, each in a separate
niche, believed to represent Ananda, Subhadda and Malliki.
It also contains the following inscription in characters of
the fifth century A.D. mentioning the names of the donor
and artist :—

Deyadbarmayam malda-vilidra-sviming | daribalusya Pratimd
ceyam phatitd Dinnena Méthare pa.

The shrine is later than the image which wholly occupies
its cella, leaving little space for citcumambulation. It
is certainly not the carliest building on the spot. The
excavations have revealed the traces of earlier structures.’

The Grear Stiipa, which stands behind the Parinirvg pa
‘Temple, but on the same plinth, was also exposed by Carl-
levle in a very ruinous condition, Its dome had already
gone, only the neck and the plinth were somewhat pre-
served. It is by no means the first structure raised on the
site.  Excavations have revealed the earlier monuments
cncompassed by it. When Hiranand Sastri dismantled
the dilapidated top portion, he came upon several carved
bricks embedded in the masonry of its drum, showing that
the materials of older buildings had been utilized in its
construction. Inside the drum was discovered a circular
chamber, containing a copper wvessel covered with an
inscribed copper plate. It mentions the name of Haribala,
the donor, as well as the fact of its having been deposited
in the parinirvd pa-caitya. The copper vessel contained sand
mixed with burnt charcoal, comries, precious stones, seed

1CE Vogel, 4. 5. L, A R., 1904-5, pp. 48-9.
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peatls and two copper tubes. One of them had ashes,
peatls, an emerald, a silver coin of Kumiragupta I and a
silver tube, which contained a gold tube, in which werc
found some brownish substance and two drops of liquid.
Haribala of the copper-plate inscription is probably identical
with the donor of the parinitvina image, which has been
assigned to the fifth century AD. on palcographic grounds.
This fact, together with the find of a coin of Kumira-
wupta, shows that the upper s#ipe is a construction of the
same century. Further down he came upon a small
stiipa, with a niche in which was enshrined a terracotta
image of Buddha. In its interior were found a small
earthen pot and some pieces of charcoal, evidently taken
from the funeral pyre of a celebrated Buddhist. Sastri
assigns to it a date ‘not much anterior to the main monu-~
ment’.t

The temple and the s#pa desctibed above constitutc
the nucleus of the monuments in the area of Silavana.
Round them grew a2 network of shrines and monasteries,
refectories and rest-houses, and a very large number of
stipas, of different shapes and sizes. Most of them werce
votive stipas: a few enshrined the old images of the
Buddha, while one yielded an urn-like vessel, but without
any relics. The monasteries are of the usual type, but some
of them must have been of imposing dimensions and re-
markably solid construction. 'The thickness of their walls
indicates that they had more than one storey. A few an-
cient wells, within the monasteries or otherwise, have

1 4. 5. I, A R., 1910-11, pp. 64-5.
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also been discovered. The ornamental bricks, discovered
on the site with great profusion, are an indication of the
artistic merits of Kusinagar monuments.

The spot of Buddha’s cremation was marked by a
distinct group of monuments, the most important of which
was the Makuta-bandhana eaityz.  The seals of the convent
of Makuta-bandbana have been found at Kasia. One of
them mentions the name in an abbreviated form as “Ban-
dhana,” apparently cotresponding to ‘Pan-da-na’ of I-tsing.
'This site is reptesented by the large Ramabbara-fild, on the
western bank of the Rdmabbira lake. This mound was
thoroughly excavated in search of relics, but none were
discovered.

It is not possible to describe here all the monuments
discovered at Kasia. They suffice to give us an idea of its
grandeur, and the honour it enjoyed in the Buddhist world
before the site was desecrated and deserted. Its ruins
have yielded other valuable finds also, such as images,
clay seals, votive tablets, utensils, implements and architec-
tural picces. Several large-sized bricks have been found,
which, when placed one over the other, form the outlines
of human figures and other designs.

A number of stone images, in the round ot in relief,
and terracotta figurines has been discovered. Among
them the images of Buddha and Bodhisattvas, naturally,
predominate. Onpe represents Mayadevi, and another,
probably, Sariputta. The Brahmanical deities represented
in the finds are Visnu, Ganefa and Garuda. The most
remarkable of the images are the famous parinirviya image
of Buddha, already described, and the mutilated black
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stone image populatly known as ‘Mathd Kuuwar, which
has lent its name to one of the local mounds, Tt
was otiginally enshrined in the chapel of a monastery
built during the regime of the Kilacuri princes.! Its
base contains a much defaced inscription in characters
of 11th or 12th century. Among the terracotta figurines
there are several representations of animals, Some of the
stone images are in red sand-stone.  They must have been
imported from Mathura, as we find in other Buddhist
centres also.

The stone and metal objects of utilitarian value are
rather few. The former include millstones, grinding
slabs, pestles, a large tub and some discs. To the latter
category belong water vessels, bowls, plates and spoons ;
articles used in worship, such as bells and incense burners,
and iron implements like hatchets and knife-blades or
nails, pegs and hinges. .\ remarkable find from the main
stipa was that of gold, silver and copper tubes, which
contained the relics.

- The paucity of stone and metal objects is more than
compensated by the abundance of clay objects ; of pottery
of different types, complete or fragmentary, earthen lamps,
balls of clay,? spindle-whorls and a number of ‘pot-images’-
carthenware vessels roughly modelled as human figures,
the head serving the purpose of a stopper. To the same
class belongs an object with a crocodile-like mouth.

1A 5L, A R, 1910-11, p. 64.
2 CE. Takakusu, op. ¢i., p. 91, on the use of clay balls in Buddhist

maonasteries.
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The clay seals of Kasia deserve more than a passing
notice. A verylarge number of them has been unearthed.
They belong to private individuals or to monastic establish-
ments. One is the official scal of a Kumiramitya. Of the
monastic seals, an overwhelming majority pertains to the
two important convents of KNusinagar itself, viz., the
Mabaparinirvapa vibara and the Makutabandbana wvibdra.
The earlier varieties of these seals display the characteristic
symbols of the two wibdras, namely, the coffin of Buddha
between the twin sila trees, and a flaming funeral pyre,
respectively, the legends being “Sri-Mabdparinirvd pa-mahi-
vibariyirya-bhiksu-saighasya®  and  ‘Sri-Makntabandbana-
sarigha’ On the latter specimens their special symbols
are replaced by the wheel-and-deer emblem, which
originally belonged to the Sarnath convent but was
ultimately adopted as a general symbol of the Buddhist
community. Other seals belong to the convents of Eranda
and Vishgudvipa. Certain seal dies contain the interesting
legend ‘Ary-asta-vriddhai,’ probably referring to the eight
holy places where the relics of Buddha were originally
enshrined.

Votive clay tablets, too, have been found in consider-
able numbers. Onthem is inscribed the Buddhist Formula
of the Faith (Dbamma pariydya) either alone or along with
the representations of Buddhas and Bodhisattvas. On

1The legend slightly differs on different specimens, variant
readings being  ‘Sri-Mabdparinirvane-vibire  bbikn satighasya,
«Sri-Mabipariniroapa-vibariyirya-bhiksm saighasya,’ etc. One specimen
reads “‘Sri-Bandbana-mabavibre-drya-bhiksu sarghasya.
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certain specimens we notice an emaciated human being,
cither standing ot sitting in  dhydna-mndra—probably
representing Buddha performing austerities at Bodh-
gaya. Similar images have been discovered in Gandhara
region also, one of the finest examples being in the collec-
tion of Lahore Museum.! One of the tablets recovered by
Catlleyle represents three s#7pas in a row.

Kusinagar has yielded very few coins. The carlicst
ate the four copper coins of Kadphises 1T and cight of
KaniskaI. Others include a gold coin of Candragupta I1
(Archer type), silver coins of Satrap Damasenaand Kumira-
gupta I (Peacock type) and one copper coin of Jayagupta.
But the site has proved rich in epigraphic records. Un-
fortunately none of them is dated, but they undoubtedly
range over a wide period, as indicated by the characters
used in them. In addition to the very large number of
inscriptions on seals and votive tablets, there are a few on
the images recovered from the ruins. The most notable is
the record on the parinirvdya image itself, already noticed.
The name of its architect, Dinna, also occurs on the pe-
destal of another image, which was the gift of Bhadanta
Suvira.* Likewise the name of its donor, Haribala, also
occurs on a coppet-plate found inside the Main J#ipa.
On it is written in black ink (only the first line is
engraved ) a Niddna siitra in Sanskrit. The concluding part
reads ‘Deyadbarmoyan: ancka vibara svaming Haribalasya......

1 Labore Musenm Guide, pl. V.
* The inscription reads ‘Deya dbarmoyam Sakya bbikgol (r) Bbadanta
Suvirasya kritir Dimagya’, A. S. 1., A. R., 1906-7, p. 62.
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nirvdpa-caitye famra-patta iti’*  Another copper-plate con-
tains the Buddhist creed in three lines. There is only one
inscription of historical value and that too is, unfortunate-
ly, fragmeantary, It is inscribed on a stone slab, now pre-
served in Lucknow Muscum, and refers to a line of Kala-
curi princes, probably ruling at Kusinagar in a feudatory
capacity.®

Other finds include precious stones, pearls, cornelian
beads, comries and an ivory die. However, the objects
recovered from the ruins of Kasia are far less in number
and significance than the long history and importance of the
site would lead us to expect. This paucity of finds, parti-
cularly from the upper strata, has led some archaeologists
to believe that the monastic establishments at Kusinagar
had not met with ‘a violent end, but gradually fell into ruin,
so that any objects of value which they may have contained
had been removed long before the site became butied and
covered by forest.”?

Happily Kusinagar is pulsating with life once again.
It owes its renovation largely to the efforts of the late
Bhikshu Mahivira, who lived here from 1890 to 1920.
His work has been continued by the Burmese monk,
Mahi-thera Chandramani. With the assistance of pious
donors, notably U-Po-Kya of Burma and Sri Khee-Zarhee
of Chittagong, they have not only repaird and restored the
ancient monuments, but have also raised new wibdras,

1 4, 5. I, A R., 191011, p. 77.
*E. I, XVIII, pp. 121-37.
3 A, 5. I, A R., 19045, p. 45; Ibid, 1910-11, pp. 68-69.
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caityas and rest-houses. The Parinirvdpa Temple restored
by Catlleyle has been thoroughly renovated and the colossal
image of Buddha enshrined therein has been covered
all over with gold leaves by Burmese pilgrims. A new
temple was constructedin 1926 for the old image of the
Lozd, locally known as ‘Mathd-kumpar-ki-mirti,’ and the
Parinirvapa Stipa was restored the next year. At present it
is 75’ high and has a citcumference of 165" at the base.
The whole edifice was pasted over with gold leaves in the
fashion of important pagodas in Burma. The New wibdra
was completed in 1902. Among the rest-houses, the
Arya Vihdra built by the Birlas in 1934 is a commodious
building. The annual fair on the occasion of the
birth anniversary of Buddha, instituted by Maha-thera
Chandramani, has become very popular and attracts numer-
ous visitors. It is also gratifying that Kusinagar, with its
schools, colleges and libraries, is fast developing into a
great centre of learning.

5. SRAVASTI

Stivasti has been identified with Sahet-Mahet, in the
Gonda-Bahraich districts and is reached by a pacca motor-
able road from Balrampur station on the North-Eastern
railway.!

Sravasti ( Pali Sdvarthi ) was the capital of ancient Kosala.
According to the T7ishun Purdpa® it was founded by Sra-

! From Balrampur, Sahet is about 10 miles. Its distance from
Bahraich is 29 miles.
L, 4.
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vasta, a king of the Solar race. Rima, theking of Ayodhyi
made his son Lava, the ruler of Srivasti.

In the Buddhist and Jaina literature numerous references
are found to this town. In the Pili texts the nomenclature
Savatthi has been thus explained “Sabbamettha atthiti
Seavatthi” i.c., the town where cach and cvery article is
available is called Savatthi.,' “Sahet’ is the corrupt form of
Srivasti,

During the time of Buddha, Kosala was one of the six-
teen great kingdoms ( Mabdjanapadas) of notthern India
and Srivasti was counted among the six big towns, the
five others being Campd, Rijagrha, Saketa, Kaugimbi
and Virinasi. Srivasti was famous for its rich merchants,
who possessed fabulous wealth. A number of big and
small industries were flourishing inthe town. Being situat-
ed on the main trade routes, Srivasti had become a large
centre of imports and exports.

King Prasenajit (Pasenadi) of Kosala was the contem-
porary of Buddha. His name is mentioned, time and again,
in the Buddhist literature. When Buddha was staying at
Rajagrha, king Prasenajit went to him to pay his homage.
Buddha preached to him the ‘Kumira drstinta sfitra.’

In the Buddhist works we read about the interesting
stoty of prince Jeta, the son of Prasenajit. At that time a
very rich merchant (Mabdserthi) Sudatta, also called Anitha-

1 CE. Papafehasiidani( I, p. 59 ), where a similar explanation for the
name occurs—"“Yamr kifichs manussanam upabbogaparibbogam sabbam ettha
atthiti - Savatihi.  Sattha  Samdyoge cha ‘kim bbandam atthiti®  pucchite
rabbam atthiti vachanamapdddya Savattbi”
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pindika, was living in Stavasti. Hehad becomea Buddbist.
Tt was his ardent desite to construct near Stavasti
a unique resorting place for Buddha. He selected the
garden owned by prince Jeta as the best place for this.
The garden (Jetavana) was about a mile to the south of the
town. Sudatta made a request to the prince for the land.
The prince, however, agreed tosell his garden on the
condition that the merchant should cover the required land
with gold coins. Sudatta was prepared for this. Gold
coins were soon brought on bullock carts and were spread
on the ground. The garden thus cost the purchaser
cighteen crotes of rupees. When the prince came to know
about the sacred cause for which this land was purchased,
he donated the whole amount of 18 crotes, and also the
money obtained as sale proceeds of trees, to the Buddhist
establishment and built a palatial building on the premises
of the garden.

Sudatta constructed a big monastery called [eduvana-
vibara, which was completed under the supervision of
Sariputta, the venerable disciple of Buddha. This Vihira
was duly presented to Buddha, who tesided in the Gandba-
&ut7 of the vihdra. The names of other &ufis were Kareri
kuti, Kosamba Eufi, Candavamdld and Salalaghara, the last
being made by king Prasenajit. The other buildings were
constructed by Sudatta.

Buddha so much liked the Jetavana that he spent here
no less than 25 Varsds preaching to Bhikkhus, laymen and
women. Several sitrar and 416 of the Jitaka stories were
told by Buddha while residing here. The Jetovana vibara
attracted people in large numbers from far and near.
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Several hundreds of Buddhist monks were living in this
monastery.

The other two important ribdras wete Pirvdrdma
(Pubbdrama) and Rdjakdrdma. The first was built by
Viéikhi, the rich lady disciple of Buddha. ‘This nmnn.stcr-}'
was double-storeyed and had several big rooms, costly
adorned. It was built under the supervision of M«::nggn.-
layana. The other monastery called Rajakdrama was
constructed under the orders of king Prasenajit for the
residence of Buddhist nuns. Sumani, the king’s sister,
was the leader of these Bhik&bunis.

Thete was another place at Sravasti called “Mallikarama,’
which was ptobably donated by Mallika, the chief queen of
Prasenajit.

Devadatta, the cousin brother of Buddha, made several
attempts on Buddha’s life, when the latter was residing at
Sravasti. But Devadatta failed in his attempts and even-
tually died here.

Vididabha, son of Prasenajit, was also anti-Buddha.
His mother was the daughter of a maid-servant of Sakya
Mahiniman. Vidadabha was so much enimical to the
Sikyas that he orderd their massacre en mass.

After the death of Buddha, his disciples, Ananda,
Kumira, Kiéyapa and others, continued Buddha’s
mission in Sravasti and other places of Kosala. During
the time of Aéoka, Jetavana had become famous for its
sanctity. Afoka made a religious tour of several sacred
places including Jetavana. Here he worshipped the four
Stipas which had been built in honour of Sariputra,
Maudgalydyana, Mahi-Kasyapa and Ananda respectively.
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From the Buddhist work Mabdvamsa, we learn that during
the reign of Dutthagimini, the king of Ceylon, a party of
one thousand Buddhist monks, under the leadership of
Mahithera Piyadassi, visited Ceylon.

In the stone railings of Bhirhut and Bodh-Gay4 several
carved slabs depict the main events of Buddha’s life. The
cvent of the purchase of Jetavana by Sudatta is specially
intetesting. On a stone slab we sce the coins being spread
on the ground. Cart-loads of coins are also scen nearby.
A man holding Kawaydalr is standing and the people are
looking at in great amazement. Other stone pieces exhibit
the worship of Buddha’s sacted symbols, Prascnajit’s visit
to Buddha and the like events,

During the Kushina period, Stivasti was a growing
town of northern India. A colossal Bodhisattva statue was

discovered here by Cunningham. It was donated by the
Buddhist monk Bala and was carved by an artist of

Mathura, From the Brihmi inscription inciscd on this
statue, we know that the Sarvdstivddins had become pre-
dominant at Jetavana in the first century A.D. This, to
some extent, was the case with Saranath and Mathura
also, where Bodhisattva images donated by the samc
monk Bala have been found.

After the Kushina period, began the decline of Sri-
vast, When Fa-hian visited Srivasti in early 5th century
A.D., he found that there were only 200 families living.
New Hindu temples had been built on the sites of old
viharas. The town, once so prosperous, NOW Zave 4
deserted appearance. To the south of the town was the
Jetavana vihdra, which drew the attention of this pilgrim.
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He says that this vih@ra was still an important centre,
Thete were scveral ponds of clear water and in the garden
were growing flowers of various hues. He has also
written that the seven-storied building of Jetavana was
destroyed due to sudden fire. He has mentioned the
famous sandal image of Buddha, which was still seen in
Sravastl,  Uhe other monasteries, besides Jetavana, were
almost totally deserted.  There was nobody living in the
Pirpdrdama (Pubbardma) vibdre built by Visikha.

In the 7th century A.D., when Hiven-tsang came to
Sravasti he found that the town had lost its past glory.
The city-wall was about 20 /4 (3 miles) in circuit. The
number of residents had been diminished. Although
there were several Buddhist Sasighdrdmas, very few people
were living in them. The number of Hindu temples was
about 100, with a large number of followers. Hiuen-
tsang has referred to the dilapidated monuments of
Syivasti. These included several s#ipas, vibiras and 2
portion of the palace of king Prasenajit. He has also
described the Jetavana monastery, which was a mile to the
south of the town. Near the eastern entrance stood two
Aéokan columns, each 75 ft. high. The western pillar was
surmounted by a cakra and the eastern one by the figure
of a bull. Hiuen-tsang has also described several damaged
stiipas. About half a mile north-west of Jefavana was a
forest called _Andbavana, where several votive s#7pas and
inscriptions were seen.

Some epigraphs of the 8th and 9th centuries A.D.
have been discovered at Srivasti, showing that Jetavana
was still 2 Buddhist centre. The monks continued to
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live here till the 12th cent. A.D. under the patronage of
the Kanauj emperofs.

Thus we find that from the Buddha’s time right upto
1200 A.D. Srivasti was famous as a great Buddhist centre
of northern India. After the 12th century, we get no
definite account of Srivasti. It appears that the Buddhist
monks soon left Jefavana duc to adverse political circum-
stances and this place was totally deserted.

During the last century attention of several western
scholars was diverted to Sravasti. In the year 1863 General
Cunningham excavated some mounds of Sahet and Mahet.
He identified this site with the ancient Sravasti. In course
of digging at Sahet he found the colossal Bodhisattva
statue donated by Bhikshu Bala. The spot where it was
found was identified by Cunningham with the site of
Kosamba-kufi. In the year 1876 he resumed excavations
and obtained the remains of no less than 16 s/7pes and other
ancient buildings. e identified the building north of
Kosawba kut? with Gandba-fut7, which was hallowed by the
constant stay of Lord Buddha.?

In the year 1875-76 Dr. Hoey conducted excavations at
Mahet with the financial aid of the Balrampur State. The
site yielded several statues of Jaina Tirthankaras, besides
other remains. Srivasti was a great Jaina centre
during the medieval period. Dr. Hoey continued the
work during 1884-85 also and brought to light remains of
no less than 34 ancient buildings. The antiquitics dis-
covered here, including inscriptions, statues, clay seals

! Cunningham, A. §. R., Vol. I, pp. 330 ff; Vol. XI, pp. 78 if.
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and coins, were transferred to the Provincial Museum,
Lucknow.1

The Archacological Department of the Government of
India conducted excavations at Sahet-Mahet during 1907-8
and 1910-11.  Trom the site of Mahet more than 300
terracorta figurines of the Gupta period were obtained.
On some of these are carved interesting seenes from the
Ramdyape and the Purdpas.®

The modern Sahet-Mabet has become a great pilgrim-
centre,  Necessary arrangements have been made by the
Central and State Governments for visitors, who are
expected to come to Srivasti in large numbers on
the occasion of the 2500th anniversary of Lord Buddha.
The road from Balarampur to Sahet has been tarred and
extended upto Mahet. A tube-well has also been construac-
ed for the visitors. ‘The waiting room at Balarampur
railway station has been made more commodious. Thete
is alrcady a Jaina Dharma$ili in Sravasti. The U. P.

Government has also made suitable arrangements for lodg-
ing of visitors at the site,

1 W. Hoey, Set Mabet, Jowrnal of the Reyal Asiatic Society of Bengal,
Vol. 61, part i (1892), pp. 1-64.
* For a detailed account of these excavations see 4. 5. I, 4. R.,
1907-08, pp. 81 fF ; 1910-11, pp. 1 £.
25



CHAPTER XVI
BUDDHIST ART

TI—IE history of Buddhist art really commeznces fron
the time of Afoka, the Maurya emperor. Through
the efforts of Adoka, Buddhism became a popular religion
of India. He utilized all suitable means for the propaga-
tion of Buddhism, and art and architecture were no

exceptions.

The Afokan pillars are permanent monuments of per-
fect beauty. In Uttar Pradesh these pillats have been found,
in complete or broken form, at Sarnith, Kauéambi, Allah-
abad and Sankissi. ‘Two such pillars are also in the Nepal
territory, one at Lumbini and the other at Nigliva. All
these are made of the Chunar sandstone, which was so much
liked by Afoka. The pillats are in two parts—the lower
shaft or column and the upper capital. Both of them bear
a fine polish on their surfacel

The lower columns are round tapering shafts, weighing
about fifty tons and having an average height of 40 to 50
feet. ‘The upper capital consists of five component parts—

1 This unique Aokan polish is not found in the latter are. Tt
misled some scholars, who thought that the pillars were metallic,
According to another view it is sgjralepa, a high powered chemical.
But more probably this peculiar softness is due to extensive rubbing
of the stone. Cf. Rai Krishna Dasa, Bhdratlya Alirtikali (Banaras,
Samvat 1996), p. 24. The contention that the idea of this polish was
imported from Persia or Greere does not seem plausible.
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(1) Single or double-headed line, which is just above the
shaft, (2) the bell-shaped lotus, (3) the necking, (4) the
round or square abacus adorned with figures and (5) one ot
more animals above the abacus. All these components are
tastefully done.  OF special interest are the animal figures,
The capitals at Allahabad and Rimpurvi bear the figures
of a bull, while the one at Sankissd has an clephant having
its trunk broken. The pillar at Lumbini is said to have been
surmounted by the figure of a horse.

The Sarnath capital is the most perfect and artistic.
On its abacus are carved, in bold relief, the figures of alion,
a bull, 2 horse and an elephant.?  Over the abacus are seen
four half figures of stately lions. They once supported
the Wheel of Law (Dlarma cokra), parts of which have
heen discovered at Sarnath.?  The treatment of the animal
figures is remarkably naturalistic, exquisite and bold.
Fvery minute detail has been well-attended to. The eyes
of the four lion figures of the Sarnath capital were formerly
beset with precious stones, which are now lost. The Sar-
nath Lion-Capital, undoubtedly, represents the best that
is in Indian art.®* The Mauryan plastic art ranks high
for its simplicity, naturalism and majestic grace.

! These four animals are associated with Buddha. They also
probably symbolize the Four Quarters (Caturdik), to which the Bud-
dhist Community (Sasigha) belonged. On the abacus the four animals
are seperated from each other by wheels (Cakras).

2 The diameter of this wheel was 2' 9"

3 On the imitation of this capital similar capitals were prepared
at Mathura, Sanchi and other places. But artistically they are much

{nferior to the Adokan capital.
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The question of Persian or Hellenistic influence on the
Mauryan art has been much discussed. Here it is not pos-
sible to go into details. Itis no doubt true that there arca
number of decorative motifs' in the Mauryan and later art,
which arealso found in theart of Sumer, Assyria, Persia and
Greece.  Most of the western writers on Indian art ascribed
these motifs purely to Persian or Fellenistic influences.
Dr. Coomaraswamy has dealt with this topic in some detail®
and has arrived at the conclusion that India was not an
isolated country; it had very old trade relations with the
countries of Western Asia and Europe. It was, therefore,
but natural that the ancient art was “‘the common inheritance
of Eutope and Asia alike, and its various forms, as they
occur in India or elsewhere at wvarious periods,......are
to be regarded as cognates rather than as borrowings.”®

WORSHIP OF SYMBOLS

From the time of Adoka right upto theend of the 1st
century B.C. we do not get any image of Buddha, His
worship in the anthropomorphic form had not yet been

evolved. Some symbols were, however, selected for the
purpose. 'The chief symbols wete Dbarma-cakra (Wheel),

le.g., Winged lions or bulls, centaurs, griffons, tritons, animals
in various poses, the sun-car with horses, the bay wreath and mural
crown, altar, the tree of life, rosette and petal-moulding, acanthus,
reel and bead etc. See A. K. Coomaraswamy, History of Indian and
Iudowesian Art (London, 1927), p. 11 L

* Coomaraswamy, ibid., pp. 11-14 ; Cf. also Stella Kramrisch,
Indian Sealpture (Calcatta, 1933), pp. 11-12.

* Coomaraswamy, #bid., p. 14. Besides the Adokan Sculptures,
we have several colossal Yaksa images from Mathura, Patna, Didar-
ganj etc., which are purely indegenous.
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Bodbi Tree, Stipa, Uspisa ( turban ) and the Bhiksa-pitra
(Begging-Bowl of Buddha). The teaching of the First
Sermons by Buddha at Sarnath were indicated by meansof a
Cafkra and the new Dlamma was embodied in the Dbanma
cakkappabbatiana Suite, T the later plastic art of India also
the eekera is prominent. A\ number of sculptures have been
found in which Buddha is shown turning the Wheel of
Jaw (Dbarmma cakra). The sacred peepul tree at Bodh-
gayid, underwhich Buddha obtained the Supreme Know-
ledge, was called Bodhi 1Vrksa. ‘This tree also occurs as a
sacred symbol in the early art. It is often shown enclosed
within a railing (vedidd). The third main symbol was the
stiipa. 'The body-relics of Buddha and his disciples were kept
under the s#7pas and therefore the s#ipe became a symbol
of worship. Similarly, the Ugppishe (turban) and Pdtra
(bowl) of Buddha were also worshipped.

In a number of early sculptures at Sanchi, Bharhut and
Bodhgaya we find the worship of the above symbols.
In the two important Buddhist art-centres of Uttar Pradesh,
viz., Sarnath and Mathura, we find several sculptures of
the pre-Kushina date bearing the sacred symbols. The
image of Buddha is conspicuous by its absence till the
beginning of the first century A.D. The obvious reason
for the absence of the image is that during Afoka’s time and
afterwards the Theravadins were predominant in Uttar Pra-
desh. They did not believe in the image-worship and
instead paid their homage to various symbols or monuments.
They had 2 number of their branches—Vibbajyavadins,
Sarvdstivadins etc.—spread all over northern India. There
was another school viz., of the Mahdsamghikas(Mahiyinists),
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who held the opposite view. According to these latter,
the anthropomorphic form of Buddha was essential. In
the beginning they had a limited number of followers and
were not powerful enough to assert themselves. It, there-
fore, took some time before they could succeed over their
antagonists. An inscribed capital® of a pillar has been dis-
covered at Mathura. From the Kharosfhi inscriptions
on it we know that during the time of the Saka Kshatra-
pas Rajuvula and his son Sodasa (Ist century B.C.), the
Sarvistividins were very powerful at Mathura. They
often used to contest the Mabdsasighikas. Once the
Sarvastivadins had to call an eminent scholar from Nagara
(in the Jalalabad dist. of Afghanistan) to give defeat to the
Mahdsarghikas in a religious disputation.

THE ORIGIN OF THE BUDDHA IMAGE

The worship of Buddha in the human form could not be
postponed for long. In the Suriga period, strong currents
of devotion (Bhakti) had affected the life and thought of the
people. Evensome foreigners wete becoming devotees of
Visnu, Siva and othet gods. The example of the Greek
ambassador called Heliodorus is well known. During
the reign of the Indo-Greek ruler Antialkides, Heliodorus,
who calls himself a Bhdgavata (devotee of Visnu),
came to Vidiéa and erected there a garuga-dbvaja in honour
of Visnu. The images of the Hindu and Jaina gods® were

! This important capital is now in the British Museum, London.
A plaster cast of it is exhibited in the Mathura Museum.

* An image of Balarima belonging to the 2nd Century B.C. has
been found in Mathura (now in Lucknow Museum, no. G. 215).
The pre-Kushina Jaina images ate also known in the Mathura arr.
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made during the Sunga period. Buddhism also could not
keep itself aloof from thesc religious currents. The
Buddhists thought it imminent to present Buddha in the
anthropomorphic form, for otherwise they could not make
much headway to popularise their religion.

The reign of the Kushdna rulers proved very con-
ducive to the growth of Buddhist art.  Kanigka, the great
Kushina monarch (78-101 A.D.) was not only a staunch
Buddhist but also a lover of art. The artists of Mathura
found in him a great patron. Soon Mathura became a
great centre of Buddhist religion and art and hundreds of
statues related to different religions were carved here.
From the inscriptions of the Kushina period found
in Mathura and other places we know that during
the reign of Kaniska and his successors numerous
Buddhist stipas, caityas and vibdras were constructed.
Besides, several pumyafdlas, Pushkaripis and wells were
also donated by the ruling princes, officers and the public.
The demand for Mathura art was so great that statues made
here were exported to far-off places in India

BODHISATTVA AND BUDDHA

The early statues of Bodhisattva and Buddha belong
to the beginning of the reign of Kanigka. They are
usually colossal in size and are found in two postures—
one standing and the other seated in the meditation attitude

1 Statues of the Mathura School of art, mostly Buddhist, have been
found in Taksasila, Sanchi, Kausambi, Sravasti, Sarnath and several

other places.
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(dbydna mudrd). Before the attainment of the Supreme
Knowledge, Buddha was designated as Bodhisattva.
The difference between these two is this : Bodhisattva is
shown in the form of a prince wearing various ornaments,
such as crown, torque and armlets. Buddha is without all
these wortldly signs and wears only the under and upper
oarments. The head of Buddha is embossed with the bump
of hait (jatdjiita ) called wgyisa, which is indicative of his
enlightenment. The Mahayanists belicve that the Tathioate
is born on this earth in the form of Bodhisattva for the
good of the living beings. At the end of his life he attains
Buddhahood, i.e., #irvaga. This idea of the Mahayanists has
much in common with the incarnation theory of the
Bhagavata cult. ‘The Buddhists also believe that before
Gautama, there had been several other Buddhas. This belief
was current in the days of Adoka and also after him. Asoka
repaired the S#ipa which had bheen built before him in
honour of Kanakamuni Buddha. To indicate this he
erected an inscribed pillar at Niglivd in the Nepal Terai.
Kanakamuni had preceded Gautama as Buddha.

MATHURA SCHOOL

The Buddhist att of Mathura is of unusual interest.
The Buddha and Bodhisattva statues of the early Kushina
period are colossal in size.l  They are usually carved in the
round, so that they can be seen from all the sides. This
was a characteristic feature of the eatly statues of Mathura.

1 No moustaches and beard are usually shown in the Mathura
images, as is the case with the Gandhira art.
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‘The meditation attitude(dbydna mudra) of a Yayi is also found
in many of these images.1

Now the question arises about the origin of the Buddha
image. This has been a much discussed problem during the
last many years.  According to the one view the image of
Buddha was first made in the Gandhira art of the north-
western India.  ‘The other view gives credit for this to the
Mathura School.  The supporters of the first view are
Foucher, Vincent Smith, John Marshall, etc. These scholars
arc of the opinion that the Gandhira style is essential-
ly Hellenistic and is responsible for making a start in the
statue of Buddha. They also think that the Mathura
School of art is indebted to the Gandhira art for borrowing
the Buddha image and the new art technique,

The supporters of the second theory are Coomaraswamy,
Havell, Jayaswal and several other scholars. In their
opinion the subject matter and the essential clements of
Indian art (which existed much before the Kushanas)
were imported to Gandhira during the Kushdna period.
According to these scholars the formation of the early
Buddha images in the Yogic form is purely Indian and thete
is nothing 'n it of foreign influence. The Mathura school
of art was in existence before the rise of the Kushinas
and it was growing contemporaneously with the indigenous
art of Sanchi and Bhathut. The sculptures of the Sunga
and early Kushidna periods at Mathura are more akin

1 Several such statues are exhibited in the Mathura Museum.
The colossal Bodhisattva images donated by Bhiksu Bala, obtained
at Sarnath and Sravasti, also indicate the same features.
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to the archaic Yaksa statues! and to the numerous remains
found at Sanchi and Bharhut. This latter sytle of art is
essentially different from the realistic style of Gandhara.
The statues of the Mathura Buddhas and Bodhisattvas
posed in the dhyana nudrd belong to that art tradition which
we find in the Indian literature and art beginning from
Mohenjodaro to the early Jaina images. Taking all thesc
facts into consideration it cannot be accepted that the
Mathura school of sculpture bears a stamp of the Gandhira
style. There are, no doubt, a few statucs in the Mathura art
closely allied to the Gandhdra images, but they can be taken
as exceptions. The mutual assimilation between the two
art-cutrents, flowing simultaneously, is but natural.

The heads of the Mathura Buddha statues of the Kushina
period are generally shaven. In the Gupta art curly hair
with the sspisa are shown. In the centre of the forchead
is often scen a round mark called ‘#rupa.” It is sometimes
in the form of a miniature pit, beset with precious jewel.®

POSTURTS (MUDR.AS)

The Bodhisattva and Buddha statues often cxhibit
vatious attitudes of mudrds through the hands. In the
Mathura school of art the followkng mudras arc found—

1 The archaic Yaksa statues in the Mathura art have been found
from Parkham and other villages of the Mathura dist.( Cf. C 1 in
the Mathura Museum). There is a well-preserved Yaksa image at
Jhingd-ka-Nagla in the Bharatpur dist. of Rajasthan.

2Tn the Mathura Museum are exhibited some well-preserved
Buddha and Bodhisattva images (See nos. A. 1, A. 2, A. 40 and 2798)
In the Museums at Lucknow, Sarnath, Allahabad and in the Indian
Museum, Calcutta there are some rare Buddha and Bodhisattva images
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1. Dlydna mudra (Meditation Attitude)—-seated in the
Padurasana, having placed the right hand over
the left.

1

ANbbaya mndrd (Protection Attitude)="The right hand
is raised up to the right shoulder and held in
the form of hestowing protection.

3. Bbitmisparse mndrd (Touching the Larth)—In this
posc Buddha is scated in meditation and touches
the carth with his right hand. This marks the
cvent at Bodhgaya, where Buddha is believed
to have invoked the Mother Earth as witness
after his victory over Mara,

4. Dbarmachakra Pravartana  mndra (Turning  the
Wheel of Law)—The fingers of the right hand

are placed over those of the left hand indicating
turning of a wheel.

Besides, there is a fifth mwwdrd, called the Varada
miudrd (granting of 2 boon). In this posture the right hand
of Buddha hangs in such a way as if he were granting
a boon. This mudrd is not found in the Mathura art.

EVENTS OF BUDDHA’S LIFE

The main events of Buddha’s life are found carved in the
Mathuta sculptures. These are —His Birth at Lumbini,
Enlightenment at Bodhgaya, Turning of the Wheel at
Sarnath and the Death (mabdparinirvipa) at Kufinagar.

of the Mathura style. Recently two Buddha statues of very fine work-
manship of the Mathura School have been found at Ahicchatra.
One of these bears a Brihmi inseription.
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Besides these four, we also get the representations of the
following events—Bathing of the child by the Nagas,
Indra’s homage to Buddha in the Indradild cave, Descent
of Buddha from heaven, offering of the begging howls

to Buddha by the Lokapilas.

THE JATAKA STORIES

The previous birth-stories of Buddhba are called Jatakas.!
In the Mathura art the [dfaka stories depicted arc—
Kacchapa Jataka, Ulitka Jataka, Vyaghrl Jataka, Vessantura
Jétaka, Romaka Jataka, Sutasoma Jétaka, etc. These
interesting stories were the favourite subjects with the
Mathura attists.

RAILING PILLARS ( WEDIKA-STAMBH.A)

The railing pillars of Mathura occupy a unique place in
the Buddhist art of Mathura. They are important for the
study of vatious phases of the social life in the Kushidna
period. Most of these pillars depict women in joyful moods.
The women wear a number of ornaments, Some of them
are shown in the posture of Sdlubbaijjikds (breaking the
tree), holding branch of tree and placing one of their feet at
the stem of the tree (cf. M. M. No. 2325). Ononcpillara
woman is playing with the ball (No. J. 61), on another she
is plucking flowers from a tree. The scenes of bath (J. 4,
1509), music (J. 62), toilet and drink (wadbupdna) ate also
carved on several pillars. Some of them contain Jdtaka
stories (]. 4) and others stories from the Mabdbbarata
(No. 151) etc.

1 According to the Buddhist tradition most of these stories
wete narrated by Buddha when he was staying at Jetavana in Seivasti.
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some of the pillars exhibit Buddha and Bodhisattva or the
worshippers. Besides these, we find the depiction of birds,
animals, floral and creeper designs in the most naturalistic
and tasteful manner.  These railing pillars represent the
heauty and delight of the universe, and, like mitrors, reflect
the joyvous life of the days gone-hye.

YARSAS, KINNARAS, GANDIIARVAS, TG

In the Mathura art we often meet with the Yaksas,
Kinparas, Gandbarvas, Suparypas and Apsards engaged in
various delicate acts, like music, dance and drinking.
‘Ihe number of Yaksa images! is pretty large. Most
notable among these is the colossal Yaksa image from
village Parkham (No. C. 1 of M. M.). This is probably
the image of Minibhadra Yaksa. A similar colossal
image has been acquired from the village Baroda of the
Mathura district. Both of them, like several others, are

carved in the round.

Kubera, the lord of the Yaksas, and his wife Hariti
enjoy superior position among the Yakas. Kubera is
also the lord of wealth, happiness and prosperity. He was
worshipped as such by all people, whether Hindus, Bud-
dhists or Jainas. In the Buddhist literature Kubera figures
as Jambhila. He holds mongoose or a pufse and a cup
of wine. Sometimes he is also shown holding a lemon

1 Mathura was a great centre of Yaksa-worship before and during
the time of Buddha. We read about the Gardabha and other Yalges
and Yakspis of Mathura in the Buddhist literature. See N, Dutl,
Gifait Manseripts, vol. 111, part I, pp. 3—1T.
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fruit (probably bijapiraka)t Hariti is shown either with
Kubera or separately. She is the presiding goddess of
the child-birth and is generally depicted with one or more
childten in her lap.

The figures of other Yaksas and Yakgipls are also found
in the Mathura art. The Kimaras, Gandbarvas, Suparyas,
Vidyddbaras and Apsards are generally associated with
divine figures. Sometimes they are shown by way of orna-
mentation. ‘The Kinwaras (centaurs) are shown half human-
being and half horse. The horse in this case is probably
indicative of swiftness and strength. The Gandbarras
are regarded as experts in music and the ~Ipsards in dance.
The Suparpas ate shown with wings. The | idyddharas
ate generally shown in couples, showering flowers.

NAGA IMAGES

Like the Yaksa-worship the worship of Nigas
(serpents) was also fairly popular in ancient Mathura.
They were regarded as very powerful creatures having their
abode in waters, Balarima, the elder brother of Krsna,
is regarded as the incarnation of Sesandga.? Vishpu’s
couch is also said to have been made of the serpents. The
emblems of the two Jaina Tirthankaras, Par§vanitha

1 Cf, the recently discovered inscribed image of Kubera in the
Mathura Museum (no. 3232). The other important images of Kubera
in the Mathura art are nos. C.2, C.5 and C.31.

2 A good number of images of Balarima showing him as the
incarnation of Sesaniga are known in the Mathura art. He is shown
wearing a2 number of oraments and holding wasfale and cup of wine.
See M. M. no. 1399, 3210, C.19 and 435.
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and Supiréva, ate also snakes. According to the Buddhist
tradition the Niga Muculinda spread its hoods over
Buddha to give him protection. The two Nigas, Nanda
and Upananda, gave to the child Gautama the first bath.
The Nagas are also credited with having protected the
Stapa ar Rimagrama.'

The worship of Nigas was prevalent both in the snake
form and the human form. The most remarkable Naga
statuc in the Mathura art is the one obtained from vill.
Clareann.® This life-size image(ht.7¢ feet)stands in a spirited
attitude with the right hand raised above. The head is
surmounted by seven hoods. The coils are indicated by
lines cut on the back of the stonc. According to the in-
scription on the back, this image was set up in the year 40
of king Huviska. The statues of Bhiminiga (No. 211)
and Dadhikarna Niga (No. 1610) arc also exhibited in the
Mathura Museum. There was a temple of this Dadhikarna
Niga in Mathura.

STATUES OF THE SAKA-KUSHANA EMPERORS

Mathura has also yiclded several unique statues of the
Saka-Kushina rulers. ‘The Kushinas had their devakula
(royal hall) at Mant, about 8 miles notth of Mathura.?
From Mant have been obtained the inscribed statues of

Wima Kadaphises (No. 215), Kaniska (No. 213) and
Castana (No. 212). All these are clad in their typical

1 (°f, Mathura Museum slab no. L. 9.
28]y, .13 of the Mathura Muoseum.
5 There was probably another devakwla of the Kushinas on the

present site of Gokarpedvara near Mathura,
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dress. On the statues of Wima and Kaniska, their
names with royal titles are inscribed. Besides these three,
several other statues of the Saka ptinces have also been
found at Mathura. A female statue made of the blue stonc
discovered at the Saptarsi Tia, Mathura, has been
identified with that of Kambojikd, the queen of Saka-
Kshattrapa Rijuvula, who is known to have built a
Buddhist monastery called ‘Guli vildra’ and a stipa on the
site of the Saparsi Tild.
GUPTA ART

The Mathuta art reached its climax in the Gupta period
(300-600 A.D.). Some of the Buddha images made during
this time are supetb pieces of art. The plastic art of the age
exhibits the artistic efflorescence in a measure unknown
before. The beautiful form of limbs, the serene peace
of mind, the infinite compassion and tenderness—all
are combined in one in the Buddha statues of the period.
The image donated by Bhiksu Ya$adinna (No. A. 5 of
the Mathura Museum) is one such statue. Another similar
image is now exhibited in the National Museum of India.
Both these rank among the finest pieces of Indian art.
The delicate folds of the transparent garment are taste-
fully treated. There is an elaborate halo at the back. It
is decorated with concentric bands of graceful ornaments,
festoons and foliage.

Near the reputed birth-place of Lord Krsna in
Mathura, there was a Buddhist monastery called ‘Yasd
vibara. An inscribed Buddha image,! ina very good state

! Now exhibited in the State Museum, Lucknow.

R ar
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of preservation, was found here. From the inscription on
the image, we know that this image was donated by a lady
called Jayabhatta.

The Gupta images of Buddhasand Bodhisattvas have
been acquired from  Jamalpur, Jayasinghpura, Katra
Keshavadeva, Caubara and other mounds in Mathura.
A number of Buddhist monasteries existed on these sites
till the end of the Gupta period.  Fa-hian has referred to
200 Sadghdrdmas in Mathura built on both the banks of
Yamuni. About 3,000 Bhikkbus were living in these
vibdras, In the time of Hiuen-tsang the same number of
vibdras existed, although the number of monks had been
reduced to 2,000,

MEDIEVAL PERIOD

Mathura suffered a good deal due to the Hiina invasions
in the 6th century A.D. Many ancient buildings were
raised to the ground and the statues broken. These
invasions proved fatal to Buddhism in Mathura, The
Buddhist sculptures subsequent to 600 A.D. are rarely
known from Mathura. The few pieces that have been
found are devoid of any art. The beauty and originality of
the Kushina and Gupta periods are no longerseenin the
Medieval art of Mathura. The rise of the Paurinic Hindu
religion was also responsible for the disappearance of
Buddhism from Mathura. The invasion of Mahmud of
Ghazaniin 1017 A.D. seems to have completely wiped out
the Buddhist religion from Mathura. The monasteris

became deserted and the monks left for places of safety.
26
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SARNATH

The second great centre of Buddhist art is Sarnath.!
From the time of Afoka tight up to 1200 A.D. art flourish-
ed here in various forms. The artists of Sarnath selected the
Chunar sandstone® for the sculptutes. The same stone had
been used in Adokan pillars.

Several buildings were constructed at Sarnath in the
Suniga and Kushdna periods. Their remains have heen
found in the form of railings, etc. On the Sunga railings
we notice the worship of the Buddhist symbols. The
Stiipa, Dbarma cakra, Triratna, piirpaghata (full vase), lotus
and other decorative designs, found on the Sunga rail-
ings, have been very finely carved out. A Yaksa
image of the Sunga period (No. D. H. 5) has also been
found. Some heads, bearing the Mauryan polish, are of
special interest. Among these a shaven head (No. B. 1),
a foreigner’s head with prominent moustache (No. W. 4)
and two Sunga female heads (No. 221 and 229) are remarka-
ble. Another sculpture showing a female in grief is also
worth notice. The coiffure and the clothes in the last
figure have been very finely done. On a capital of the
Suniga period we find a horse-rider gallopping through the
stalked lotuses.

On the obverse of the same piece are shown two male
figures on the back of an elephant, one of them holding a

! For a deseription of the monuments at Sarnath see Chapters XV
and XVIL

*It differs from the spotted red sandstone of Mathura found at
Ruphas, Bayana and other placcs.
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banner. In the Sunga art of Sarnath we find the same
flatness and round form of the face as are met with in the
contemporary art of Sanchi, Bharhut and Mathura. A
few picees of Toraga (lintels) have also been obtained
here, bearing dbarmecak ra, triretins, clephant and other
decorations.,

RUSITANA AND GUETA IMAGLS

"T'he excavations at Sarnath brought to light an inscribed
image of Bodhisattva of colossal size. According to the
Brahmi inscription incised on the shaft of the Chatra of
the image, it was donated by a Buddhist Bhiksu called
Bala in the 3rd year of Kaniska’s reign (=81 A.D.). This
inscription is in the mixed language of Sanskrit and Prikrit
and reads thus :—

—1

Mahirdjasya Kaniskasya Sarh 3 he 3 di 22
etaye pilirvaye Bhiksusya Pusyabuddh}rasya
saddhye vi-
hirisya Bhiksusya Balasya trepitakasya
Bodhisattvo Chatrayasti ca pratisthapito
Virdnasiye Bhagavato Cankame-sahimiti
Pitehi Sahd upidhydya Cerehi Saddhyevihiri—
hi antevasikehi ca sahi Buddhamitraye trepitika—
ye sahi ksatrapena vanasparena kharapalli-
nena ca sahi ca ca [tu] hi pari§ahi Sarvva sattvanarn
hitasukhirattha(rttha) m.

i.e., “in the 3rd year of king Kaniska, in the third
month, on the 22nd day, the monk Bala, versed in the three
Pitakas disciple of Pusyabuddhi, set up an image of Bodhi-

N
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sattva, along with the parasol and the shaft in Vardnsi
at the place where the Lord used to walk,—for the welfare
and happiness of his parents, his teacher, disciple, for
Buddhamittra, versed in the three pitakas, for kshatrapas
Vanaspara and kharapallina, for the Bhiksus (monks)
of all the directions, the Bhiksunis (nuns), the lay men and
women and for the welfare and happiness of all living
beings.”

This image is important in several ways. Irom the
fact of its being discovered at Sarnath it is clear that such
large-size Bodhisattva images of Mathura were sent to far-
off places. The dated inscription further informs us that the
kshattapas, Vanaspara and Kharapalldna, were appointed
by Kanigka as the governors of Banaras. The contribution
of the Buddhist monks towatds diffusion of the Dhamma
was commendable. Themonk Bala, who erected this image,
is also responsible fot donating similar images at Mathura
and Srivasti. In the inscription, the term ‘Bodhisattva’
instead of ‘Buddha’, has been used for the imagg,
although it does not wear any royal costumes. In the in-
scriptions of images of Bala, referred to above, and also in
several other inscriptions on the pedestals of images
found at Mathura, the same word ‘Bodhisattva’ has been
used, It, thercfore, appears that in the beginning the dis-
tinction between the two names was not strictly adhered to.

The sculptors of Sarnath carved out several images
similar to the one donated by Bala.!  Animage of the trans-

1No. B(a)-2 and B(a)-3 in the Sarnath Museum are of the same
style and are noteworthy statues of the Kushina period.
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itional period between the KNushiana and Gupta age has
also been obtained.! Here Buddha is shown in the
protection attitude. He has curly hair and #s#fsha (turban)
and on the back of the head is 2 round halo.

Tike Mathura, Sarnath also witnessed great artistic
progress during the Gupta age.  Both the outer grace and
the spiritual serenity are now combined in the statuc of
Buddha. The image of Buddha seated in Padwdsana,

and turning the Wheel of Law(No. B(b) 181) is decidedly
among the few first-rate products of Indian art. The
cyes of the Enlightencd Buddha are half closed (ardhon-
militd). There is compassion and sublimity all around.
This is the perfect image of the Master.  On the pedestal
are shown the Bhikkhus, whom Buddha gave the First
Sermons at Sarnath. There ate two other figures—one
of a lady (probably the donor) and the other of a child.
Tn the centre is shown the worship of Dbarmacakra.

Several other statues of the Gupta period have been
found at Sarnath, in which Buddha is shown in various
postures. In the post-Gupta and the medieval periods
a number of Buddhist deities of the mahdyana pantheon
cropped up. We find among them Maitreya (B (d) 2), Loka-
nitha (B (d)-1),Siddhaikavira (B (d)-6), Nilakantha (B (d)-3),
Tara (B(f)-1) and Marichi (B (f)-23). The pedestals of
some of these images bear inscriptions.

1 Sarnath Moseum no. Bb)-1.
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EVENTS OF BUDDHA’S LIFE AND THE JATAKA STORIFS

Several slabs from Sarnath depict the main four cvents
of Buddha’s life. Besides, some minor cvents arc also
portrayed, c.g., Descent from the Trayastrimés heaven,
miracle of Srivasti, Subduing of the Nilagiri clephant and
Gift of the monkey (vanarendra).

Some of the Jataka storics are also engraved. On
a lintel No. D (d)-1 we find the story of the Ksanti-
vidi Jataka, according to which Buddha in one of his pre-
vious lives was born as a sage called ‘Ksantivadi” He
converted the queens of the king of Banaras into Bhik&huyis.
As a punishment for this he got his right arm cut off
by the king. Similatly we find the story of the ydghr?
Jétaka and several other Jatakas carved on stone.

LATE MEDIEVAL PERIOD

The Late medieval period saw the rise of the Fajraydia
school at Sarnath and several other places in the cast. This
is borne out not only by the literary evidence but also by the
art-objects of the period. The images of the deitics like
Mafjuvara, Heruka, Vajraghanta, Marichi (also called
vajravarahi), Sarasvati, Vasudhari, Chundi and scveral
others have been found at Sarnath. The iconography of
the period exhibits a growing tendency to represent various
Bodhisattvas and other divinities with several heads and
arms. This development of polytheism and complex
iconolatry in Buddhism was very much akin to the late
Paurinic religion of the Hindus. The loosening of the
rigid monastic life with the growth of the Vajrayana
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proved baneful to Buddhism. Combined with other
reasons, both religious and political, it hastened the
disappearance of Buddhism, as a living religious force,
from Sarnath and other centres in India.

BUDDIHIST ART IN OTHER PLACES

Other important places in Uttar Pradesh, which have
yiclded Buddhist sculptures, are Sravasti, Sankissi, Kau-
¢imbi, Nasid (Kuéinagar), Ahicchatri and Mahoba

I'rom Srivasti has been obtained the famous Bodhisattva
image of the monk Bala. Besides, several other statues have
come from this site. These are now exhibited.in Indian
Muscum, Calcutta and the State Muscum, Lucknow.
Some of them bear Brihmi Inscriptions.

Sankissd has yiclded a crop of Buddhist finds. The
most noteworthy among these is the capital of the Asokan
pillar, bearing the fine Mauryan polish. The decoration
of the lotus flowers and peepn/ leaves on this capital is
very artistic. ‘There is the figure of an elephant above it.
Close to this capital is 2 male figure (ht.3"-7""), which stylis-
tically is similar to the Yaksa statues of the Sunga period.
A railing pillar and several mutilated Buddhist images have
also been found here.  Recently the head of 2 Buddha image
of fine workmanship has also been obtained. Other
antiquities include terracottas, clay sealings and coins.

K auéambi is also counted among the centres of Buddh-
ism. During the time of Buddha three great monastries
—Ghogitdrama, Kukknfdrdna and Pavdrika ambavana are
said to have been constructed here. A headless image of |
Buddha dated in year 2 of Kaniska’s reign (=80 A.D.)
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was found here. This and some other Buddhist images
from Kauédmbi are now in the Allahabad Museum. The
secent excavations conducted at Kau§ambi have brought
to light the remains of a monastery, probably the Ghogitd-
rima. An inscribed slab bearing this name has also been
obtained. The other finds include several inscriptions of
the 2nd-3rd centuries A.D., Gupta and post-Gupta sculp-
tures, terracottas, coins, beads and other minor antiquities.
Several statues of Buddhas and Bodhisattvas are supetb.
Some of these are made of the Chunar stoneand others
of the red sandstone.

At Kasia (Kuginagar) several Buddhist sculptures have
been discovered. The most striking 20 feet long image of
Buddha in the parinirvina temple has already been described.
The othet important image is the mutilated Buddha statue
made of black stone. It is now called ‘Mathd Kunwar.” On
its pedestal is an inscription of the 11th century A.D. Some
images of the Mathura art have also been found at Kasia.

Ahicchatril was the capital of the ancient Paficila
kingdom. An image of Bodhisattva Maitreya was found
here bearing an inscription of about 300 A.D.? Some ycars
back an inscribed Yaksa image was also obtained. The
inscription (of the 2nd century A.D.) on it refers to a Bud-
dhist monastery called ‘Pharagnia vibara,’ which then existed
at Ahicchatri® More recently two very artistic Buddha

11t is in the Aonla tahsil of the Bareilly district. From Aonla it
is 10 miles to the north.

2 This is now in the National Museum, New Delhi.

$K. D. Bajpai, ‘A new inscribed image from Ahicchatrd,’
Journal of the U. P. Historical Society (1950), pp. 112 f£
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images have been acquired from here, one of them bearing a
Brahmi inscription of the 2nd century A.D. Both of them
arc of the Mathura school of art and are made of the red
sandstone.  On a slab from Ahicchatrd®  the four
main cvents of Buddhas® life have been portrayed very
gracefully.  Some other Buddhist finds of the Gupta
perind are also known from Abicchatri.

Mahoba,a town in the district Hamirpur of Bundclkhand,
is also famovs for its Buddhist art. The most remarkable
discovery is that of an image of Simhanida Avalokite§vara.
Tt is made of light grey coloured stone. The inscription
on its pedestal is of the 11th century A.D. The Avalokit-
cévara is seated on the lion in perfect calm and quict atti-
tude. From Mahoba and other places in  Bundelakhand
several Buddhist statues made of granite stone have been
obtained. ‘They usually bear black shining polish. The
art of these statues is not of a superior order.

Other sites yielding Buddhist antiquities are Hastinapur,
Wajidpur (dist. Kanpur), Mankuwar (dist. Allahabad),
Pakhni vihira (dist. Farrukhabad), etc. The inscribed clay
sealings from Kasia have alrcady been described. On these
sealings we read the names of various Savighdrdmas, Bhikksu-
samghas,? officialsand other persons. Such sealings have
been found at Sarnath, Sankissd, Mathura and Pakhna
vihira also.

1 These two images are now in the National Museum, New Delhi.

:nNow in the State Museum, Lucknow.

2 Cf. the interesting article of Dr. J. Ph. Vogal on this topic, Jour-
nal of the Ceylonese Branch of the Royal Asiatic Society (New Series),
Vol. I, pp. 27-32.



CHAPTER XVII °

BUDDHIST ARCHITECTURE

1"TAR Pradesh has been a fertile ground for the
growth of various finc arts. Trom the Maurya

period right up to the modern times, it has seen
the development of architecture, sculpture, pain-
ting, literature and music. Due to the great import-
ance of this region, a large number of s#jpas, temples,
caityas and vihdras were constructed here at different
places. But the frequent invasions on the soil of this land
have deprived it of its numerous monuments. Whatever
now remains in the form of dilapidated structures, sculp-
tures and othet antiquities is a proof positive of the glorious
achievements of the ancient people of Madhyadesa.

‘The Buddhist architecture falls under three main heads
—(1) S#apas, (2) Caitya Halls and (3) Rock-cut Caves.
In Uttar Pradesh a few remains of the first category have
been survived. The stiipas were of two kinds—one in the
form of massive structures® and the other the small votive
stiipas.2  Probably the idea of a s#/jpa was derived from the
Vedic burial tumulus. The s#ipe was in the shape of a
solid dome (apda). It was usually raised on one o more

1 Maost of these contained relics of Buddha or his disciples.  Some
of them commemorated the sacred spots and the events of religious
significance.

2 Several votive sifpar have been found containing clay replicas
representing miniature offpar,
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terraces and was surmounted by a railed pavilion (barwikd).
From the latter rose the shaft of the crowning umbrella
(¢hatra). There were one or more circumambulatory
passages ( pradakshi pd marga), which were usually enclosed
by railings (redika).  'The carlier stipas were mostly hemi-
spherical in shape having a low base.

Adoka is credited with the construction of 84,000
stiipas over the relics of Buddha at different places of his
vast empire.  These relics are said to have originally been
enshrined in 8 or 10 monuments. According to the tradi-
tion, Adoka built the first two s#ipas at Sanchi and Sar-
nath. Theoriginal Aokan s#ipe at Sanchiwas alow brick-
structure of almost half the diameter of the present s#ipa,
in the core of which it is now concealed.® The lower
diameter of this s/7pa is now 120 ft. and its height is 54 ft.
Around this s//pe there are two circumambulatory passages.
In the north-western part of India a number of huge s#ipas
were caused to be constructed by Agoka. One of such
stipas was at Nagarhdr between Kabul and Peshawar.
It was 300 ft. in height. According to the Buddhist tradi-
tion the Dbarmardjikd sifipa at Taksadild is also ascribed
to Afoka,

The Chinese pilgrims have referred to numerous
stitpas of Afoka which they saw at various places in Uttar

! 'The early Jaina and Buddhist S#fpar were generally of this
very shape. It appears that the Jaina Seipar were started earlier
than the Buddhist ones. cf. Smith, The Jaina Stipa (Allahabad 1901), pp.
1-11 plate 1.

2 Archaealogy in India (Delhi, 1950), p. 79.
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Pradesh. Unfortunately, no complete example of the
Asokan stipa is now available in this State. Only the
basement of the Dbarmardjikd stiipa built at Sarnath can be
seen now. This must have been a magnificent brick-building
having a 60 ft. diameter. From the south side of this.
stiipa has been obtained a monolithic inscribed railing,
containing the Mauryan polish and bearing Brabmi charac-
ters. It was formerly a railed pavilion forming part of the
Dhbarmardjifd stiipa. Due to some mishap it was separated
from the main building and was kept elsewhere.

The repairs of the Dbarmardjikd stiipa continued for a
pretty long time. Various alterations, beginning from the
Kushana period to the 12th century A.D., were carried
on to this s#pa. In the year 1794 Jagat Singh of
Banaras caused much harm to this important structure by
removing the bricks forming its upper patt.

The other S#ipa at Sarnath is Diamekba (Dbarmeksd).
Its total height is 143 feet. From its foundation to 2
height of 37 feet it is decorated with carved stones of the
Gupta period, bearing decorative designs of animals, birds
and creepers. Underneath this s#7pa, is buried an earlier
one. No body-relics have been recovered from the
Dbamekba Stipa.

Just like Dhamekha, there was a s#7pa at Caukhandi
also.  That s#ijpa was probably built on an octagonal plinth.
Its upper portion no longer exists. This place marks the
spot where Buddha was first welcomed by the five Bhik&hus
(paficabbaddavaggiya Bhikkbus) including Kaundinya. The
present-day cankbapdi is a brick-building of the Mughal
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period. Itis octagonal in shape and was built by Akbar to
commemorate the visit of his father Humayun.!

Hiuen-tsang’s description of the Malasandbakaf7 throws
some light on the narure of construction of the Buddhist
shrines of the Gupta period. T'his was a 60 ft. squarc
building and contained rectangular cells or small rooms on
its threesides. Onthe fourth side were the stairs to ascend.

THIL PIPRAWA STUPA

During the end of the  last century, a very early stijpa was
discovered by W. C. Peppe in the Basti district of Uttar
Pradesh.? This is the only st7p¢ which can be called
pre-Adokan.  Mr. Peppe found here, among other relics,
a vasc bearing a Brahwi inscription in the pre-Asokan
characters. A figure in gold relicf, resembling the ‘mother
goddess™ gold figure from Nandangarh?, was also found.

There were 2 number of big stipas at other Buddhist
centres in U. P, The early s#7pas in these places may have
been similar in design to those at Sarnath and Sanchi.
From the Karikili Tila of Mathura an inscribed pedestal
of a Jaina image has been found. The inscription refers
to 2 Jaina s#ijpa called “Vodva’, which existed at the above
site.  We also get the design of a pre-Kushina s#ipa
from a Jaina Ayagapatta' of Mathura. Such designs

! Humayun had probably taken shelter here after his defeat at the
hands of Shershah Sur.

*W. C. Peppe and V. A. Smith, “The Piprahwa Stupa, containing
relics of Buddha.” J. R. 4. 5., 1898, pp. 573 f.

3 A S. I, A R., 190607, pp. 122 fig. 4.

“ New Q. 2 in the Archl. Museum, Mathura.
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of catly s#ipas are also found on several Kushana railing-
pillars from Mathura. The railings of Mathura are very
important for the study of the art technique and the social
life of the Kushdna period. Some miniature stone s/
have also been found at Mathura,

BUDDHIST MONASTERY

The number of Buddhist monasterics (pifdras) was fairly
large in Uttar Pradesh. This is proved by the literary
works, the accounts of the Chinese travellers and also by
the archacological remains. A Buddhist zibdra usually
contained an open courtyard in the centre, enclosed by
pillared verandas on the four sides. On the back were
residential rooms for the Bhikkbus. The rooms were made
big or small accotding to the accommodation. On one
side, in the centre, was an entrance gate, in front of which
used to be the temple. The main gate of the ancient
Milagandbakui-temple at Sarnath was facing to cast. On the
other three sides were small shrines. The walls of the
main temple were strong and were decorated with beauti-
ful paintings. In the extensive open courtyard were built
several caityas and stipes. The construction of the
Dbarmacakrajing vibara, of the Gihadvila queen Kumira-
devi, resembles to some extent the Geopmram style of
the south. There are cells on the three sides of the
open courtyard of this »/bdre. Inside it there is a small

tuanel, which opens in a cell.

There were a number of big vibdras at other places also.
The Jetavana and Pubbirdma monasteries of Sravasti, the
Ghogitarama, Kukkutarama etc. of Kausambi and several
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vibdras of Kusinagar, Mathura! and other places in U. P.
must have been extensive establishments. This is attested
not only by the literary references but also by the numer-
ous remains.  Unfortunately no intact example of thess
vilidras can now be scen anywhere in this State.

1 From the inscriptions of Mathura we know about the following
Buddhist monasteries which existed there—Hmiska vibdra, sivarpa-
kdra vibira, frivibira, Cefia vibhira, Cula ka vibira, Aﬁiﬂﬂ.&a vibdara,
Mibira vibira, Gubi vibdra, Kraustakiya vibira, Rogika vibdra, Kakdtika
vibdra, Privirika vibdra, Yaii vibira and Khapde vibdra.



CHAPTER XVIIL
ASOKA AND HIS DICTS

HE role of Adoka inthe history of India as a monarch
and as the disseminator of Buddhism is unique,
He ruled from B. C. 273 to 232, In the 9th year of his
reign Afoka had to wagea deadly war in Kalinga (modern
Orissa). Inthis war one hundred thousand people wereslain
and many times more died. Besides, one hundred and fifty
thousand were captured. The Kalinga country was thus
tuthlessly pillaged and conquered. Asoka was shocked to
sec all this |  He took a solemn vow not to conquer any
patrt of the land in future by means of sword. He was
ordained by the Buddhist monk Upagupta and was
converted from Candaddoka (cruel Adoka) into Dharmidoka
(religious-minded Asoka).
In his rock edict XIII Adoka speaks of the war atrocitics
in Kaliga, which smote his conscience and compelled
him to take the firm resolve not to fight in future.

Afoka’s empire was an extensive one. It extended from
the Hindukush in the north-west to Bengal in the east,
and from the foot of the Himilayas in the north to the
Citaldroog district in the South. Kalinga and Sauristra
were also included in his vast empire.!

All possible efforts were made by Aéoka for the propa-
gation of Buddhism, which he calls “Dhamma.’ In the

 R. S. Tripathi, History of Ancient India, Banaras, 1942, p. 170-72.
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Buddhist tradition he is credited with the construction of
no less than 84,000 s#ipas throughout India on the sacred
relics of Buddha., TFa-hian, who saw some of the structures
of the time of ASoka, writes to say that the buildings werce
so attractive that they appeared to have been built by the
asras, and not by men.  liuen-tsang and Sung-yun
have also spoken highly of the s#pas built by Adoka, which
were seen by them in different parts of India throughout his
far-flung empire.

Besides the s#ipas, Adoka set up huge stone pillats at
important places. These are tapeting shafts made of
Chunar sandstone, each weighing about 50 tons, with an
average height of 40 to 50 feet. Edicts were inscribed
on these monoliths as also on rocks and caves.! These
edicts are of great historical and religious importance.

Adoka appointed special officers, called the ‘Dbarma
mabdmdtras’ for the propagation of Dhasima in the masses.
They used to tour over their respective regions, telling
people the right conduct. In one of the separate Kalinga
edicts (of Dhauli), Afoka has thus ordained his mahi-
matras—*“You have indeed been set over many thousands
of lives in order that you may certainly gain the affection
of men. All people are my offspring. Just as for (my)
offspring I desire that they be united with all welfare and

1 5o far about 200 inscriptions of Afoka in all have been found at
about 35 places in India. Only two of them bear the name of Afoka—
one is the Maski ( Hyderabad ) edict and the other the receatly
discovered minor rock edict at Gujarrd(11 miles from Datia in Vindhya
Pradesh).

27
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happiness of this world and of the next, precisely do I
desire it for all men.’"

This inscription shows how affectionate Adoka was
towards his people. He has expressed this in a very lucid
way and has directed his officers to follow his example.
In the second Kalinga edict (of Jaugarh), Adoka says thus- -

“.onS0 acting accordingly, you must discharge vour
functions and must inspire them (i.c., people outside the
domain of ;"Lénka) with confidence, so that they might
understand this—*‘the king is to us cven as a father ; he
sympathises with us even as he sympathises with hm:sclf ;
we are to the king even as (his) children.” So having
instructed youand intimated the will, my immovable resolve
and vow, I shall become a sovereign over all countries.”?

The religious tour (dbarmgyatra) of Aloka is equally
significant. He paid visits to important religious places,
such as Lumbini, Kapilavastu, Bodhgaya, Sarnath, Kusi-
nagar and Sravasti, During these tours the emperor
made religious gifts, erected monuments at sacred places
and also had discourses with people.

Afdoka also organised at Pitaliputra the third Buddhist
council in the 17th year of his coronation. The council
met under the presidentship of Moggaliputta Tissa.?
At the conclusion of the Council, Afoka arranged to send
evangelical missions to distant lands. These missions were

! D. R. Bhandarkar, Afnka (Third Ed.,) 1955, p. 323.

* dbid., pp. 328-29.

3 According to the Northern texts, Upagupta presided over this
Council.  The first two Councils were held at Rijagrha and Vai§ali
respectively.
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sent under able leaders to Kashmir, Gandhira, the Himi-
laya region, Suvarnabhiimi (Burma), Mahiristra and to
the Yavana country. ASoka’s own son, Mahendra, and
daughter, Sanghamitri, went to Lanka (Ceylon).

‘ihus the cAlorts of the Maurya cmperor and the zeal of
the indefatigable missionaries were responsible for the
propagation of the Dbamma of T'athigata not only in this
country, but also outside India. Today after over 2,200
years of Afoka’s death, about one-third population of the
world is Buddhist. Cannot some credit for this be given
tor the great emperor and his missionaries ?

EDICTS OF ASOKA

The edicts of Afoka have been found at various places
in India, engraved on rocks, stone-pillars or in caves.
Some of the inscriptions are now lost. The remaining can
be classified under three heads—(1) Rock Edicts, (2) Pillar
Edicts and (3) Cave inscriptions.

Rock lidictsl—The chief rock edicts ate 14 in number.
They have been found at the following places—

1. Shabbdygarki (in the Yisufzai sub-division of the
Peshawar dist., about 40 miles N. E. of Peshawar).

2. Mansebrd (in the Hazara dist. of West Pakistan, 15
miles north of Abbottabad).

! For the Chief and Minor Edicts see E. Hultzsch, The Inseriptions
of Asoka (Oxford, 1925), Introduction, pp. 9-15 ; 23-28 ; Radhakumud
Mookerji, Asoka (20d Edition, Delhi, 1955), pp. 13-14 ; D. R. Bhan-
darkar, Aéoka (3rd Edition, Calcutra, 1955), pp. 231-240.
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3. Kali—(in dist. Dehradun, U. P., on the western
bank of the Yamuni, ahout 15 miles to the west of
Mussoorie).

4.  Girndr (Saurdstra).

5-6. Dbanli and Jaugarh (Orissa).

7. Sopara (in dist., Thana, Bombay).

8. Yerragudi (in dist., Karnul, Andhra).

In most of the places mentioned above, 14 or 13 edicts

are found engraved. At Dhauli andJaugarh, in stead of
edicts No. XII and NIII, local edicts are added.

Minor Rock Edicts of Afoka have been found at the
following places—Siddhapur ( Mysore ), Brahmagiri
and Jatinga Rameshwar ( Mysore ), Sahasrim (Bihar),
Riipanath (Madhya Pradesh), Yerragudi (Andhta), Manda-
giri (Andhra), Maski (Hyderabad), Bairit (Rajasthan)
and Gujarrid (Vindhya Pradesh) Besides these ten places,
a few minor rock edicts are known from some other
places in the south.

Pillar Edicts'—There are seven major pillar cdicts,
These pillars are now preserved at Delhi, Allahabad,
Laurii, Mathii and Rampurvi. The last mentioned
three places are in the Champaran dist. of Bihar.
There are two pillars at Delhi, both of them having been
brought there by Firoz Shah Tughlag,—one from
Topra (near Ambala) and the other from Meerut. The
Topra pillar contains all the seven edicts. The Meerut

* Hultzsch, The Inseription of Afoka, Introduction, pp. 15-23 ;
Mookerji, Afska p. 14, 169-200 ; Bhandarkar, 4ok, Pp. 240-44 ;
298-322,
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pillar was badly damaged during the reign of Farruksiar
(1713-19 A.D.). 'The inscriptions on it are not quite clear.
This pillar was re-crected in its present position in the yeat
1867. The three pillars in Bihar contain 6 edicts each.
The Allahabad pillac was formerly set up at Kaudambi.
It contains two minor edicts of Afoka. One of these is
addressed to the oflicials of Kaudambi, I'his pillar also
contains the famous  prasesti of Samudragupta and an
inscription of Afoka’s queen Caruvaki.

Among the minor pillar edicts, those at Sarnath, Lum-
binT and Niglivd are more important. Two such pillar
edicts have been found at Kau$imbi and Sanchi also.
It appears that during Afoka’s time some tendencies had
cropped up to break up the Buddhist sasighe. Sarnath
and Kausambi were especially infected by such tendencies.
The edicts found at these two places confirm this. Aoka
gave a strict warning to such people who tried to tear
asunder the Saxghs. The reference to this is found in the
pillar edicts of Sarnath, Kauéambi and Sanchi. Here we
give the original Sarnath edict and its English translation,

SARNATH PILLAR EDICT!

Devi......el......Pita (liputra) (nasaki) ye kenapi
samghe bhetave e churm kho bhikhii vi bhikhuni v sarh-
gharh bh(akha) t [i] s [¢] odatini dus[dn] i [sa] mnarhdha-
payiya andvisasi dvidsayiye hevarh iyam sisane bhikhu-

! Hultzsch, The Inseriptions of Afoka, pp. 161-164. Translation by
R. K. Mookerji, 4 foka p. 189-92. On the Sarnath pillar there are two
other inscriptions—one of a king called Advaghosa and the other of
the Aciryas of the Sammitiya School.
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samghasi cha bhikhuni sarhghasi cha virminapayitavehevari
Devanampiye 3hi hedisi cha ikid lipi tuphiakamtikarh
huviti samsalanasi nikhitd ikam cha lipimh hedisameva
upasakanamtikam nikhipatha te pi cha upasaki anuposa-
tharh yavu etarhevasisanarh visvarhsayitave anuposathari
cha dhuviye ikike mahimite posathiye yiti etameva
sisanarh visvamsayitave djinitave cha avate cha tuphi-
karh dhile savata vivasayitha tuphe etena viyarhjanena
hemeva savesu kota-vishavesu ctena viyarhjancna vivasa-
payatha.

Transiation—[*“Thus ordains] King Priyadarsin, beloved
of the gods : Pata (liputra )......the Sazgha cannot be torn
asunder by any one whatsoever. Whoever, monk or nun,
breaks up the Sazigha must be made to wear white garments
and to take up abode in a place other than a monastery.
Thus should this order be made known in the Sarghas of
Bhikshus as well as of Bhikshunis.

Thus directs the Beloved of the gods—Let one such
Edict be with you, deposited in the cloister of the vibdra ;
deposit ye another selfsame Edict with the Updsakas (lay-
worshippers).

Those Updsakas may come on each fast day in order to
acquaint themselves with this very Edict. And on every
fast day regularly (will) each Mabimdtra go for the fast
day service in order toacquaint himself with this Edict and
understand it fully. As far as your jurisdiction extends,
you ate to get dispatched everywhere (an order) to this
effect. In this manner, also, in all fortified towns, and dis-
tricts, have this order sent out to this effect.”

—r

s
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The Lumbini pillar* is erected on the spot which is
regarded as the birth-place of Buddha. During his visit to
 the religious places, Afoka first went to Lumbini. There
Upagupta pointed out to him the sacred spot where Buddha
was born. The Plaksha tree under which Mayddevi stood
was also shown to the emperor.  Adoka made religious
endowments here and ordered for fixing up of an inscribed
stone pillar on the birth-spot.

The original inscription and its translation is given
below—

LUMBINI PILLAR EDICT?

Devina [piJyena Piyadasina 13jina visati-vasibhisitena
atana dgiacha mahiyite hida Budhe jate Sakyamuniti sila
vigadabhi cha Kalapita sili-thabhe cha usapipite hida
Bhagavam jate ti. Lurmmini-gime ubalike Kate. Atha-
bhagiye cha.

Translation—*By King Priyadarin, beloved of the gods,
consecrated twenty years, coming in person,was worshipped
(this spot), inasmuch as here was born the Buddha
Sikyamuni. A stone bearing a figure was caused to be
constructed and a pillar of stone was also set up, to show
that the Blessed One was born here. The village Lunimini
was made free of religious cesses and also liable to pay only
one-eighth share (of the produce).”

1 This pi.llar was frst discovered by Dr. Fuhrer in 1896. In the
previous year the same scholar discovered the pillar at Niglivi.

2 Hultzsch, The Inscription of Asoka, pp. 164-65 ; Mookesi,
Asoka pp. 197-200.
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CAVE INSCRIPTIONS

Asoka’s inscriptions have also been found in the caves
of the Bardbara and Nigirjuni hills, 16 miles north of
Gayi in Bihar. The secaves were donated to the Ajivikas.
Some of these cave inscriptions are of king Dagaratha,
the grandson of Afoka.

The language of the Afokan edicts is Pali. There are a few
local variations in the texts of these edicts. The langu-
age, on the whole, is chaste and simple. It appears that
the drafts of these inscriptions were prepared by Adoka
himself.

Two scripts have been used. The inscriptions at
Shahbdzgarhi and Mansehri are written in the Kharo-
sthi, which was then popular in the north-west of
India. The rest of the inscriptions are in the Brahmi
script,! which was current throughout India except the
north-west.

These inscriptions of Afoka are of great importance.
They throw a flood of light on the religious and social
conditions of the time. They are like clean mirrors for the
study of Asoka’s administration, his relations with the pub-
lic and the propagation of Dhamma. They are the first
epigraphical records on stone set up by an Indian
emperor throughout the length and breadth of his
empire.

1 A few letters at the end of the Siddhapur inacriptioﬁ are also
written in Kharosthi,
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Now we give the original Pili inscriptions of Agoka
a5 found on the Kalsi! rock along with their English
Translation.®

The Kalsi rock was first discovered by Mr. Forrest in
1860.The inscription was then hardly visible, as the whole
surface was encrusted with the ‘dark moss of ages.”  After
cleaning the same it was found that the inscription was in
a very good state of preservation.

On this rock all the 14 Edicts of Adoka are incised. On
the right side of the rock is the outline of an elephant
figure, labelled ‘Gajatame’ (the best of the elephants).

FIRST ROCK-EDICT

Tyarih dharima-lipi Devanarhpiyend piyadasind lekhita.
Hida no kicchi jive dlabhitu pajohitaviye. No pi chi
samije Kataviye. Bahukd hi dosi samaijasi devanam-
piye Piyadasi 13ja dakhati. Athi pi chi ckatiyd samija
sidhumatd Devianarpiyasi Piyadasisi ljine. Pule maha-
nasasi Devinampiyasi Piyadasisi ldjine anudivasarh bahuni
pata-sahasani alarhbhiyisu supathdye. Se idini yada

1 Kalsi is in the Chakrata sub-division of the Dehradun district
of U. P.  The inscribed rock stands on the right bank of the Yamuni
river. The rock is situated about a mile and a half of village Kalsi.
The rock is 10 ft. long, 10 ft. high and about 8 ft. thick at the bottom.
The south-eastern. face has been smoothed, but rather unevenly., The
upper inscribed portion is 5 ft. by 5} ft. But the breadth of the lower
inscribed portion is 7' 104”. The letters in the bottom, from the
beginning of the tenth edict, are larger in size, some of them being
thrice as large as those of the upper part. See D.R. Bhandarkar, Afoka,
p-233-34.

2 Mainly based on D.R. Bhandarkar, R. K. Mooketji and Hultzsch.
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iyar dharhma-lipi lekhitd tadd tirhni yevd panini alabhi-
yamti duve majild eke mige se pich@ mige no dhruve.
Etani pi chu tini panani no aldbhiyisamti.

Translation—"“This Dbawima lipi (rescript on morality)
has been caused to be written by Devinampirya (Beloved
of the gods) Priyadaréin. Here no living being must be
killed and sacrificed. And also no Semdfe ( festival meeting)
must be held. For king Devaniripriya Priyadarsin sces
much evil in festival meetings. There are, however, some
festival meetings which are considered meritorious by King
Devanimptiya Priyadarin. Formetly in the kitchen of
King Devinarpriya Priyadar§in many hundred thousands
of animals were killed daily for curry. But now, when this
rescript on morality is caused to be written, then only threc
lives are being killed viz., two peacocks and one deer, but
even this deer not regularly. Ewen these three shall not
be killed in future.”

SECOND ROCK-EDICT

Savata vijitasi Devanarmpiyasi Piyadasisi lajine ye
cha arhtd athi chodi Parndiya Satiyaputo Kelalaputo Tari-
baparini Amtiyogenima Yona-lija ye chi arnc tasi
Anmtiyogasi samarhtd lijano savatd Devinampiyasi Piya-
dasisi ldjine duve chikisakd kata manusachikisi chd pasu-
chikisd cha. Osadhini manusopagini chi pasopagini chi
atatinathi savati hilipiti chid lopapiti chi. Evameva
mulini chi phalini chi atati nathi savati halapita cha
lopapiti cha. Magesulukhini lopitini udupinini cha
khanapitini patibhogiye pasumunisanar.
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Translation—*Everywhere in the dominions of the King
Devanimpriya Privadar§in and of those who are his
borderers, such as the Chadas, the Pandyas, the Satiyaputra,
the Keralaputra, as far as the Tamraparni, the yona king
named Antiyoga, (Antiochus) and the other kings who are
the neighbours of this Antiyoga,—everywhere two kinds
medical treatment were established by king Dey dndmpriya
Priyadardin, viz., medical treatment for men and medical
treatment for animals. Wherever there were no herbs
wholesome for men and wholesome for cattle, everywhere
they were caused to be imported and planted. Likewise,
wherever there were no roots and fruits, everywhere
they were caused to beimported and planted.  On the roads
trees were planted and wells were caused to be dug for the
use of cattle and men.”

THIRD ROCH-EDICT

Devianarpiye Piyadasi 13ja hevarihn aha. Duvidasa-
vasibhisitena me iyamh dnapayite. Savatd vijitasi mama
yutd lajike padesike pariichasu paribchasu vasesu anusarh-
vinarh nikhamariitu etdye vi athiye imidya dhammanu-
sathivdi yathi arindye pikammiye. Sidhu mita-pitisu
sususd mita-sarithuta-natikyinam chd barhbhana-sama-
ninam chi sadhu dine pininam anilarhbhe sidhu apa-
viydtd apabharhdatd sidhu. Palisa pi cha yutani gananasi
anapayisainti hetuvati chid viyarhjanate cha.

Translation—"King Devinampriya Priyadar§in speaks
thus—when I had been anointed twelve years, the following
was ordered by me. Everywhere in my dominions the
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Yuktas, the Rijukas and the Pradedikas shall set out on a
complete tour throughout their charges every five years
for this very purpose, viz., for the following instruction in
morality as well as for other business—“Meritorious is
obedience to mother and father. Liberality to friends,
acquaintances, and relatives, and to Brihmanas and Sra-
manas is meritorious. Abstention from killing animals
is meritorious. Moderation in expenditure and modera-
tion in possessions are meritorious.”  And the councils
of Mabdamdtras also shall order the Yuktas to register these
rules with reason and according to the object.”
FORTH ROCK-LEDICT

Atikamtarh  amtalam  bahuni  vasa-satini vadhitevi
pandlarbhe vihisdi chd bhutinarh nitind asarhpatipati
samana bamhbhaninarh asarhpatipati. Se aja Devinarhpiyasi
Piyadasine lajine dharhma chalaneni bhelighose aho dhar-
ma—ghose vimana—dasani hathini agi-karhdhini arnini
chi divyini lupani dasayitu janasa. Adisd bahu hi vasa
satehi nd huta-puluve tadise aji vadhite Devanarmpiyasi
Piyadasine lajine dhammanusathiyc andlaribhe pandnari
avihisa bhutinar natinan sampatipati barbhanisamani-
nam sarhpatipati mita-pitisu sususi. Iisec chid arine chi
bahuvidhe dharmima-chalane vadhite. Vadhiyisati cheva
Devanampiye Piyadasi 13ja imar dharma-chalanam. Puti
cha karh natdle chi panitikyd chd Devinaripiyasi Piya-
dasine ldjine pavadhayisariiticheva dharmma-chalanarh
imarh dva-Kapar dharimasi silasi chd chithitu dharbmari
anusasisarati, Ese hi sethe karhmar arh dhammanusisa-
narh. Dharhma chalane pi chi no hoti asilasi. Se imasi
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athasi vadhi ahini cha sidhu. Etiye athiye iyam
likhite imasi athasa vadhi yujariitu hini chi ma alochayisu.
Duvadasavasdibhistend Devanampiyeni Plyadaéma lajind
lekhita.

Iranstation—"Tn times past, for many hundreds of years,
have ever inereased the slaughter of animals and the hunting
of living beings, discourtesy to relatives, and discourtesy
to Sramanas and Brihmapas. But now, in consequence
of the practice of morality on the part of king Devanarm-
priya Priyadar§in, the sound of drums has become the sound
of Dbammea (morality), showing the people spectacles of
acrial chariots, elephants, masses of fire, and other divine
figures. Such as had not existed before for many hundreds
of vears, have now promoted, through the instruction in
morality on the part of King Devanampriya Priyadaréin,
abstention from killing animals, abstention from hurting
living heings, courtesy to relatives, courtesy to Brahmanas
and Sramanas, and obedience to mother and father and to
the aged. Both in this and in many other ways has the prac-
tice of Dbasma (morality) been promoted. And king
Deviniripriya Priyadarsin will ever promote this practice of
Dhbazima (morality). And the sons, grandsons, and great-
grandsons of King Devanimpriya Priyadarfin will ever
promote this practice of Dhasima (morality) until the acon
of destruction; and will instruct people in Dbasima (moral-
sty), abiding by Dhasima (morality) and by good conduct.
for this is the best work, viz., instruction in Dharhma
(morality). And the practice of Dhathma (morality) also
is not possible for a person devoid of virtuous conduct.
Therefore, promotion and not neglect of this object is
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meritorious. For this purpose has this been written, viz.,
that they (my descendants) should devote themselves to
the promotion of this practice, and that they should not
notice the neglect of it. This rescript was caused to be
wiitten by King Devinarpriya Priyadardin when he had
been consccrated twelve years.”

FIFTH ROCK-EDICT

Devanampiye Piyadasi 13ja ahd. Kkayine dukale.
E adikale Kayinasd se duxalam kaleti. Se mamayi bahu
kayine kate. Tamama putd cha natile chi palain cha
tehi ye apatiyeme dva-kapam tatha anuvatisamti sc sukatain
kachhamti. E chu hetd desam pi hipayisati se dukatam
Kachhamti. Pipe hi nima supadilaye. Se atikaintain
amtalam no huta-puluva dhamma-mahimiti nima.
Tedasa-vasdbhisiteni mamayd dhamma mahimitd kari.
Te sava-pisain desu viydpata dhammidhithd niye chi
dhamma-vadhiyd hida-sukhidyc vdi dhamma-yutasa Yona-
Kamboja-Gaimdhilinain e va piamne apalamta. Bhata-
mayesu bambhanibhesu anathesu vudhesu hida-sukhiye
dhamma-yutaye apalibodhiye viyapata te. Baimdha na-
badhasd patividhaniye apalibodhiye mokhdye chi evam
anubadha pajavativd Katabhikale ti va mahilake ti va
viyapatd te. Hidd bahilesu chi nagalesu savesu olodha-
nesu bhétinam chi ne bhaginini e vi piaimne natikye savati
viyapatd. E iyam dhamma-nisite ti v dina-suyute-ti
vasavata vijitasinama dhamma-yutasi viyapata te dhainma-
mahamitd. Etiye athdye iyarh dhammmalipi lekhiti chila-
thitikyd hotu tathi cha me paji anuvatatu.
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Transfation—Thus saith king Priyadaréin, Beloved of
the gods : Good is difficult to perform. He who initiates
good does something difficult to perform. Hence by me
much good has been done. If my sons, grandsons, and
my descendants afrer them, until the acon of destruction,
follow similarly, they will do what is meritorious, but in
this respect he who abandons even a part (here), will do
ill. Verily, sin should be crushed.

Now, for a long time past previously, there were no
Dharma-Mahdmatras. Dharma-Mihamatras were created
by me when I had been consecrated thirteen years.
They are employed among all sects ; and (also) for the
establishment of Dharima promotion of Dharhma, and for
the welfare and happiness of those devoted of Dharhma.
They are engaged among the Yavanas, Kambojas and the
Gandhiras, and the hereditary Rashtrikas and others on the
Western Coast (Apardnta) ; among the Brihmanas and
Grhapatis who have becoming hirelings, and, among
the helpless and the aged, for (their) welfare and happiness ;
and (also) for the unfettering of those devoted to Dharma.
They concern themselves with (money) grant, the unfetter-
ing or the release, of (anyone) who is bound with fetters,
according as he is encumbered with progeny, is subjected
to oppression, or is aged. They are everywhere employed
in (my) closed female apartments, or among my brothers,
sisters, and other relatives, whether in Pataliputra or
outlying towns. Everywhere in my dominions they. are
occupied with those devoted to Dhatiyma according as there
is anyone who is- leaning on Dharima, is' an abode of
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Dhathma, or is given up to almsgiving. For this purpose
this document of Dharhma has been engraved, namely,
that it may long endure and that my progeny may follow
(me).”
SIXTH ROCK-EDICT

Devianainpiye Piyadasi 14ja hevaim dha. Atikaimtain
amtalam no huta-puluve savain Kalam atha—kamme va
pativedani vi. Se mamayd hevam kate. Savain kilam
adaminasi me olodhansi gabhigilasi vachasi vinitasi
uydnasi savatd pative daki athaim janasi......vedetu me.
Savati chi janasd atham kachhami hakam. Yam pi chi
kichhi mukhate 4napayami hakam dapakam viasa-
vakam vi ye vi puni mahamatehi atiyayike dlopite hoti
tayethdye vivide nijhati vd samtam palisaye anaimtaliyeni
pati......viye me savati savam kalam. Hevam anapayite
mamayd. Nathi hi me dose uthinasi atha-samtilaniyc
chi, Kataviyi—mute hi me sava—loka hite. Tasi
chi puni.ese mule uthane atha-sgmtiland chi. Nathi
hi kamamatald savalokahitend. Yam cha kichhi pala-
kamami hakam kiti bhutinam ananiyam yeham hida cha
kani sukhdyami palata chd svagam éladhayitu. Se etdye-
thiye iyam dhamma-lipi lekhita chila-thiti-kya hotu tathi
cha me puta-dile palakamitu sava-loka-hitiye. Dukale
chu iyam a anatd a gend palakameni.

Transiation—“Thus saith king Priyadariin, Beloved of
the gods :—For a long time past previously there was no
dispatch of business and no reporting at all hours. This,
therefore, I have done, namely, that at all hours and in all
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places,—whether I am eating or am in the closed (female)
apartments, in the inner chamber, in the royal rancho,
on horseback or in pleasure orchards, the Reporters may
report people’s business to me.  People’s business T do
at all places.  And when in respect of anything that 1
order by word of mouth, for being personally issued or
proclaimed, or, again, (if) in respeet of any emergent work
that may superimpose itself on the Mahimitras, there is
any opposition or argumentation in the council, I have so
commanded that it shall be forthwith communicated to
me at all places and atall hours. I am never satisfied with

(my) exertions or with (my) dispatch of business. For
the welfare of the whole wortld is an esteemed duty with

me.  And the root of that, again, is this, namely, exertion
and dispatch of business. There is no higher duty than
the welfare of the whole world. And what little effort
1 make,—what is it for ?—(in order) that 1 may be free from
debt to the creatures, that I may render some happy here
and that they may gain heaven in the next world. For
this purpose have I caused this document of Dharhma to
be engraved : what for ?—in order that it may endure for

a long time and that my sons, grandsons and great grand-
sons may similarly follow me for the welfare of the

whole world. This, however, is difficult to accomplish
without the utmost exertion.”

SEVENTH ROCK-EDICT
Devanaripiye Piyadasi 13} savatd ichhati sava-pasarida
vasevu. Save hi te sayamarh bhava-sudhi cha ichharhati.

Jane chu uchivuchi-chharide uchavucha lage. Te savamh
28
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ckadesarn pikachhariti. Vipule pi chu dane asd nathi sayame
bhava-sudhi kitanita didha-bhatitd chi niche badhar.

Translation—“King Priyadaréin, Beloved of the gods,
wishes that all sects may dwell at all places, because they all
desire self-restraint and purification of heart. People,
however, are of various likings and various attachments.
They will perform either the whole ora part (of their duty).
But of those whose liberality is not great, restraint of
passion, inner purity, gratitude and constancy of devotion
should be commendable.”

EIGHTH ROCK-EDICT

Atikarhtarh amtalash Devanarmpiyd vibalayatam nama
nikhamisu. Hidi migaviya arndni chi hedisind abhila-
mini husu. Devanarmpiye Piyadasi 13ja dasa-vasibhisite
samtarh nikhamithi Sambodhi. Tenati dharhma-yita
Heta iyarh hoti samana-bambhaninarh dasane cha dinc
chi wvudhinarh dasane cha hilarna-patividhine cha
jinapadasi janasd dasane dhammanusathi cha dhama-pali-
puchha cha tatopayd. Ese bhuye lati hoti Devanampiyasa
Piyadasisi ligine bhige amne.

Translation—*For a (long) time past, kings used to go
out on tours of pleasure. Here, there were chase and other
similar diversions. Now king Priyadar§in, Beloved of the
gods, repaired to Sarhbodhi (Bodhi Tree),when he had been
consecrated ten years. Hence this touring of Dharhma. Hete
this happens, namely, visits and gifts to the Brihman and
Sramana ascetics, visits and largesses of gold to the aged, .
and visits to; instructions in Dhamma to, and enquiries
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about Dharhma of, the provincials. The great delight that
(springs) from it is the extraordinary luck of king Priyadar-
din, Beloved of the gods.”

NINTH ROCK-EDICT

Devinampiye Piyadasi 13j3 3hd.  Jane uchdvuchar
marigralaii kaleti dbadhasi avihasi vivibasi pajopadine
pavasasi ctidye amndye chd cdisiye jane bahu magalari
kaleti. Heta chu abakajaniyo bahu chi bahuvidhan chi
khuda chi nilathiva chd magalarh kalamti. Se katavi
cheva kho mamgale. Apa-phale chu kho ese. Iyam
chu kho mahipale ye dharbma-magale. Hetd iyam désa-
bhatakasi samyi patipati gulund apachiti paininar samyame
samana-bkambhaninarh dane ese arine chi hedise dhariima-
magale ndmid. Se vataviye pitind pi putena pi bhatina
pi suvimikena pi mita-sarithuteni avapativesiyend pi
iyar sadhu iyar kataviye magale dvatasd athasa nivutiya
imarh kachhami ti. Ehi itale magale sarhsayikye se. Siya
va tar atham nivateya siyd puni no. Hida lokike cheva
se. Iyarh puni dharima-magale akilikye. Hariche pi
tam atharh no niteti hida atharh palata anartarh puni
pavasati. Hariche puna tarh atham nivateti hidi tato
ubhayesam ladhe hoti hida chi se athe palata cha anariitari
puni pasavati tend dharmamagalena.

Translation—=<Thus saith king Priyadaréin, Beloved of
the gods: People perform various (lucky) rites in sicknesses,
at marriages, on the birth of offspring, and on journey.
On these and other simliat occasions people perform various
rites. In this matter, however, womankind performs much
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manifold, (but) trivial, useless rite. Rites should
undoubtedly be performed. But a rite of this kind bears
little fruit. That rite, however, beats great fruit, which is
Dhamma maggala. There scemly behaviour towards the
servile and menial classes, reverence towards preceptors,
self-control in regard to animals, (and) liberality to Brah-
manas and $ramanas arc meritorious. Thesc and other
similar (items) are indeed the Dhamma-mangala. There-
fore, a father, a son, a brother, a master, a friend ot
acquaintance, nay, even a neighour ought to say : “This is
meritorious, this rite ought to be performed till that object
is attained.

For (every) other rite is of a dubious nature. Per-
chance it may accomplish that object, and perchance it may
not remain in this world. But this Dhamma-mangala
is not conditioned by time. Even though it does not
achieve that object here, it begets endless merit in the next
wotld. But if it achieves that object, both are here
gained, to wit, that object of his world and the begetting
of endless merit in the next through that Dhamma-mangala,™

TENTH ROCK-EDICT

Devianarmpiye Piyadasha 1dia yasho va kiti vdi no
mahathdvi manati anatd yarh pi yaso vi kiti va icchhati
tadatviye ayatiye chidjane dhamma-susushd susushitu me
ti dharhma-vatarh va anuvidhiyaritu ti. Dhatakdye Deva-
nampiye Piyadasi 1aja yasho vi kiti vi ichha. Am cha
kichhi lakamati Devanampiye Piyadashi laja ta shava
palamtikyaye va kiti sakale apapalashave shiydti. I she
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chu palisave ¢ apune. Dukale chu kho eshe khudakena
va vagend ushutena va anata ageni palakameni shavari
ushatena vi dukale,

Translation="King Priyadarsin, Beloved of the gods, does
not deem glory or fame as conducive to any great thing
except in that, whether at the present time or in fature, his
people may show desire to hearken to Dhariima and prac-
tise the utterances of Dharima, In this matter only does
king Priyadaréin, Beloved o the gods, desite glory of
fame. Whatever exertions king Priyardaréin, Beloved of the
gods, puts forth are all with reference to the other world—
why is it ?—in order that every one may be free from
Jarisrapa.  But that is parisrare which is apagye (demerit).
This, however, is difficult to accomplish whether by the
lower or the higher class (of officials), except by the utmost
exertion and by renouncing every other duty. But it is
most difficult for the higher (class)”.

ELEVENTII ROCK-EDICT

Devinampiye Piyadashi 13ja hevarih ha. Nathi hedishe
dine adisha dhamma-dine dhama-shavibhage dharima—
sharhbadhe. Tata eshe dasha-bhatakashi shamya-pati-
pati mata-pitishu shushusha mita-shamthuta-nitikyinam
samand-barhbhandni dine paninam anilarhbhe. Eshe
vataviye pitind pi putena pi bhatind pi shavimikyena pi
mita-§arthutind avd pativeshiyeni iyarh shidhu iyarh
kataviye. Se tathi kalarhta hidalokikye cha karh iladhe
hoti palata chi anate puni padavati teni dharhmadineni.

Translation—"Thus saith King Priyadaréin, Beloved of
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the gods : There is no such gift as the gift of Dhariima,
(no such acquaintance as) acquaintance in Dhamma, (no
such participation as) participation in Dharma, and (no
such kinship as) kinship in Dharhma. Thetein this happens
“Seemly behaviour towards slaves and servants, meritorious
hearkening to father and mother, meritorious gifts to
friends, acquaintances, and relatives, and to Briahmans
and Sramanas (and) meritorious non-slaughter of animals.

This ought to be said by a father, a son, a brother, a
master, a friend or acquaintance, nay even a neighbour :
“This is meritorious; this ought to be done.” Thus acting,
he attains this wotld and begets endless spiritual merit
through that gift of Dharhma”.

TWELFTH ROCK-EDICT

Devinimpiye Piyadashi 13ja shivipasharm dani pavi-
jitini gahathini vd pujeti ddnena vividhaye cha pujiye.
No chu tathd dine vi puja v Devanampiyc manati athd
kita 4alavadhi $iyati $avapasadina. Sala-vadhi nid bahu-
vidha. Taéa chu inarh mule a vachaguti kiti ti atapadada
va puji vi pala-pasarda-galahi va no $aya apakalanadi
lahakd va §iyd tagi tasi pakalanadi. Pujetaviyd chu pala-
pasadi tena tena akilana. Heva kalata ata-pasadi badham
vadhiyati pala—pasada pi v upakaleti. Tadi anatha kalata
ata-pafada cha chhanati pala-pasada pi va apakaleti. Ye
hi kechha ata-pasada puniti pala-pashada va galahati shave
ata-pasharnda-bhatija v kiti ata-pashamda dipayema she
cha puni tathi kalartarh bidhatale upahariti ata pashari-
dashi. Shamaviye vu shiadhu kiti arinamanasha dharhmarh,
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Shuneyu chi shushusheyu chi ti. Hevam hi Devinam-
piyashd ichhi kirmti sava-pasharmda baha-shutd chi kayi-
nagd cha huveyu ti. F cha tata tata pasharini tehiva
tavive. Devindpiye no tathd dinar va puji va marnati
athd kiti shald-vadhi $iva shava-pashamdatirh babuka chi
etiyithiye viyapata dharma-mahdmitd ithidhiyakha-
mahimitd vacha bhumikyd ane vi nikydyd. Iyam cha
ctishd phale yamata-pishamda-vadbi chi hoti dharhmasha
chd dipana.

Translation—"King Priyadariin, Beloved of the gods,
honours (men of) all sects, ascetics and householders and
honours (them) with gift and manifold honour. But the
beloved of the gods does not think so much of gift and
honour as—what ?—as that there should be a growth of the
cssential among (men of) all sects. The growth of the
essential, however, is of various kinds. But the root of it
is restraint of speech, how >—namely, there should not be
honour to one’s own sect or condemnation of another’s
sect without any occasion; or it may be a little on this and
that occasion. Or the contrary, others sects’ should be
honoured on this and that occasion. By so doing one
ptomotes one’s own sect, and benefits another’s sect.
By doing otherwise one’s own sect and also harms another’s
sect. For one who honours one’s own sect and condemns
another’s sect, all through attachments to one’s own sect,
—why ?—in order that one may illuminate one’s own sect
in reality by so doing injures, more assuredly one’s own sect.
Concourse is therefore commendable,—why ?-—in order
that they may hear and desire to hear (further) one another’s
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Dhamma. For this is the desire of the Beloved of the
gods,—what ?— that all sects shall be well-informed and

conductive of good. And those who are favourably

disposed towards this or that sect should be informed :
“The Beloved of the gods does not so much think of gift or
or honour as—what ?—as that there may be a growth of the
essential among all sects and also mutual appreciation.”
For this end are engaged the Dharma-Mahiamatras, super-
intendents of women, the Vrajabhiimikas and other bodics
(of officials). And this is its fruit—the exaltation of onc’s
own sect and the illumination of Dharima.”

THIRTEENTH ROCK-EDICT

Atha vashd bhishita shi Devinarhpiyasha Piyadashine
ldjine kaligya vijitai. Diyadhamite pina-shat ashahade
yeta phi apavudhe $ata-sha hasha-mite tata hate bahu-
tivata ke vimate, Tato pachhi adhuni ladhesha kaligyc-
shu tive dharima viye dharhma-ki-matd dharhmanushathi
cha Devanarhpiyashi she athi anushaye Devinarhpiyashi
vijinitu kaligyani. A vijitarh hi vijinamane e tatd vadha va
malane vi apavahe vi janashi she badha vedaniya-mute
gulumute chid Devanarpiyashd. Iyaripi chu tato galu-
matatale Devinarmpiyashd. Yatatd vashati babhani va
shama vi ane vi piasarhda gihitha vd ye$u vihitd esha
agabhuti-shushusha mata-piti-shushushi galu shushamita-
shamthuta-shahaya-natikeshu daéa-bhatakashi  shamyai-
patipati didhabhatitd tesham tata hoti upaghite va vadhe
va abhilatinam vi vinikhamane. Yesharh vi pi shuvihi-
tinarh shinehe avipahine e tinarh mita-$éamthuta-shahiya-
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nitikya viyashanarh papunita tata she piti nameva upaghite
hoti. Patibhage chi esha shava-manushinarh gulumate
cha Devanaripiyasha. Nathi chi she janapade yata nahi ime
nikdyd dnatd yoneshu barhhmane chia shamane chd nathi
chii kuvapi janapadashi yatd nathi manushina ckatalashipi
pishadashi no ndama pashade. She avatake janc tada
kalirhgeshu ladheshu hate chii mate chd apavudhe chi
tato shate bhige v shahasha-bhage va aja gulumate va
Devanaripiyasha.

B. SOUTH FACE OF KALSI ROCK

.eeer.Neyu  Ichha......shavabhu......shayama shamacha
liyarimadavati. IyarhvamuDevinarhpiyeshd yedharhma
vijaye. She cha puna ladhe Devinampi......cha shaveshu
cha ateshu a shashu piyojana-shateshu ata Atiyoge néma
yonald palarh chd tend Artiyogend chatili lajine Tula-
maye nima Amtekine nima Makd nima Alikyashudale
nima nichamh choda-Pamdiyi avarh ‘Tarhbapariniyi
hevamevd. Hevameva hida ldja viavashi yona-karhboje-
shu Nabhaka-Nabhapariitishu Bhoja Pitinikyeshu Adha-
Piladeshu shavatda Devanarhpiyashd dhammanushathi
anuvatarhti. Yata pi dutd Devanarhpiyasino yamti te
pi sutu Devinampinarhya dhathma-votarm  vidhanarm
dharhma nushathi dhathmarh anuvidhiyama anuvidhiya-
sarha chd. Ye se ladhe etakend hoti savati vijaye piti lase
se. Gadhi sd hoti piti kiti dharhma vijaya shi. Lahukd va
kho sia piti. Pilamtikyameve maha-phali marhnarti
Devanaripine. E tdye chi athiye iyam dharhma-lipi likhita
kiti putd papotdi me asunavarh vijaya ma vijayataviya
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manishu shayakashi no vijayashi Kharti chala hu darhdata
chi lochetu tameva chi vijayamh manatu ye dharhma-
vijaye. She hidalokikya palalo kiye. Shavi cha ka nilati
hotu uyima-lati. Sha hi hidalokika palalokikya.
Translation—"The country of Kalinga was conquered
when king Priyadarin, Beloved of the gods, had been
anointed eight years. One hundred and fifty thousand were
therefrom captured, one hundred thousand wete there slain,
and many times as many died. Thereafter, now, when the
country of Kalinga has been acquired, the Beloved of the
gods has zealous compliance with Dhamima, love for
Dharhma, and teaching of Dhatiima. That is the remorse
of the Beloved of the gods on having conquered Kalinga.
Verily the slaughter, death and captivity of the people,
that occurs when an unconquered (country) is being con-
quered, is looked upon as extremely painful and regrettable
by the Beloved of the gods. But this is to be looked upon
as more regrettable than that, because there dwell Brih-
manic, Sramanic and other sects and householders, among
whom is established this, viz., hearkening to the elders,
hearkening to the parents, hearkening to the preceptors,
seemly behaviour and steadfast devotion to friends,
acquaintances, companions and relatives and to slaves and
servants. There (in the war) to such (pious) people befall
personal violence, death or banishment from the loved
ones. Or there are those who are well-circumstanced and
possess undiminished affection, but their friends, acquaint-
ances, companions and relatives meet with a misfortune;
there that (misfortune) becomes a personal violence to those
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(former). All this is the lot of (these) men, and is considered
regrettable by the Beloved of the gods. And there is no
country except that of the Yavanas where there are not these
orders, namely, the Brahmana, and the Sramana ascetics, and
there is no place in any (such) country where men have no
faith in one scct or another.  Liven one hundredth or one-
thousandth part of those who were slain, died, or were
captured in Kalinga, is today considered regrettable by the
Beloved of the gods. Nay, if any one does (him) wrong,
the Beloved of the gods must bear all that can be borne.
AAnd (the people of) the forests which are in the dominions
of the Beloved of the gods he conciliates and exhorts.
The might of the Beloved of the gods, though he is repen-
tant, is told them—why P—in order that they may express
sense of shame, and not to be killed. The Beloved of the
gods desires for all beings non-injury, self-control, equable
conduct and gentleness.

And this conquest is considered to be the chiefest by the
Beloved of the gods, which is conquest through Dharima.
And that again has been achieved by the Beloved of the
wods here and in the bordering dominions, even as far as
six hundred yojanas, where (dwell) the Yavana king called
Amtiyoka, and, beyond this Artiyoka, the four kings called
Turamaya, Amtekina, Maga and Alikasu(rh)dara,—(like-
wise) down below, where are the Codas, the Pindyas, as
far as the Tamraparniyas,—likewise here in the king’s
dominions among the Yavanas and Kambojas,the Nabhakas
and Nabhapartis, the hereditary Bhoja rulers, Andhras and
Pulindas everywhere they follow the teaching of the
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Beloved of the gods in respect of Dharhma. Even where
the envoys of the Beloved of the gods do not go, they,
hearing the utterances of Dharihma, the ordinances, and the
instructions in Dhariima by the Beloved of the gods, practise
Dhainma, and will so practice. And the conquest, which is
thereby achieved, evetywhere becomes aconquest flavoured
with love. That love has been attained (by me) in the
conquest through Dhamma. A petty thing, however, is
that love. That which concerns the next world, the
Beloved of the gods esteems, as alone bearing great fruit.
And this edict of Dharima has been engraved for this
purpose,—why ?—in order that whosoever may be, my
sons and great grandsons, may not think of a new conquest
as worth achieving, that in regard to a conquest, they may
prefer forbearance and thelightness of the punishment, and
that they may regard that to be the (real) conquest which is
a conquest through Dharmma. That is (good) for here and
hereafter. May attachment to Dhamma develop into
attachment to all kingdoms. That is (good) for here and
hereafter.”

FOURTEENTH ROCK-EDICT

Iyarh dhama-lipi Devinarhpiyeni Piyadasinid lajinid
likhapita athi yevi sukhitena athi majhimeni athi vithatena.
No hi savata save ghatite. Mahilake hi vijite bahu chi
likhite lekhdpesami cheva nikyari. Athi chd hetd puna
pund lapite tasha tashd athashi madhuliyiye yena jane
tathd patipajeyd. She shayia ata kichhi asamati likhite
dishd va sharhkheye Kalanari vi alochayitu lipikalapala-
dhena vi.
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Translation—=“This Dbanima-lipi has been caused to be
inscribed by king Priyadaréin, Beloved of the gods, either
in abridged, medium or expanded form. The whole was
not required at every place.  Vast, indeed, is (my ) king-
dom, and much has been written, and much will T cause to
be written.  And, owing to their sweetness, various things
have been utterd over and over again,  In order that the
people may act accordingly.  But it may be that something
has here been inscribed incomplete, considering either the
locality or (a good) reason for deletion, ot through the faule
of the scribe.”






INDEX

Abhayardjakumira, 116

Abhijaa  (abhiang), 47

Veela, 144

Adhikaranasamatha, 227, 234

Agantuka-Bhikkhu, 248

Agrpalapura, 18

Agnidatta Kasvapa, 105

Ajdtasattu, 21, 119, 145, 352

Ajita Kesakambalin, 25

Ajivikas, 24, 414

Ajidta Kaundinya, 333, 402

Aldra Kilima, 25, 58, 69

Alavaka Yaksa, 107

Mlav,, 247

Allakappa, 352

Amariivati, 36

Ambagama, 350

Ambapali, 121, 122

Ambarisa, 5

Ambattha, 128, 129

Amitodana, 90

Amulhavinaya, 234

Ananda, 8, 119, 145, 153, 170,
214, 259, 347, 361, 371

Anatta (Non-soul Theory), 203-9

Adfdta-kondadiia (see Ajidra-

Kaundinya)
Anidthapindika, 7, 30, 92, 95, 143,
160,370
Andhra, 257

Anga, 113

Adgulimila, 115, 151

Aniyata (rules), 227

Anoma, 15

Anupiva, 14, 15

Anuruddha, 89, 119, 124, 159,
223

i Aparagodina, 40

| Araiifiaka monks, 250
I Ariyasaceas, 180

¢ Asanga, 257

Asita, 47, 76

Adaka, 8, 12, 15, 106, 259, 264,
330, 334, 341, 353, 371,
376, 401, 406

U Afokdrima, 257

Adokdvadina, 260, 263
Assaji, 74, 82

Mssaka, 118
Assaliyana, 137
Asvaghosa, 108
Atumi, 6
Avalokitedvara, 390
Awanti, 11, 16, 105, 152
Avisika-bhikkhu, duties of, 249
Avijja, 179

Avijjisava, 178
Ayodhya, 10, 262
Ayurveda-Sastra, 242
Badarikiirima, 12
Bahuputtaka-cetiya, 123
Balas (five), 183, 188-190



Bala (Bhiksu),334, 372, 383, 303,
397

Bavari, 16, 118

Beluvagima, 122

Bhaddi Suriyavaccasa, 112

Bhaddiya, 89, 90

Bhaggas of Sumsumiragiri, 12,
153, 157

Bhallika, 68

Bhandagrima, 32, 124, 350

Bharadvija, 133, 139

Bhata, 260

Bhattaggam of monks, 249

Bhesakaldvana, Migadiya, 157

Bhikkhuni-Patimokkha, 235, 256

Bhoganagara, 14, 17, 124, 350

Bhasagira, 6

Bimbisira, 3, 30,70, 81, 108, 114,
119, 130, 143, 148, 238

Bodhipakkhiyadhamma, 124,183,
217

Bodhirfjakumaira, 12, 103, 153

Bodhisattva, 34, 39, 41, 64

Brahmavihdras, 134

Brahmdiyu, 116

Buddha Diparkara, 35-37

Cakravartin, ratnas of, 39, 44, 88

Campi, 28, 110, 114, 125, 348,
369

Candala, 24

Candilakappa, 6

Candanamila, 8, 370

Canki, 127, 130

Cipila-cetiya, 123

i

| Caryd, anuloma, 35, 38
avivarta, 35 ; prakrti, 34 ;
pranidhina, 35

Catumid, 14

Causal Law (sec paticcasam-
uppada,)

Central Asia, 207

Chandaka, 57, 89

Channa bhikkhu, 12, 228

Citta gahapati, 159

Civara, 244

Couneil (first), 74

Cunda, 14, 124, 350, 355

Daksindpatha, 118

Dandakamma, 256

Dandakappa, 6, 127

Dandapini, 50, 119

Dadaratha, 5

Devadaha, 14, 328

Devadatta, 12, 89, 91, 119, 371

Dhammacakka, 331, 377, 392

Dhammacakkappavattana-sutta,
76, 180

Dhanaifijaya, 9, 30, 113

Dharmagupta, 266

Dharmaloka (collection of in-
structions), 41

| Dhiru, 187n

Dhitika, 265

Dhrtardstra (Dhatarattha), 2

Dhitanga precepts, 243

Dighakariyana, 148

Dighavu, 3

Dighiti, 3, 5, 252




Dipavati, 35

Ditthasava, 178

Ditthupadina, 178

Dronavastu, 74, 75

Dukkha, 176, 187

Bkanila, 104

Lkasila, 6, 127

Bkasiraka, 144

Fa-hien, 6, 329, 334, 339, 354,
372, 407,

Gadrabha Yaksa, 261

Gagpa, 150

Gahadavila, 335, 404

Gaoakz-MnggaHinx, 166, 170

Gandhira, 257, 265, 366, 383,

409
Gandharva, 22, 387, 38R
Gavampati, 10, 78

Gayi (Bodh-Gaya), 125, 327,

372, 379, 385, 408, 414
Gayidirsa (Hill, 60, 79
Ghosaka, 152
CGhositdrama, 12, 397
Godavari (river) 16, 118
Godaddha (Gonarda), 17, 32

Gopid, daughter of Dandapani,

see Yadodhari, 51
Gotamadvira, 121
Gotamaka, 123
Gotamatittha, 121
Grdhrakita, 117
Guptas, 334, 390, 395
Gurjara Pratihiras, 335
Harsavardhana, 334

iii

1
|

Hastigrama, 32, 124, 350

I—Iastinﬁpura, 11, 399

Hatthaka-Alavaka, 159, 232

Hiranyanabhi, 5

Hiranyavati (river), 346

Hiven Tsang, 6, 329, 330, 344,
354, 360, 373, 391, 403

Icchﬁnaﬁga]a, 6,127, 136

Iddhipada, 185

Tksviky, 5, 6, 12

Indagutta, 257

Indriya, 186

Tédna, 133

Isidatta, 149, 150

Isipatana, 4, 71, 158, 174, 332

I-tsing, 355

Jambidvipa, 39, 102

Jambugima, 124, 350

Janaka, 1, 11, 21, 338

Janussoni, 117, 128, 131

Jatilaka, 25, 143

Jatila Kafyapa, 79, 80

]itul-:irr;}ra, 2

Jeta (prince), 7, 95, 369, 370

Jetavana, 6-9, 95-9, 117, 145,
149, 252, 370-3, 404

Jivaka (Komirabhacca) IUE 244

Jyotiska, 108

Kadphises, 366, 389
Kajaigala, 40
Kakutthd (river), 124 .
Kila Nagariija, 63
Kilinadi, 10
Kalyagamitta, 178



Kamma theory, 201-3

Kampilla, 15, 21

Kannakujja, 18

Kaniska, 366, 381, 389

Kanthaka, 57

Kapathika Minava, 131

Kapilavatthu (Kapilavastu), 1,
12, 17, 32, T4, 96, 100, 125,
155, 170, 237, 327, 352,
408

Kashmir, 257, 259, 265

Kidikarija, 4

Kassapa, 133, 37

Kaéyapa (Agnidatta), 105 ;
Jatila, 79

Kadyapiya, 266

Kathina, 240

Katthahira, 139, 140

Katyayana, 106

Kaufalya ( Aévaldyana ), 5 (see
Assaldyana)

Kauéambi, 11, 16, 28, 32, 125,
151, 228, 232, 348, 369, 376,
397, 398, 404, 411 ; dispute
at 241

Keniya (Kaineya Rsi), 114

Kesaputta, 6, 143

Khandha, 73

Khinumata, 112

Khema, 10, 148

Khujjuttari, 152, 159

Kimbila, 89

Kitagiri, 4, 18, 229, 254

Kokilika, 119

iv

Koliyas, 1, 13, 41, 57, 99, 352

Kosala, 9, 34, 240, 244, 262

Kosaladevi, 3

Kosambi (see Kauambi)

Kotigima, 121

Krsd Gautami, 55, 56

Krsi-Bharadvija, 104

Kukkutirima, 12, 397, 404

Kumairadevi, 335, 404

Kumira Kassapa, 132, 371

Kumbhandas, 64

Kuraragharapapita, 106

Kury, 1n, 11, 15, 152

Kururattha, 15

Kushana, 334, 342, 372, 381,
383, 389, 391, 395, 404

Kufinagara (Kasia), 14, 32, 121,
174, 344, 354, 355-59, 368,
385, 397, 398, 404, 408

Kitadanta, 112

Kutagirasald, 116, 123

Licchavi, 116, 118, 122, 125, 352

Lohicca Brihmana, 127, 130

Lumbini, 14, 45-7, 327-30, 376,
385, 408, 411, 413

Macchikisanda, 4, 255

Madhyindina, 260, 262

Madhyintika, 259, 262

‘Magandiya, 103, 152

Magadha, 1, 9, 30, 69, 238, 352

Mahadeva, 259

Mahijanapada, 1, 346, 369
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Budraka Rimaputra, 59, 69
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Suddhodana, 42, 51, 53, 57, 74,
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Sumitra, 40
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Suppabuddha, 119, 328

Sirasena, 1, 15, 32, 260

Svetaketu, 2, 21
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Taksadila, 28, 31, 109, 111, 115,
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Tarukkha, 128, 133, 136
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Theravida, 258

Thullanandd, 119
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Tusita, 38, 41, 43

Ucchedavidin, 180

Udaya, 139

Udaya Minava, 221

Udayi, 89, 141

Uddaka Ramaputta, 25
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Uijjeni, 17, 32, 106, 265

Ujuidifia, 6
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Umbaradatta, 23
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Upasiva Manava, 222

Upatigya, 82

Uposatha, 227, 239, 258

Uppsalagandhi, 145

Uraga, 64

Uravelakappa-Mahivana, 14
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Visabhakhattiya, 13, 145
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Vasistha (Viasettha), 32, 133, 136,
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Vasubaadhu, 197, 257
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Prate 1

Afokan Lion—Capital at Sarnath, bearing lion figures
and other animals. Third Century B. .
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Prare 11

Buddha image in abbayamudrd. The pedestal bears a
Brihmi inscription of the 2nd Century A. D. Mathura
School. From Ahicchatra (Distt. Bareilly)
(National Museum, New Delhi).






Prate 111

Inscribed image of Bodhisattva Maitreya holding vase
of nectar, ‘Time 3td Century A. D. Mathura School.
From Ahicchatrd (National Museum, New Delhi).
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Prare IV

Buddha tevolving the ‘Wheel of Law’. Tifth centuty
N D. (Sarwath Musenw).






Prate V

Standing Buddha with a decorative halo. Fifth century
A, D. From Mathura.
(National Musewm, New Delhi).
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PraTte VI

Simhandda Avalokite$vara; 11th Century A. D.
Irom Mahoba.
(State Musenn, Lacknow).







Prate VII

Goddess Vajratird. 10th century A. D,
(Sarnath NMusenm).







Prare VITI

Dhamekha Staipa, Sarnath.
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