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KAPILAVASTU.

“From this” (that is apparently, the neighbourhood of Sravasti)
the pilgrim continued his journey, he tells us, and going south-
east for above 500 % he came to the Kapilavastu country. This
he describes as above 4000 Z (about 800 miles) in circuit, and
as containing more than ten deserted cities all in utter ruin.
The “royal city”, (that is, the district of the capital) Yuan-chuang
adds, was such a complete waste its area could not be ascer- -
tained. But the solid brick foundations of the “Palace city”,
within the “Royal city”, still remained, and were above fifteen 7
in circuit. As the district had been left desolate for a very
long time it was very sparsely inhabited. The country was
without a sovereign, each city having its own chief; the soil was
fertile and farming operations were regular; the climate was
temperate, and the people were genial in their ways. There
were remains of above 1000 Buddhist monasteries; and near the
“Palace city” was an existing monastery with above 30 (in the
D text 3000) inmates, adherents of the Sammatiya School. There
were two Deva-Temples, and the sectarians lived pell-mell.

It is remarkable that while all the texts of the Records
here give 500 [ as the distance from Sravasti to Kapila-
vastu, the texts of the Life give 800 ¥, the direction being
the same; the Fang-chih agrees with the Records. Then
the Life does not mention the “more than ten deserted
cities all in utter ruin”, but it tells us that “the tu-ch‘éng
(#b 3§), that is, the other cities for above 1000 ¥ (in D
10 i) were all utterly ruined”. Here again also the Life
and the Records use the term “Palace city” to denote
the walled city of the district called the capital. The word
cléng means city and city-wall, and it was the wall of the
city which was made of brick as to its foundations and
was fifteen { in civcuit.

The numbers which Yuan-chuang gives for the ruined
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KAPILAVASTU.
{

towns and deserted monasteries in this country were pro-
bably either hearsay statements or mere conjectures. We
read of eight cities in the country, and we find “Eight
- Cities” used apparently as a proper name for g locality. *
The number of monasteries is evidently an exaggeration;
as Buddhism does not seem to have ever flourished, either
at Kapilavastu, or in the surrounding districts,

The pilgrim next proceeds to enumerate the various
objects of interest, all connected with the Buddha’s life,
which he found within the capital.

On the “old foundations” of king Suddhodana’s principal man-
sion there was a shrine (or temple, ching-shé) in which was a
representation of that king. Near this was the site (lit. “old
foundation”) of the bedroom of Mahamaya (the queen of Suddho-
dana and mother of the Buddha) and in the shrine which mark-
ed the site was a representation of this queen, The shrine beside
this had a representation of the Ptusa descending to become
incarnate in Mahamaya's womb. To the north-east of this was
the tope to mark the place at which the rishi Asita read and
announced the baby P‘usa’s destiny. At the south gate of the
city was a tope to mark the place where the Ptusa competed
with other Sakyas in athletics and threw an elephant over the
city-moat. The elephant, in falling, made a hole which came to be
called “The ditch of the elephant’s fall”, and near the tope was
a shrine with a-representation of the Pusa. Beside this tope
was also the side of the part of the palace which served as bed-
chamber of Yasodhara the Pusa’s princess, and in the shrine
here were pictures of her and her son Rahula. Near this was
the site of the Pusa’s schoolroom on which was a shrine with
a picture of the young P‘usa as Prince. In the south-east corner
of the city, at the spot from which the Prince (the P<usa) began
his flight over the city-wall, was a shrine with a representation
.of him on his white horse in the act of going over the wall.

In the above passage the word shrine or temple stands
for the Chinese ching-shé as before. Julien renders this
term as usual by wihdra, but the context shews clearly
that the term is not to be taken in that sense in this
passage. Fa-hsien, whose description of Kapilavastu is
neither full nor precise, calls the memorial structures

! Tsa-a-han-ching, ch. 20,
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SHRINES AND PAINTINGS. 3

which he saw on various sites #‘@, or topes, probably using
the word in an extended sense and as meaning also a
gmall shrine.

Then the Chinese word in the above passage rendered
“picture” or “representation” is hsiang ({%), commonly and
correctly translated “image”, which in Julien’s rendering
is “la statue”. Thus the words chung-tso-wang-hsiang (v
{f T {&) are rendered by him— “au centre duquel s’éléve
la statue du roi”, but the meaning is simply— “within
which is a representation of the king”. In the case of
the shrine at the spot where the Pusa entered Maha-
maya’s womb Julien rightly translates “on a représenté le

Pou-sa”. According to Fa-hsien, who has only one re-

presentation of the Queen and the Prusa, the picture
shewed these two at the moment when the Pusa “mount-
ed on a white elephant enters his mother’s womb”. Neither
this incident, nor that of the Prince (i. e. the Pusa) flying
over the city-wall on his horse, could well be represented
by a statue. The likenesses or representations of the king,
queen, and other persons were probably pictures of them
painted on the walls of the shrines opposite the entrance.
Small temples with such paintings are familiar to all tra-
vellers in India and China.!

Now as to the sites and “old foundations” pointed out
to our pilgrim and his predecessor as those of the various

buildings connected with the palace of king Suddhodana,

all labelled, as it were, with their topes or shrines, we
may confidently assert that the information given was not
correct. At the time of (Gautama Buddha there was
neither a king Suddhodana, nor a palace of his, at Kapila-
vastu. The city was apparently within the territory ruled
over by the king of Kosala. The father 6f the Buddha
was no more than a member of the Sakya clan, perhaps in-
vested with some rank or importance as & chief magistrate,
although this does not appear.? He may also have lived

1 It is possible, however, that the pilgrim may have used the word
hsiang Here in its ordinary sense of image.

2 QOldenberg’s ‘Buddha’, p. 101: Rhys Davids's ‘Buddhism’, p. 92
A#*
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KAPILAVASTU. |
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in or near a place called Kapilavastu, but he had not a
palace and did not reign there. The topes and' shrines
shewn to the pilgrims must have been set up long after
the Buddha's decease. Even the author of the “Asoka-
vadana”, although he mentions the city-gate by which the
Ptusa passed out from his home to become an ascetic,
does not seem to know anything of the various memorial
buildings here mentioned. !

According to our pilgrim’s description in the present
passage the throwing of the dead elephant by Prince
Siddhartha (the Pusa) was kept in memory by three: ob-
jects. Mhere was a tope at the South gate of the city
where Devadatta killed the elephant, Nanda drew its body
out of the way, and Prince Siddhartha threw the body
over the city-wall and moat. Then at the place where
the dead body, thus thrown, fell outside the city, there was
the great hole or pit which it made by its fall. The third
memento was a shrine confaining a representation of
the Prince. Yuan-chuang’s language might seem to imply
that the shrine was beside the pit, but his meaning evidently
is that it was beside the tope.

The “Pit of the Elephant’s Fall”, as Yuan-chuang calls
it, is not mentioned by Fa-hsien, but we find it in some
other treatises. In the Sarvata Vinaya? we find the story
told very much as our pilgrim tells it, and there the Pit
is seven li from the city. The “Fang-kuang-ta-chuang-
yen-ching”3 also has a version of it similar to that given
in our text. In the story as told in the sitra just cited
the Prince lifts the dead elephant with a toe of his left
foot, and sends it through the air over the seven-fold wall
of the city to a distance of above a furlong, and the ele-
phant falling makes a great hole. In the “Ying-kuo-ching” 4
Devadatta kills an elephant which blocks the thoroughfare,
Nanda then flings the dead body out of the way, and

1 Divyav. p. 390.
2 Pio-séng-chih, ch. 8.
3 Oh, 4 (No. 159).
4 Ch. 2 (No. 666).
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PIT OF THE ELEPHANT'S FALL.

rince Siddhartha hurls it over the city wall and brings
it back to life as it reaches the ground; and a similar
version of the story is told in the “T‘ai-tzli-sui-ying-pén-
chii-ching”! Neither in these siitras nor in the “Chung-
hsii-ching”, which also relates the miracle,2 is there any
mention of a hole or pit made by the elephant’s fall.
According to Yuan-chuang and the Fang-kuang-ta-chuang-
yen-ching the elephant which Devadatta kills is one which
the king had ordered to carry back the Prince from the
‘athletic contest in which he had beaten all his competitors.
Devadatta, in ill temper at hayving been beaten all round
by his cousin, meets the clephant going out to carry home
this successful rival, and giving way to his temper kills the
animal. But some other accounts, as the “Chung-hsii-
ching”, represent the elephant as a present from the people
of Vaisali to the Prince, and Devadatta kills it out of
envy and jealousy. It is mot mecessary to suppose that
Yuan-chuang actually went to the Hastigarta or “Ele-
phant’s Grave”, nor indeed need we believe that there
was a ditch or pit with that name near Kapilavastu.
Going on with his description the pilgrim takes us outside of
the capital. Mo the south of the city, he tells us, and at a dis-
tance of above 50 i (about ten miles) from it, was an old eity
with a tope. This was the birth place of the Past Buddha Ka-
lo-ka-tsun-t'é (that is, Krakachunda or Krakucchanda, the Kaku-
sandha of the Pali scriptures). Not far to the south from this
city was a tope to mark the spot at which Krakachunda having
attained to perfect enlightenment (that is, having become Buddha)
met his father, Another tope, which was to the south-east of
the old city, marked the place in which bodily relics of this
Buddha were deposited. In front of this tope was a stone pillax, |
erected by Asoka, above 30 feet high with a carved lion on the
top, and an account of [Krakachunda’s] decease (parinirvana) on
the sides. Above 80 /i (six miles) north-east from this old city
was another “old large city’ which also had a tope. Here the
Past Buddha Ka-no-ka-mou-ni (Kanakamuni) was born. Near
this city, on the north-east, was the tope which marked the spot
where this Buddha, after attaining Bodhi, admitied his father into

 Ch. 1 (No. 665).
2 Ch. 8 (No. 859).

| &
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KAPILAVASTU.

his religion; and north of this was a tope with bodily relics of
Kanakamuni Buddha, Here too was a stone pillar above twenty
| feet high, with a lion on' the top, and a record of the circum-

+ stances of this Bnddha's decease on the sides; this pillar also
| had been set up by Asoka.

Fa-hsien places the old city of Krakachunda, (called by
him Ku-lu-ch'in Buddha) twelve yoianas (about 96 miles)
to the south-east of Sravasti, and he tells us the city had
at his time topes and viharas (that is, commemorative).
He gives the name of this city as Na-pii-ka GH Wt 4,
which is perhaps for Nabhika the name of a town in the
far morth. ILess than a yojana to the north of Kraka-
chunda Buddha's city, Fa-hsien relates, was the city of
Ku-na-han (Kanakamuni, in the Pali texts Kondgamana)
Buddha, also with topes. This latter city was according
to Fa-hsien less than a yojana to the west of Kapilavastu.t
There is thus, as Cunningham has observed, a serious
difference between the pilgrims as to the situations of
these two old cities. According to Yuan-chuang, as we
have seen, Krakachunda’s city was 50 [i to the south of
Kapilavastu and Kanakamuni's city a few li to the south-
east of Kapilavastu, while Fa-hsien places Kanakamuni’s
city to the west and Krakachunda’s city to the south-west
of Kapilavastu. Yet the two pilgrims are in tolerable
agreement as to the distance and direction of Sravasti
from Kapilavastu. :

In the Buddhist books various names are given to the
cities feigned to have been the homes or birth places of
the two Past Buddhas of this passage, but without any
indication as to the localities in which the cities were
situated. Thus Krakachunda Buddha’s city is called Wau-
wei or “Fear-less”,? and An-ho (% #i) or “Peaceful har-
mony”, and Shu (sometimes written Lun)-ha-li-ti-na (g
w) U 4 FB) or Subridin, perhaps the original for An-ho.*

t Fo-kuo-chi, ¢h. 21,

2 Fo-shuo-Fo-ming-ching, ch. 8 (No. 404).

% Ohang-a-hdn-ching, ¢k. 1. Khemavati in Pali. (D.2.7.)

4 Ch‘i-Fo-fu-mu-hsing-tzii-ching (No. 626). The character for Shu
18

BASNSSS - o I < .
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TOPES OF PREVIOUS BUDDHAS. 7 I d

The city of Kanakamuni is called Chuang-yen (i f%)!
“adorned”, a translation of Subhavati, and Chng-ching
(% 159 or “Purity”,2 and Chéa-mo-yue-1i (3£ Ji& Bk 312) or
Kshamavat,3 and Kw-na (L JF) or Kona.t# The tope
over the relics of Krakachunda Buddha is represented as
having been built by a king contemporary with that
Buddha and named Asokas or, in one book, Subha.6
We find the tope of Kanakamuni located in the Benares
district,” but his city Kona was apparently not far west
from Kapilavastu. On the pillar recently discovered in
the Nepalese Terai, near N igliva, is an inscription in which
king Asoka records that he had twice enlarged the tope
of Kanakamuni and offered it worship. This information
Is very interesting, but it does not tell us which of the
great events in that Buddha’s carcer the tope commemo-
rated. Yet some Indian archaeologists do not hesitate to
call it the Nirvana Tope of Kanakamuni Buddha. Fa-hsien,
who places the two old cities on the west side of the
capital, does not mention the presence of Asoka pillars;
and Yuan-chuang, who places the two old cities to the
eastward of the capital, records the existence of the pillars.
He represents the inscriptions on the pillars as giving
particulars of the decease of the two Buddhas, but the
inscription on the Nigliva pillar does not give such par-
ticulars.

The pilgrim continuing his description relates that above 40 %
to the north-east of Kapilavastu was a tope at the place where
the young “heir-apparent” (that is the P‘usa while a young
prince) sat in the shade of a tree watching ploughers at work.
While so sitting he became absorbed in samadhi, and obtained

emancipation from eravings. The King, his father, observing that
while his son was lost in ecstatic meditation the sun’s rays turn-

! Fo-shuo-Fo-ming-ching, ck. 8 (No. 404).
2 Chang-a-han-ching, ch. 1.

3 Ch'i-Fo-fu-mu-hsing-tzu-ching (No, 626).

¢ Sar. Vin. Yao-shih, ch. 7,

5 Divyav. p. 418. ;

8 A-yii-wang-ching, ch. 4 (No. 1348). Sobha in Pali. (D. 2. 7))
7 Chéng-fa-nien-chii-ching, ch. 47 (No. 679).



KAPILAVASTU.

ed back and the tree gave him continued shéde, became con-
vinced of the miraculous sanctity of his son, and felt for him an

increased reverence. /

The story of this passage is told or referred to in many
Buddhist books with little variation as to the main inci-
dents. TIn the A$okavadana Upagupta points out to the
king the jambu tree under which the Piusa had sat to
watch the labourers, and tells the king how the Pusa here
went into the first dhyana having attained true views. He
also tells Asoka how Suddhodana, on beholding the mi-
racle of the continued shade, prostrated himself before his
son in adoration.t It was, we read in another treatise,
pity for the toiling creatures which made the boy think
deeply of earthly miseries and the way of escape. Sitting
under the umbrageous jambu tree, which all the day screen-
ed him from the glare of the sun, he attained by samadhi
to absolute purity of thought.?

To the north-east of the capital were seyeral hundred thousand
topes where the Sakyas were put to death. When king Vira-
dhaka conquered the Sakyas, and took them prisoners to the
number of 99,900,000, he caused them all to be massacred: the
corpses were strewn about in heaps and the blood made a pond:
on the prompting of devas the skeletons were collected and
buried, To the south-west of these topes were four small topes
where four Sakyas repulsed the army. When Prasenajit suc-
ceeded to the throne he sought a marriage alliance with the
Sakyas of Kapilavastu, but these despisig him as not of their
class, deceived him by giving him as bride, with great ceremony,

the daughter of a slave-woman. Prasenajit made this girl his .

queen, and she bore him a son, the prince Viradhaka. In due
course this prince went to the home of his mother to be edu-
cated in various accomplishments, and on his arrival at Kapila-
vastu he lodged with his retinue in the new chapel to the south
of the city. The Sakyas hearing of this became enraged at the
young prince, and abused him because he— “the low son of a
slave girl’— as they called him, had presumed to occupy the
chapel which they had built for the use of the Buddha. When
Viradhaka became king he promptly led an army to Kapilavastu,

! Divyay. p. 301: A-yii-wang-chuan, ch. 2 (No, 1459): A-yii-wang-
ching, ck. 2: Bur. Int. p. 382 ff.: Tsa-a-han-ching, ch. 23.
* Fang-kuang-ta-chuang-yen-ching, ch. 4 (No. 159).
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¥ VIRUDHAEA'S REVENGE. 9 L

determined to have revenge for the insult. While his army was
encamped at some distance from the city four Sakya husbandmen
attacked it and drove it back. Haying done this the men came
to the city; but their clansmen cut them off from the clan, and
drove them into exile, because that they, the lineal descendants
of universal sovereigns and Dharmarajas, by having dared to
commit wanton atrocities, complacently killing others, had dis-
graced the clan. These four men, so banished, went to the
Snow Mountains and founded dynasties still existing, one in
Udyana, one in Bamian, one in Himatala, and one in Shangmi

(Sambx?)

The summary account here given by Yuan-chuang differs
considerably from the history of Viridhaka as related in
the Buddhist books. Thus some authorities represent king
Prasenajit as demanding from the Sakyas of Kapilavastu
one of their daughters to be his queen in order that he
might have an attraction for the Buddha in his palace.t
The Sakyas, 500 in number, consider the demand in coun-
cil. They fear to refuse, yet they cannot depart from their
law which forbids the marriage of their females with aliens.
Their President (or Elder) Mahanama gets them out of
the difficulty by sending his daughter by a female slave
(or, according to one version of the story, the slave her-
self) to be the king’s bride. But there is also a different
account which represents Prasenajit as falling in love with
a kind and thoughtful young maiden who turns out to be
a slave of the Sakya Mahanama.2 The King demands the
girl from her master, who had seized her for arrears of
rent due to him by her late father as his agent. The
master gladly complies with the King's request, and the
slave-girl becomes queen, In due course she bears a son,
the prince who receives the name Viridhaka (or Vidadabha
or Vaidirya). When this son grows to be a boy he is
sent to Kapilavastu to learn archery and other accomplish-
ments, becoming a young prince in the houschold or under
the supervision of Mahinama, supposed to be his maternal

i

1 Tséng-yi-a-han- chmg, ck 26: Dh. p. 216.
: Sar. Vin. Tsa-shih, ch. 7, 8 (No. 1121): Rockhill, Llfe, p. 74:
Journal Buddhist Text bouet) Yol 'V B 1.



KAPILAVASTU.

grand-father. But the night of his arrival at the city is
spent in the New Hall.or Chapel, and the young Sakyas,
in the circumstances described by the pilgrim, treat the
prince with rudeness and violence, or, according to others,
after he has left, they speak of him very contemptuously
and treat his presence in the Hall as a defilement of the
building. In the course of time Virudhaka succeeds his
father as King of Kosala, having played foully for the
Kingdom. One of his first acts after his accession was
to collect an army for the invasion,of Kapilavastu, and
the punishment of its inhabitants for their wanton insults
to him in the days of his boyhood. On his way, and when
only a short distance from Sravasti, he had the memorable
interview with the Buddha seated under a dead tree as
already related. When the Buddha left the Sakyas to
the terrible fate which they made for themselves the king
renewed the invasion. While his forces were encamped in
the neighbouryood of Kapilavastu, the Sakyas in the city,
following the Buddha’s advice, resolved to shut themselves
up within the walls aud make a passive resistance. But
one man Shé-ma (that is, perhaps Sama, Mr. Rockhill’s
Samaka) living at a distance from Kapilavastu, took up
arms against the invaders, defeated them, and slew many
thousands of them.! According to the account followed
by Yuan-chuang there were four country-men who fought
and repulsed the invading enemy. As the fighting had
taken place without the sanction of the Sakyas, and against
their decision to make only a passive resistance, the brave
patriot (or patriots) not only did not receive any recogni-
tion from the besieged clansmen, but actually had to un-
dergo the punishment of expatriation. The crime of Sama
(or of the four heroes) was that he, a Kshatriya and a
member of the Buddhist community, had taken human life,
and caused it to be taken, in violation of the principles
to which they were all vowed. When Viradhaka found

' Tséng -yi-a-han-ching 1 ¢.: Ch'u-yao-ching, ckh. 8 (No. 1821):
Rockhill, Life, p. 117.
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THE BUDDHA'S RETURN HOME. 11

that the Sakyas would not fight he attacked their city the
gates of which were opened to him through bad advice.
He then destroyed the buildings of Kapilavastu, and mas-
sacred all its inhabitants except a few who managed to
escape.t
Three or four /i south of Kapilavastu, the pilgrim’s description
proceeds, in a wood of Ni-ku-Zii (JE 37 fI£) trees was an
Asoka tope at the place where Sakya gu-lai, having attained
Buddhahood and returned to his native land, met his father and
preached to him, The king had sent a messenger to remind his
son of his promise to return home on attaining Buddhahood,
and inviting him to make the visit at once. Buddha's reply was
that after the lapse of seven days he would return home. Hearing
this the king ordered the streets to be cleaned; and he went in
state to a distance of forty Z from the city to await Buddha's
arrival. The Buddha came through the air, escorted by devas
and followed by his bhikshus, to the place where the king was
waiting; from this the procession went to the Ni-ku-lii monastery.
Not far from this was a tope on the spot where the Buddha,
sitting under a large tree with his face to the east, accepted a
gold-embroidered monk’s robe from his aunt and foster-mother.
Next to this was a tope to mark the spot at which the Buddha
admitted into the Brootherhood eight princes and 500 Sakyas.

The ni-ku-lic of this passage, as of other passages in
the Records, stands for the Sanskrit word Nyagrodha (in
Pali, Nigrodha), the Banyan tree. This transcription,
which seems to represent a colloquial form of the Indian
word, was probably adopted by the pilgrim from early
Chinese: translations of the Indian books. In his own

translations from the Sanskrit Yuan-chuang uses a tran-

scription nearer to the form nyagrodha. All this passage
is unsatisfactory; and it seems to have been composed in
a careless hurried manner. As the passage itself shews,
and as we learn from other sources, it was not in the
Banyan Wood, south of the city, that Suddhodana met the
Buddha. The king went out in state along the road to
Sriivasti (or, according to some accounts, towards Raja-
guh&), and at the river Lu-ha-ka (Rolutaka‘*’) forty li

1 Liu- h -wang-ching” (No. 671): Mahabodhivamsa p. 98: Wu-fén- 1“1
¢h. 21: Spence Hardy M. B. p. 293,
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KAPILAVASTU.

from Kapilavastu, waited for the Buddha's crossing into
his territory.! Fa-hsien mentions the place at which father
and son met, but he does not say anything abput a tope
or wood, and indeed he does not seem to have known of
a Banyan Wood. There was one large banyan tree, we
know, and there may have been several such in the neigh-
- bourhood. There was also near Kapilavdstu the Nyagro-
dharama (in Pali the Nigrodharama) or Banyan Monastery
here mentioned. This establishment was formed by the
Buddhists of the district after their conversion. Yet our
pilgrim makes the Buddha go to it on his first visit, as
Buddha, to his native place.

The name of the messenger sent by Suddhodana to his
son was Udayi or Kaludayi. When this man came with
the king’s message he was converted by the Buddha and
ordained, and so having come as the king’s messenger he
went back as the Buddha’s apostle.2

The “great tree” under which the Buddha was sitting
.when he received the Ka-sha, or monk’s robe, from his
aunt Maha Prajapati was, according to Fa-hsien, a banyan.
This pilgrim calls the robe a sanighafi, and says the tree
was still in existence at his time. The vestment was of
fine muslin, we learn, and queen Prajipati had made it
herself. Out of kindness to her the Buddha accepted the
robe, and handed it over to the Brotherhood.? ‘

The “eight princes” of whom Yuan-chuang makes men-
tion here were the Sakyans named, in one account, Ani-
ruddha, Bhadi (or Bhaddiya), Nandi, Kimbila, Nanda, Upa-
nanda, Ananda, and Devadatta. But this list does not
agree with the histories of the disciples given in other
works, Upali, the barber, who left Kapilavastu in atten-
dance on the young “princes” when these went to be
ordained, also made up his mind, on the way, to jomn the

1 Chung-hsii-ching, ck. 12: Sar. Vin. P‘o-séng-shih, ck. 9: Chung-
pén-ch4-ching, ch. 1 (No. 556): Rockhill, Life, p. 51.
‘2 8ar. Vin. Pto-séng-shih 1. c.
3 Fo-shuo-fén-pie-pu-shih-ching (No.980): Chung-a-han-ching, ck.47.
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Buddha’s Brotherhood. He was ordained before his former
masters; and consequently these, on becoming bhikshus, had
to reverence Upili as their senior in religion, a service
which some of them were very reluctant to render. There
is not perfect agreement as to the place where the ordi-
nation of Upali and the Sakya “princes” occurred, for
the Vinaya and some other treatises refer it to Anupiya

in the country of the Mallas,! while the pilgrims and other-

authorities represent the ordination as having taken place
at Kapilavastu. It was in consequencé of an order from
king Suddhodana (or from the Sakya Elders) that the
500 young men and the eight “princes” joined the Brother-
Lood; but the ‘princes’ are, more properly, to be included
among the 500.2 Every family which had more than two
sons, or only two sons was, required by the state decree
to send the best son to become a Sakya bhikshu.

Inside the east gate of the city, on the left side of the road,
was a tope where Prince Sarvirthasiddha (the P‘usa) practised
various accomplishments. ~()utside this gate, the pilgrim con-
tinues, was a temple of Idvara-Deva containing a stone image
of the god in the attitude of rising and bowing. This was
the temple into which the infant prince (the Prusa), on the
way from the place of his birth to the palace, was carried by
command of the king his father (who was present with the party)
to be presented to the god according to the eustom of the
Sakyas. As the baby was borne into the temple the stone image
descended to pay respect to him, returning to its place when the
baby prince (the P‘usa) was carried away.

The place where the Piusa while Prince blddh&lth"l.
“practised various accomplishments” was probably the site
of the school in which he learned archery and the other
manly accomplishments of the Sakyas. The temple of the
Deva of this passage, which is not mentioned by Fa-hsien,
may have been on the site of the temple of the Sakya-

- Vardha (or -Vardhana)' God to which according to other
accounts the infant Buddha was borne. This Sakya-vardhana
(Shih-lea- tse;y-clzmy ﬁ‘ ,@g Lﬁ ._}1) was a Y‘!kSh‘I, the specml

% th- 139 1f.: Vinaya Cull. VIL, 1: Ssu-fen~lu, ch. 4
* Chung-hsii-ching, ch. 13: Ta-chuang-yen-lun-ching, ¢k.8 (No. 1182).
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protector of the Sakyas, and all Sakya children were borne
to his temple to be presented to the deity and obtain his
fayour and protection for life.

Continuing his description the pilgrim relates that outside of
the south gate of the city, and on the left side of the road, was

a tope to mark the spot at which the Prince (that is, the P‘usa),

competing in athletic accomplishments with the other Sakyas,
shot at iron drums. His arrow pierced the drums, went thirty-
two % to the south-east, and penetrated the ground up to the
top, causing a clear spring of water to gush forth. This spot
also wasmarked by a small tope; and the spring still existed, and
had healing powers of great reputation. The people had always
called it the Arrow Spring.

Fa-hsien has a similar account of the Arrow-Well or
Sarakipa, but he has no mention of a tope. In another
treatise, however, which relates the incident, a tope is
stated to have been set up by believing brahmins at the
side of the Well.2 Of all the Sakyas who were competi-
“tors in the military exercises Nanda and Devadatta were
practically the only rivals to Siddhartha, the future
Buddha; their strength and skill were very great, but they
were far surpassed by the superhuman achievments of their
cousin.

From the Arrow-Spring, the pilgrim proceeds, a walk of 80
or 90 /i north-east brought one to the La-fa-ni (Lumbini) Grove.
In this Grove was the beautiful bathing tank of the Sakyas,
and about twenty-four paces from it was the old asoka tree at
which the Buddha had been born into the world. On the east
of this was an Asoka tope, at the place where two dragons
washed the newly born prince with hot and cold water. To the
east of this were two clear springs with topes where two dragons
emerged on the birth of the Prusa and produced two springs.
South of these was a tope where Indra received the newborn
infant P'usa. Next to it were four topes to the four Devardjas
who had taken charge of the baby Buddha after his birth. Near
these topes was a stone pillar set up by Asoka with the figure
of a horse on the top. Afterwards the pillar had been broken

1 Divyav. p. 891: A-yii-wang-ching, ck. 2: Rockhill Life p. 117:
Sar. Vin. Po-séng-shih, ch. 2.

2 Fang - kuang - ta-chuang - yen - ching, ch. 4: Sar. Vin. Pfo-séng-
shih, ch. 3.
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in the middle, and laid on the grounci (that is, half of it), by a
thunderbolt from a malicious dragon. Near this pillar was a
small stream flowing south-east, and called by the people the
Oil River. It was originally a tank of a pure oily liquid pro-
duced by the devas for the use of the Buddha's mother in cleane-
ing herself from earthly soil after the birth of her son. The
tank had become changed into a stream of water which, however,
still retained its oily character.

The La-fa-ni Grove of this passage is the “King's Park
(or Garden)” of Fa-hsien, who gives its name as Lun-min
Gt B) that is Lummin or Lumbin, and places it 50 /i to
the east of Kapilavastu,! This pilgrim mentions a bath-
ing-tank in which Mahamaya bathed before giving hirth
to her son; and also a Dragon Well, but he does not re-
cord the existence of either tope or pillar in the ‘Park’.
We observe, however, that the narratives of the two pil-
grims agree in placing Lumbini about nine or ten miles
to the east of Kapilavastu. According to others it was
between that city and Devadaha, and belonged to the
latter. This Garden (or Grove) is celebrated in Buddhist
legend as containing the very spot at which the future
Buddha emerged from his mother’s womb. Its name,
which appears to have been pronounced Lumbini and

ummini, was originally, according to some accounts, that
of the queen of Suprabuddha, king of Devadaha, for whom
the garden was made, Yuan-chuang’s transcription La-
Ja-ni, which seems to be unknown to other authors, is

apparently for Lavani which means “beautiful woman™. -

The yarious legends differ in the accounts which they give
of this place. In some it is a Park or Grove, in some a
Garden, and in some merely a part of the general forest.
So also they differ as to the kind of tree under which
Mahamaya stood when she was delivered of her child.
According to the Sarvata Vinaya, and other authorities, it
Was an asoka tree. When king Asoka visited Lumbini he
saw the actual asoka tree, and conversed with its guardian
genius.2  Fa-hsien saw this asoka tree still alive, and

+ Fo-kuo-chi, ch, 22,
2 Divyav. p. 389,
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Yuan-chuang saw it, in its place, but dead. The Lalita-
vistara makes the tree to have been a peepul, and the
authorities used by Hardy and Bigandet call it a sal
One Chinese translation merely has “Lin-p4i (Lumbi) tlees”
and under one of these the Pusa is born.t

As to the present representative of Kapilavastu there
have been several sites proposed. Cunningham thought at
first that the site of the city might be located at Nagar
Khis, in the southern part of the Basti district, near the
confines of Nepal. But afterwards he abandoned this in
favour of the site “on the bank of the Bhuila Tal or Tiake
of Bhuila, which is situated m Pargana-Manstrnagar, in
the new part of the Basti District, about 25 miles north-
east from Faizabad and about 15 miles west-north-west
from Basti”. This is the identification made, with great
confidence, by Mr. Carlleyle, who thought he had discovered
at the place nearly all the objects mentioned by the Chi-
nese pilgrims.2 More recently, however, this site has been
abandoned; and a new one, the existence of which was
pointed out by Dr. Waddell, has been discovered by the ar-
chwxeological explorers of the Indian Government. This is
declared to be the true Kapilavastu, and the identification
rests mainly on certain inscriptions on stone pillars found
recently in the Nepalese Terai. Near the village of Paderia,
which is about about two miles north of Bhagvanpur and
about thirteen miles from Nigliva, in the Terai north of
Gorakhpur, Dr. Fiihrer found one of Asoka’s monoliths.
On this pillar i an inscription which records that king
Piyadasi (Asoka) in the 21% year of his reign personally
worshipped at the place as the spot at which the Buddha
Sakyamuni was born, There is considerable difference of
opinion as to the precise meaning of the rest of the in-
scription. It seems, however, to intimate that the king
caused a pillar of polished stone to be set up at the
Buddha’s birth place, and reduced the Government contri-

1 Fo-shuo-p‘u-yao-ching, ch. 2 (No. 160).
2 Arch. Sur. India Vol, XII. p. 83 and XXI1, p. 11
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bution from .the Lummini village.t With reference to this
inscription we may observe that néither in the Sanskrit
text of the Asokavadina, nor in any one of the three inde-
pendent Chinese versions of it, is there mention of a stone
pillar set up by the king, or of any reduction of taxation,
or of the existence of g village at the Garden. According
to these texts the first place which Asoka and Upagupta
reach on their pilgrimage from Pataliputra is the Lum-
bini Garden; Upagupta tells the king that this is the
place of Buddha’s birth, and points out the particular tree
under which Mahamaya stood when her child was born;
then the king sets up a shrine, or a tope, at the place,
and makes a donation of 100000 ounces of gold (or of
precious substances), and goes away. Perhaps the shrime
referred to is the one recently discovered, close to
the spot where Asoka’s pillar was found.2 It contains a
statue of Mahamaya, nearly life size, giving birth to the
infant., The existing statue has not been closely examined,
80 its age is quite uncertain. Neither of the pilgrims has
any reference to a tope erected by Asoka; and the topes
1OW existing, near the shrine and inscribed pillar, are very
small. Yet we find mention of a great tope at the spot where
the Buddha was born,® and about the year A. D. 764 the
tope was visited, we are told, by the Chinese pilgrim known
as Wuk‘ung.4 Yuan-chuang, we have seen, mentions & stone
pillar, but he does not say anything about an inscription
on it. The Kang-chih, however, tells us that the pillar
recorded the circumstances of Buddha's birth, Further
search in the neighbourhood of Paderia may reveal the
Sz.tkya,’s Tank, the Dragon’s Topes, Indra’s Tope, and the
Oily stream, all in the Lumbini Garden. About eight
~ miles north-west from Paderia, we are told, are the ruins

'J. R. A 8. for 1897, p. 615: Epigraphia, Indica Vol. V. p. 1:
Jour. des Savants, Fév. 1807, p- 3. - |
? Journal Roy. As. Soe. 1897 p. 619,
9 Hsin-ti-kuan-ching, eh. 1 (No. 955).
¢ Shi-li-ching: Journal Asiatique 1895 p. 857.
*
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of Kapilavastu which are “to be traced over a length of
seven English and a breadth of about three Enghsh miles”,
a statement not to be accepted.

Then we have the Asoka pillar of Nigliva already
noticed (pp. 7, 16) the inscription on which shews us that the
city of the previous Buddha Konakamuni, mentioned and pro-
bably visited by the Chinese pilgrims, stood near the site
of that village. Nigliva is “situated 38 miles north-west
of the Uska Bazar station of the Bengal and North-west
Railway, in the Nepalese tahsil Taulihva of the Zillah
Butaul”. Dr. Fithrer places the ruins of the city of Kraku-
chanda Buddha seven miles south-west from the ruins of
Kapilavastu. As we have seen there is a serious disagree-
ment between the pilgrims as to the sites of the two old
cities of the Past Buddhas with respect to Kapilavastu. Yuan-
chuang makes Krakuchanda’s city to have been ten miles
south of Kapilavastu, while Fa-hsien makes it to have been
about seven miles to the south-west of that city; and
Yuan-chuang locates Konakamuni’s city to the south-east,
while Fa-hsien places it due west of Kapilavastu. Further
discoveries in the Terai and adjoining country may give
more certainty as to the relative positions of the inter-
esting remains of old Buddhism in the district. The two
stipas of Krakuchanda Buddha have been discovered, we
are told, at a place about seven miles to the south-west
of the ruins of Kapilavastu, and so about the spot indi-
cated by Fa-hsien as the site of that Buddha’s old city.
Then Nigliva, which, as we have seen, has the stiupa of
Konakamuni Buddha, is about 15 miles to the south-west
of Paderia (Lumbini), a location which corresponds roughly

- to Fa-hsien’s description. Thus the narrative of the earlier
of the pilgrims is corroborated and illustrated by these
important discoveries, and the later pilgrim’s account re-
ceives from them wuseful corrections.

The most recent discovery in the Sakya country is that of
the Piprawa Stupa an account of which was given to the
Royal Asiatic Society by the Secretary on the 10™ August
1900. This stupa enclosed certain vases which contained

L
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bone-relics and various other articles. On one of tl?e ulrxfs is
a short inscription which, in Dr. Biihler’s translatlor}, is—
“This relic-shrine of divine Buddha is (the donation) of

the Sakya Sukiti brothers associated with their sisters,
sons and wives,”

But Dr., Rhys Davids translates it:—2

“This shrine for relics of the Buddha, the 3118“5'3_ OISy
(is that) of the Sakyas, the brethren of the distinguished
one, in association with their sisters, their children and
their wives” s

' J.R. A. 8. 1898, p. 388. i

2 The Piprawa Stupa on the Birdpore Hstate containing the
Relics of Buddha, ibid. p. 588.

3 [Professor Pischel, ixf his article in the Z. D. M. G. 190.21 P. 1.57
has probably solved the problem of the difficult word_ Suklt'l Whlch.
he interprets as ‘pious foundation’. So the translatlon. will run:
“This shrine &e, ig the pious foundation of the Sakyas, his brethren
In association &, Ed ]

B*
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RAMA OR RAMAGRAMA.

The pilgrim goes on to relate that “from this” {that is, the
TLumbini Garden) he travelled through a wild jungle east for
more than 200 7i (about 40 miles) to Lan-mo (Rama) country.
This had been waste and wild for a long time, and its area was
not defined: its towns were heaps of ruins and there was a very
scanty population.

To the sout-heast of the old city (that is, the former capital),
he tells us, was a brick tope mnearly 100 feet high. This had
been built by the king of this country (who obtained one of the
eight portions of the Buddba’s relics) to enclose his share for
preservation and worship. Beside this Relic Tope was a clear
tank the dragon of which, when™ he went out for a stroll, assumed
the form of a snake, and performed pradakshina to the Tope by
crawling round it to the right. The wild elephants also came
in companies and strewed flowers at the tope; all this went on
without intermission. When king Asoka was dispersing the
Buddha-relics of the eight topes, having taken away those of
seven of the topes, he came to Rama in order to carry off the
relics in its tope also. As he was about to begin work the dragon
of the tank, afraid of being dispossessed, changed himself into a
brahmin and tapping the [king’s] elephant in the face, said
—«Your Majesty’s kindness extends to all Buddhadom, and you
have largely sown the seeds of good works. I venture to beg
you to dismount and deign to visit my abode”. Asoka accepted
the invitation, and followed the dragon to his palace. There
overpowered by the splendour of the dragon’s paraphernalia for
the worship of the relics, he granted the dragon’s petition, and
abandoned the idea of rifling the tope. A memorial at the place
of coming out from the tank recorded the event.

The situation here assigned to Rama agrees with that
given by Fa-hsien who places it five yojanas to the east
of the place where the Buddha was born! The Fang-
chih also agrees with the Records, but the Life makes
Rama to be above 500 /i (about 100 miles) east from
Kapilavastu, and this distance agrees roughly with that
given in some of the Buddhist books, thatis, thirteen Yojanas.

Some texts of the Life place the Relic Tope to the
east of the old capital, and some “make its height to be
only fifty feet. The Life also does not make any mention

t ¥o-kuo-chi, ch. 23.
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of the dragon of the tank changing himself into a snake,
but states that he often assumed the form of a man and
performed pradakshina to the tope.

For the words in the above passage “tapping the [king’s]
elephant in the face, said” the original is Chien-F‘ou-hsiang-
yue (8if MJ % R{), and Julien translates this— “se pro-
sternant aux pieds de I’éléphant, lui parle ainsi”. Thls
rendering is manifestly wrong from every point of view.
The phrase k‘ou-hsiang here means to tap or strike the
elephant as Jou-ma is to tap @ horse. But these phrases
are used figuratively in the senses of boldly, sternly, seriou.?ly,
and it is not necessary to suppose that any actual tapping
or knocking takes place. In the present passage the word
“king’s”, which I have added, is really not needed, and
We are only to understand that the dragon-brahmin faced
the king, and addressed to him an earnest remonstrance.

The story of king Asoka and the dragon who guarded
the Relic Tope at Rama is told in several Buddhist b(.)oks
with variations, The Divyavadana, like our pilgrim’s
narrative, represents king Asoka as going to thg Naga's
Relic Tope, and on seeing the naiga’s worship, as going a‘iWY
without interfering with the sacred relics.! But the “'_l§u-
a-han-ching” represents Asoka as carrying off the relics
in the tope in spite of the dragon’s remonstrances.? The
Sinhalese have g legend about the naga (or also nﬁg?S)
and this tope. According to one of their books the relics
were removed from Rﬁmagﬁma’ (probably the Rama of.our
author) by supernatural means to Cleylon; but this is a
late and local fiction.s

Near to the Relic Tope, the pilgrim records, was the Srama-
nera Monastery so called because its temporal affairs were always
managed by a §ramanera or unordained Brother.

We have a short history of the origin of this Monastery,
and the account given agrees in the main with the narra-

! Divyav. p. 380.

? Tsa-a-han-ching, ch. 23,

¢ Mah. ch. 81. See Rhys Davids on these legends; J. R. A. S.
1901, pp. B97—410),
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tive by Fa-hsien at whose time the establishment was a
recent institution. Yuan-chuang found in it only a small
number of Brethren, who were very civil and hospitable.
From the Srﬁmar,xera Monastery the pilgrim, we are told, went

east through a great wood above 100 % (about 20 miles) to a
great Asoka tope. This was at the place where the Prince (the
Piusa) made a halt, having gone over the city<wall of Kapila-
vastu at midnight and ridden on until daylicht. Here also he
gave expression to the settled purpose of his life in these words—
“Here I go out of prison, put off fetters, unyoke for the
last time”.t Then the Prince took the jewel from his crown
and handed it to his groom Chandaka to take back to the king,

his father. At the same time he gave the groom this message

to the king— “My present retirement to a great distance is
not a wanton separation from you—1I desire to have done with
impermanence and put an end to moral defects”. Then he

spoke words of comfort to. the disconsolate servant, and sent
him back.

Fa-hsien agrees with our pilgrim in placing the tope of
the “sending back” at about 20 miles east from the Sra-
manera Monastery, but he does not ascribe the tope to
Asoka, So also in the Lalitavistara?, and in other works
where this tope is mentioned it is merely said to have
been erected by “people of after times”. It was known
as the Tope of Chandaka’s Return, that is, the tope
which marked the spot where the Prince’s groom began
his journey back to Kapilavastu with his master’s horse.
But the Chinese scriptures are not agreed as to the pre-
cise locality at which the parting between the Prince and
Chandaka took place, some representing it as at a much
greater distance than 20 miles from Kapilavastu.

To the east of the tope of Chandaka's Returning was a dead
Jjambu, tree and at the side of this was a small tope. It was
here that the Prince (the P‘usa) exchanged his princely robes

1 The Chinese for this soliloquy is— J& i %’f_ﬁ HE ﬁE :’E’ﬂ]‘
% %BB ﬂ?, Z Ji, and Julien translates— “Aunjourd’hui, je sors en-
fin de ma prison et je brise mes liens. Ce fut en cet endroit qu'il
quitta son char pour la derniére fois.” This rendering mistranslates
the first word of the sentence, and ignores the construction.

? Lalitavistara, Foucaux, p. 214,
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for the deer-skin dress given to him by a hunter who was
Indra in disguise. e
Near this spot was an Asoka tope to mark the place at w .
the Péusa cut off his hair, and had his head shaved by a de.va,
the hair cut off was taken by Indra to Heaven to be an object
of worship. A
The pilgrim next mentions incidentally that accounts varie
as to the age of the P‘usa when he went 0}1t from home, soxlx;e
making him nineteen, and some twenty nine years old at t e
time. 8o also, he tells us, authorities differed as to whether it
was on the 8th or the 15th day of the second half of -t.h.e mox:'tth
Visakha that the Prince left his home to begin the religious life.
From the Head-shaving Tope the pilgrim travelled, }Je tells
us, south-east through a wild country for more than 180 Z (nbot'lt
36 miles) to a Banyan Grove which had a tope z}bove 30 feet in
height. This, he says, was the Embers Tope bmlif by the brah-
mins of the place over the charcoal fragments which ?hey fo.\md
at the scene of the Buddha’s cremation. These brahmins arrived
too late to obtain a share of the actual relics, and they werg
allowed to take a portion of the dead embers— “ashes-c!narcoia.l
—from “the place of cremation”. Carrying these to their n-atwe‘
place the brahmins there erected this shrine for .the W(?rshlp of
the embers; ever since its erection the tope has given miraculous
testimonies, and at it many prayers of the afflicted have been
answered. ¢
In an old monastery near the Embers Tope were remains of
the sitting - place and exercise - walk of the Four Past Buddhas.
Then on either side of this monastery, the pilgrim adds, w'ere
some hundreds of topes among which was one built by king
Asoka which, although in ruins, still shewed more than 100 feet
above ground. .

In this passage Yuan-chuang places the Embers Tope in
the Nyagrodhavana or Banyan Grove, and this agrees Wlth
a Tibetan account translated by Mr. Rockhill.t 1In it itis
only one Brahmin, named Nyagrodha from the Nyagrodhika
country, who obtains the embers. In the Pali account
of the distribution of the relics it is “the Moriyas of
Pipphalavana” who come late to the scene of the ore-
mation, and have to be content with the remmnants of
burnt fuel.? So also in two Chinese writings tlym “(Chang-

t Rockhill, Life, p. 147, 1 he
2 Rhys Davids, ‘Buddhist Suttas’ (S. B. E. Vol XI.) p. 134.
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a-han-ching” and the “Mahamaya-ching”, it is Pi-po (that
is Pippala) villagers who get the embers.t One treatise,
the “Pan-ni-huan-ching”, has an Embers Tope, and also
an Ashes Tope, erected by different men at different
places;2 the former is built by a Z&o-shi, or saintly recluse,
and the latter by a brahmin; but neither of these topes
seems to haye heen at a place near Ramagrama. The
“Fo-pan-ni-huan-ching” agrees with the “Pan-ni-huan-ching”
as to the erection of an Embers and an Ashes Tope, and
places the latter in the Che-ka-kie country.® In the “Ta-
pan-nie-pan-ching”,4 however, there is only the Embers
Tope and it seems to be located at Kuinagara.

The “Rama Country” of the Chinese pilgrims, the Rama
Village (Ramagrama) of various writers, seems to have
been little known until it attained celebrity for its tope
containing bodily relics of Gautama Buddha. And it is
interesting to observe that in the accounts of the division
of the relics which assign a portion to Ramagrama there
‘are some differences of detail, and that all accounts do
not agree in assigning a share to this place. In the Pali
sitra of the “Great Decease” the “Koliyas of Raimagama”
go to Kusinara and obtain an eighth share of the relics;
so also in a Vinaya treatise the Kow-lu-lo of Lo-mo
(Rama) obtain a share.5 In the Pali version from which
Bigandet’s information was -obtained it was the “king of
Rama” who took action in the matter.6 In the appendix
to the Mahamaya-ching it is the Kou-li (IKoli) people of
Lo-mo-ka, (Ramaka, or for Ramagrama) who obtain the
relics, and so in the “Yu-hsing-ching” of the Ch‘ang-a-han-
ching, and also in the Pan-ni-huan-ching where the name
~of the country is given as k‘o-lo (7] %%) that is “Enjoyable”,

! Ch‘ang-a-han-ching, ch. 4: Mahamaya-ching, ch. 2 (No. 382).

2 Pan-ni-huan-ching, ch. 2 (No. 119).

# Fo-pan-ni-huan-ching, ch. 2 (No. 552),

4 Ta-pan-nie-p‘an-ching, ch. 2 (No. 118).

® Rhys Davids, 8. B. E. Vol. XI. p. 182: Shih-sung-lii, ckh. 60
(No. 1115).

6 Bigandet, ‘Legend’ Vol. II. p. 92.
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evidently for Rama. But in no other of the Nirvana trea-
tises in Chinese translations, so far as I know, is there
any mention of Ramagrama in connection with the distri-
bution of the Buddha’s relics. And the Tibetan text trans-
la:ted by Rockhill is also apparently without the name of
either the country Rama, or the people Koliya, in this
matter. But Rockhill thinks that the Sgra-sgrogs of his
text may be Ramagrama, and the Kshatriya “«Krodtya of
Sgra-sgrogs” obtained a share, and this was “honoured by
a king of nagas”.1

The Lalitavistara and some other treatises which treat
of the subject do not mention Ramagrama as the first
halting place of Prince Siddhartha in his flight from
home, the place where he sent back his groom and horse,
exchanged garments with the hunter, and had his head
shaven.

It is unnecessary now to notice the opinious of General
Cunningham and Mr. Carlleyle as to the modern represen-
"cative of the Rama of our pilgrims. Further researches
in the Nepal Terai may lead to the discovery of some
trustworthy indication as to the site of the old city. To
some of the Buddhist writers it was evidently a frontier
or a foreign place beyond what was known to them as
Jambudvipa or India. It has been identified with the
Devadaha or Koli of the Sakyas mentioned in the romances
about the origin of the family from which Gautama Buddha
sprang, and there is much in favour of the identification.

KUSINAGARA.

Con.tinuing his narrative the pilgrim relates that “from this”
(that is apparently, from the vicinity of the Embers Tope) he
went north-east through a great forest, the road being a narrow
dangerous path, with wild oxen and wild elephants, and robbers
and hunters always in wait to kill travellers, and emerging {rom
the forest he reached the country of Kou-shik-na-ka-lo (Kusina-
gara). The city walls were in ruins, and the towns and villages
were deserted. The brick foundations of the “old city” (that is

t Rockhill, ‘Life’ p. 145 and 147: As. Res. Vol. XX. p. 815.
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{
the city which had been the capital) were above ten 7 in circuit;

there were very few inhabitants the interior of the mty being a
wild waste.

Here, it will be noticed, the pilgrim departing from his
usual custom does not give the distance which he trayell-
ed. Fa-hsien, however, tells us that the distance from the
Embers Tope east to KuSinagara was twelye yojanas!t
(about 480 I7), and the Fang-chih gives the distance as
500 li. As the Embers Tope was about 50 miles from
Ramagrama the distance from that city to Kusinagara,
was apparently about 140 or 150 miles in an easterly
direction. Then in one of the Nirvana siitras we are told
that from Rajagaha to Ku$inagara was a journey of twelve
yojanas.?2

The utter ruin and desolation of the city and district
of Kusinagara are noted by Fa-hsien, one of whose expres-
sive terms about the solitude of the capital is applied to
it by our pilgrim.

Within the capital in its north-east corner was an Asoka tope
on the site of the house of Chun-t¢ (Chunda), and on the pre-
mises was a well dug at the time when [Chunda] was making
preparations for the entertainment [of the Buddha and his dis-
ciples] the water of which had remained clear and fresh.

‘For the words “Within the capital” here the Chinese
is Ch‘éng-nei. This is the reading in all the texts except
B which has the faulty reading Cl‘éng-mén or “City gate”,
the reading which Julien had before him.

The story of Chunda the blacksmith giving the Buddha
his last brealfast is told in several books. But in these
Chunda is generally described as a resident of Pava and
as giving the great entertainment there. Thus the “Yu-
hsing-ching”, the Pali “Maha-Parinibbana sutta” or “Siitra
of the Great Decease”, and a Tibetan work, all make
Pava to be the place of Chunda’s residence and the
scene of the beakfast to the Buddha.? In the Maha)amst

1 T"o kuo-chi, ch 24.
2 Ta-pan-nie-pan-ching, ck. 17 (No. 114).
# Yu-hsing-ching in Ch'ang-a-han-ching, ch. 3; ‘Buddhist Suttas’

"‘v‘l
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sutra Ta-pan-ni-huan-ching, however, it is at Ku$inagara
that Chunda lives, and entertains Buddha and his dis-
ciples.! Fa-hsien does not make mention of Chunda’s
house in Kusinagara; and our pilgrim's account may
have been derived from books rather than from personal
knowledge. He had evidently read Maha - Parinirvana
sitra in the translation by Dharmaraksha made about
A.D.490. When Buddha intimated his acceptance of
the invitation to breakfast from Chunda, the latter set
himself to prepare a great feast. In the Pali Maha-
parinibbiina Sutta Chunda, the artificer’s son, is re-
presented as setting before the Buddha on this occa-
sion a dish of sikaramaddava. No one of the disciples
was allowed to eat of this particular food, and what remain-
ed over was buried in the ground. The word sikara-
maddava has been generally understood to mean a pre-
paration of pig’s flesh; and Dr. Rhys Davids translates it
in one place by “dried boar’s flesh”, and in another place
by “tender pork”®. But he is not satisfied with the inter-
pretations and explanations given of the word, and he is
evidently inclined to regard it as a name for some vege-
table article of food. This view is taken also by K. E. Neu-
mann who gives reasons for regarding the word as denot-
ing some kind of edible fungus.? Now it is remarkable
that neither in the Tibetan, nor in any of the Chinese
accounts of the ‘death of the Buddha is there any

mention of pork at the last breakfast. Nor is it mention-:

:ld in the Mahayinist books on the Great Decease, nor in

16 account of Chunda’s feast given in the Sarvata Vinaya.
In the “Yu-hsing-ching” the dainty reserved by Chunda
for the Buddha is called “Sandal-wood-tree-ear”, or “San-

by Dr Rhys Davids p, 70 (S ” e r T
p. 70 (S. B. E. Vol. XI); by .,
note 2 and p. 133, $ ol. XI); Rockhill's ‘Life’, p. 182

1 Ch. g > :
(No. 111‘3):.‘3 (Ne. 120). So also in the Ta-pan-nie-p‘an-ching, ch. 2

2 ‘Buddhist Suttas?, p. 72: ¢ - 1 e .
i s , P+ 72: ‘Questions of king Milinda’, Vol. I p. 245

3 ‘Die Reden Gotamo Buddho's’, vol 1. p. XIX.
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dal-wood-ear”.! By these names is probably indicated a
tree-fungus, or some aromatic mushroom. In the Chinese
language a common name for any parasitical tree-fungus
is mu-erh (A< L) or “tree-ear’”, and among Buddhist
monks and their friends mushrooms are well known as
Ho-shang-jouw or “Monks’ flesh-meat”. I agree with Neu-
mann that the pious blacksmith was not likely to coolk
pickled pork for the Buddha, and think that fungus or
mushroom should be taken to be the meaning of sakara-
maddava.

The pilgrim now goes on to describe the scene of the Buddha's
Parinirvana, the Great Decease. He states that three or four %
to the north-west of the capital, on the other side of the Ajita-
vati river, and not far from the west bank of the river, was the
Sala Grove. The Sala tree he describes as like the the Chinese
oak with a greenish-white bark and very glossy leaves. Among
the Sal trees of the grove were four of extraordinary size, and
it was at these the Ju-lai passed away. In the large brick
temple (or chaitya, ching-shé) at the place was an image (or
representation) of Ju-lai-nie-pan (that is, of the Buddha dead)
lying with his head to the north. Beside this temple was a tope,
built by Asoka, which though in ruins was still above 200 feet
high. In front of the tope was a stone pillar, on which were
recorded the circumstances of the Buddha’s decease, but the day
and the month were not given. The pilgrim, however, ascer-
tained from records that the Buddha lived 80 years, and died on
the last day of the month Vaisikha (April-May), but the
Sarvastividing held that he passed away on the 8th day
of the second half of the month Karthika (October-November).
There were also, the pilgrim adds, differences of statement as
to the time which had elapsed since the Buddha's death, some
authorities giving aboyve 1200 years, some 1300, some 1500, and
some only above 900 and under 1000.

As to the river mentioned in this passage, a note added
to the text explains the word Ajitavati as meaning wu-
sheng (3% () or “Invincible”, and adds that this was the
general name for the river at the pilgrim’s time. It also
states that an old name for this river was A-li-lo-po-t;
but the second character in the transcription has been

1 Chang-a-han-ching 1. c.
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shown to be a mistake; it should 'be replaced by ¢ (),
giving the name Airavati. Another designation for this
river is given in the note as Shi-la-na-fa-ti, that is Siran-
yavati for Hiranyavati, with fio added, explained as mean-
ing “the river with gold”. It was evidently a variety of
this last name which Fa-hsien transcribed by Hi-lien (7 i)-
The Buddhist books do not give us much information
as to the situation, relative to Ku$inagara, of the place at
which the Buddha died. Bigandet, probably quoting from
a Pali authority, tells us that the forest of Sal trees was
to the south-west of the city! The “Maha-Parinibbana-
Sutta” merely gives the scene of the Great Decease as
the “sala grove of the Mallas, the Upavattana of Kusinara,
on the further side of the river Hiranyavati”.2 With this
the description in the “Lien-hua-mien-ching” agrees close-
ly,3 and the other accounts are similar. Fa-hsien places
the Sal Grove on the Hiranyavati river, and to the north
of the city Kusinagara. Instead of the tope which Yuan-
chuang here mentions, as having been built on the spot
by Asoka, we find a chaitya in the Divyavadana.t It is
worthy of notice that the place at which the Buddha
passed away for ever was the only object pointed out to
Asoka by Upagupta while the two were at KuSinagara.
We have next our pilgrim’s accounts of the Francolin and

Deer Jatakas apropos of two topes mear the Temple of the
Buddha'’s Decease said to commemorate the events which form

the culminating points of these stories. In the former Jataka as
related by the pilgrim the Francolin, that is the Piusa, by his
earnestness of speech and action, induces Indra to put out a
f0reat.ﬁre which was making great havoc among the living crea-
;:res in this district. In the latter Jataka the Deer, that is the

usa, at the expenise of his own life saves the other creatures

of the forest here, who fleeing from a great fire were being
dl"OW‘ned in their attempt to cross the river. The tope over the
remains of the Ptusa-Deer, who was drowned after saving the

: ﬁifandet, ‘Legend’ Vol. II. p. 46.
¢ Li ¥8 Davids in ‘Buddhist Suttas’, p. 85.
g Aen‘h“a'mien-ching, ch. 2 (No. 466).

p. 394,
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last of the animals, the lame hare, was built, according to Yuan-
chuang, at this place by the devas.

The two Jatakas here summarized are told with some
differences of detail in other works. Thus in the “Fran-
colin Jataka” as told in a wellknown $astra the bird soaks
his feathers in water, and then shakes himself in the burn-
ing forest; when Indra tries the sincerity of his compassion
the Francolin says he is ready to go on until death; by
the force of his merit and faith the fire is extinguished
and since that time the forest has enjoyed an exemption,
from great conflagrations.! In other versions of the Deer
Jataka instead of a lame hare we have a fawn as the last
creature to be saved. This last animal was Subhadra in
a previous birth, and as a man Subhadra was the last to
be saved from sin and sorrow by the Buddha.2

Near the tope of the Life-saving Deer, the pilgrim next
relates, was a tope which had Deen erected on the spot where
Subhadra died, and we are treated to a short account of
the circumstances attending the conversion, ordination, and
death of this man as Yuan-chuang knew them. When the
Buddha was on his death-bed and on the day hefore he died
Subhadra, who was a brahmin teacher 120 years old, came to
the Twin Trees to see Buddha, and obtain from him the solution
of some doubts and difficulties. Ananda refused to admit the
old enquirer fearing he would weary the Master, but Subhadra
urged his request and he was finally admitted. Then addressing
the Buddha he said— “There are the self-styled Masters of the
[six] other Communities all with different systems of doctrine
which they teach for the guidance of lay-people— Does Gautama
know these all”’? To this the Buddha made answer— “I have
made myself thoroughly acquained with them all, and will describe
them to you”, When Subhadra heard this, he believed and under-
stood with pure mind, and then he prayed to be admitted into
the Order. Buddha then told him that a four years’ probation
was required before the professed adherent of another system
could receive ordination as a bhikshu in the Buddhist brotherhood
The probation, he said, was to allow the conduct and disposition
of the applicant to be observed, and if his deportment were found
to be correct, and his language trutkful, he could become a

t See Ta-chih-tu-lun, ¢k, 16.
2 Of. Rockhill's ‘Life’, p. 186: Bud. Lit. Nep. p. 80,
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bhikshu— “But it depends on the individual's conduct”, added
the Buddha, “and there is no difficulty [in your case]”. To this
Subhadra replied— “The Lord is compassionate and an impartial
Saviour. Let there be four years of probation; my three organs
[mouth, body, and mind] will be in accordance with what is right'.
To this the Buddha replied— “I have already said— ¢it depends
on the individual’s conduct””. So Subhadra was admitted into
the Order, and ordained as a bhikshu. He thereupon devoted
all his energies to the attainment of spiritual perfection, and
early in the night realized in himself the state of arhatship.
Then as he could not bear to see the death of the Master he,
in the presence of the congregation, made miraculous manifesta-
tions and passed away by the samadhi of elemental fire.

This version of the story of Subhadra follows to a large
extent the “Yu-hsing-ching”, sometimes using the very
words of that interesting sitra. But the narrative of the
conversion, ordination, and death of this last disciple is
told also in several other treatises. We find, moreover,
mention of a work called the “Sitra of the Brahmachirin
Subhadra”, but the account given in it differs in some
important points from that given in the other books.t
According to the “Tséng-yi-a-han-ching” and the “Yu-
hSin-ching” Subhadra was a Brahmacharin, and accord-
ing to the “Ta-pan-nie-pan-ching”, the “Msa-a-han-ching”,
Mz. Rockhill’s Tibetan text, and the Sarvata Vinaya, he
was a parivrajika.2 Nearly all authorities describe him as
a feeble old man of 120 years residing in KuSinagara,
We are also told that he was a man of great learning
and wisdom, possessing superhuman powers, and held in

high esteem hy the inhabitants of Kusinagara who regard-

efl him as an arhat. He had been puzzled, however, by
dlﬁicplties in religious matters caused by the disputes and
001‘1ﬂ'10ting doctrines of the six (in one treatise eight) great
%'ehglolls teachers of his time, and by the inconsistencies
in the lives of these men. Then at a later period of his
life the Sakya Gautama, had arisen as a new leader with

i :l:a:(rlyi}l-tu-lun, ch. 3.
-ni- f’c“g-yi-a-han-ching, ‘ch. 87; Chang-a-han-ching, ch! 4; Ta-pan
Me-p'an-ching, ch. 3 (No. 118); Tsa-a-han-ching, ch. 35; Rockhill's
Life L c.; Sar. Vin. Tsa-shih, ¢h. 88. /
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new doctrines about karma and nirvana and had instituted
a new Brotherhood. So now hearing that Gautama nad
come to the suburbs of Kusinagara in a dying state, the
old saint went to see him and learn from him the truth
about his own system and the systems of the six Teachers.
Tinding Ananda keeping guard he asked to be admitted
to the Master; but Ananda refused him admission and
repeated the refusal to the old man’s renewed -petition,
The reason which Ananda gave was that the Master was
in great pain and dying, and so was not to be disturbed.
But the Buddha hearing the conversation, ordered that the
enquirer be allowed to see him and Subhadra was admitted.
After due salutation performed the old saint being en-
couraged by Buddha stated his difficulties. The six
Teachers, he said naming them, all disagreed and he wanted
“to know which of them was right; were they, as they pro-
fessed to be, omniscient? Were they higher in attainments
than or otherwise superior to Gautama himself? were they
right in their tenets as to what constituted a Sramana? 1
Replying to Subhadra the Buddha, according to one
account, says that before he left home to become a reli-
gious mendicant all the world was beguiled by the Six
Teachers and that he had not seen the reality of a Sra-
mana among them.2 Then the Buddha goes on to say—
%At the age of 29 years, Subhadra, I became a mendicant
to learn the way of life (fao): at the age of 36 years under
the Bodhi tree I thought out thoroughly the Bight-fold
holy path, gained perfect spiritual insight, and acquired
omniscience. I then went to Benares and taught the Four
Truths to Ajfiata Kaundinya and the four others. ‘When
these men got on the track of the way of life the name
Sramana was pronounced for the first time”. In the Pali
Maha-Parinibbana-sutta the Buddha says to Subhadra,
according to Dr. Rhys Davids’s translation—

1 See ‘Buddhist Suttas’ p. 103; Ta-pan-nie-p‘an-ching, ch. 36 (No.
114): Fo-pen-nie-huan-ching, ch. 2 (No. 552).
2 Ta-pan-nie-p‘an-ching, ck. 2 (No. 118).
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““But twenty-nine was I when I renounced

The world, Subhadda, seeking after good. !

For fifty years and one year more, Subhadda,

Since I went out, a pilgrim have I been

Through the wide realms of virtue and of truth,

And outside these no really ‘saint’ can be.! :

Exception' may be taken to this rendering thou‘gh %t

is followed in the German translation by Hardy in his
“Der Buddhismus”.2 One Chinese version of the. passage
gives us the following— “When I was twenty-nine years
old I became an ascetic to seek goodness (shan-tao). Su-
bliadra, fifty years have gone since T becam.e Budt?ha: the
practice of ‘discipline, samadhi, and spiritual \.v15dom I
now declare the essentials of my system: outside of it
there is not a $ramana.’® In other books the ]_Suddh.a
tells Subhadra that for fifty years he had thought in .soh-
tude on the practice of samadhi, a pure life, and spiritual
wisdom. These Chinese translations were apparently made
from Sanskrit originals, and not from the Pali text here
given. Thus the mention of samadhi must be due to
the presence of a word meaning “practising samadhi”,
and probably the phrase “and one year more” is mot the
meaning of samadhikini in the Pali text. Then for
“through the wide realms” (padesavatti) the Sanskrit was
probably pradeSavartin, which the translators took to
mean “occupied with the exposition of”. The last line
of the quotation is a separate sentence, as the text

!\ The original is—
Ekunatimso vayasi Subhadda
Yam pabbajim kimkusalanuesi,
Vassani pafindsasamadhikiini
Yato aham pabbajito Subhadda,
Nayassa dhammassa padesayatt,
Ito bahiddha samano pi n’atthi.
Digha, IT. 149 (P. T. S.). |
> 8. 44. See also Mr Warren's version in ‘Buddbism in Trans-
lations’, p. 106. )
* Ohang-a-han-ching ch. 4. See also Tsa-a-han-ching ch. 35.
* C
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]
shews, and means— “Qutside of Buddhism there is no
Sramana.”1

The Buddha next proceeds to communicate to Subhadra
the Four Noble Truths and the Eight-fold Path, teaching
him that it is only in a religion which has these there
can be a true {ramana proceeding through the three in-
ferior stages to the perfection of arhatship.2 Subhadra
is delighted with the Buddha’s teaching, professes himself
a convert, and prays to be ordained a bhikshu. Buddha
in reply to this request tells Subhadra that a professed
disciple of another system is required to be four months
on probation before he can be ordained as a Buddhist
bhikshu. But he adds that there “is an individual diffe-
rence”, that is, that individual applicants of known good
character may be ordained without undergoing a period
of probation. Subhadra, however, according to the Maha-
Parinibbana-sitta and the Yu-hsing-ching replies that he
is ready to undergo a probation of jfour years. But an
exception is made in his favour and he is at once ordained,
the difference being made on account of his high moral
and religious reputation. Immediately after his ordination
Subbadra applies himselfl earnestly to the work of self-
perfection, and in a very short time becomes an arhat. As
he cannot bear to see the Buddha die, having obtained
the desired permission, he passes away before the Buddha.

In some Buddhist treatises the story of the last disciple

! But some of the Chinese versions do not seem to have separated
the last line from the one before. If a full stop is not put at pade-
savalli we may perhaps take the two lines as meaning something like
this— “engaged in teaching the rule of life and true religion, and
outside of these there is no samana”. By nydye here is meant, we
are told, the Hightfold path as a practical rule of conduct, and
by dhamma the religious teaching of Buddha guiding opinion and
belief, and without these there was no samana.

2 Buddha makes a similar statement to his bhikshus in Ch. 26 of
the Chung-s-han-ching— “In fhis are the camanas of the four degrees
and outside of fhis there are not samana brahmins: all other systems
are void and without samana brahmins”. The this of the above ex-
tract, the ifo and idha of Pali, means “my religion”, Buddha's system.
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is told without any mention of a rule as to four months’
probation,! and in others the rule is made after Su-
bhadra’s ordination.2 The Vinaya gives the rule; but
all Sakyas, Jatilas and Fire-worshippers were to be
exempt from its operation.3 So also in the Wa-fén Vinaya
and the Sstu-fén Vinaya we have the rule made, and in
the latter treatise the circumstances which led to its being
made are given.4 TIn representing Buddha as telling Su-
bhadra that the rules required four years’ probation Yuan-
chuang apparently makes a slip, as there is no mention
of such a rule in the canonical books. Subhadra’s pro-
fession of readiness to undergo a four years' probation
reminds us of the ordination of the naked ascetic Ka$-
yapa. When the latter was told that he must go through
four months’ probation before he could be ordained he ex-
pressed his willingness to let the months be years.3
The pilgrim continuing his mnarrative tells us that beside
the tope of Subhadra’s Decease was one on the spot at which
the Vajrapani fell to the ground in a swoon. He then de-
scribes the circumstances of this incident as follows— The
Lord of great compassion who made his beneficial appearance
at the proper time (that is, the Buddha) having accomplished
his work entered the bliss of Extinction lying with his head to
the north at the Twin Sala trees. The Vajrapani deity Guhya-
padi (?)-Malla seeing that the Buddha had gone into Extinction
cried out in sorrow— “The Ju-lai has abandoned me and gone
into the Great Nirvana; I have no one in whom to put my
trust, no one to protect me, the arrow of distress (lit. poison-

arrow) has entered deep and the fire of sorrow is burning me .

fiereely"_ Then throwing down his vajra (adamant club) he fell
in 2 swoon to the ground. Recovering consciousness he condoled
With the others over their common loss in the death of the

! €. g. Tsa-a-han-ching ch. 85; Fo-pan-ni-huan-ching ch. 2; Ta.
chih-tu-lun ch. 8.

2 Ta‘Pan-nie-p‘an-ching ch. 2 (No. 118): Rockhill’s ‘Life’ p. 139
where the Sakyas and Jatilas are excepted from the operation of
the rule. . ;

3 Vin, :I. 69, 71. Cf. the Sabhiya Sutta in S.B. B. Vol.X. p.95.

¢ Wu-fén-lii op, 17; Ssi-fén-lii ch. 34. !

¢ Chang-a-han-ching ch. 16; Digha Nik. Vol.I. p.176 ®.T. 8.
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Buddha their Tight and Saviour in the ocean of mortal
existence.

The words here rendered “the Vajrapani deity Guhya-
padi (?)- Malla” are in the original chih-chin-kang-shéen-
mi-chi-li-shi (W& 4 W fi %8 & J7 4), which Julien trans-
lates— “Alors des génies, armés d’une massue de diamant”.
Here, to pass over smaller matters, we find that the last
four characters of the original are omitted from the trans-
lation. The whole of the passage, which is evidently deriy-
ed from an old Chinese translation of a sitra, refers to
the conduct of the yaksha Vajrapani-Guhyapadi (?)-Malla,
at the moment of the Buddha’s death. Our author’s chih-
chin-kang (in other works Chin-kang, or chin-Fang-shu
(F) “adamant hand”) is for Vajrapani: Mi-chi, or “secret
traces”, the personal name of the Yaksha, is supposed to
be for “Guhyapadi”, but there is also the rendering pi-
mi-chu, or “Liord of the secret”, which seems to require
a form like Guhyapati: then li-shi or “athlete” is for
Malla. This Yaksha had for many years been a devoted
personal attendant on the Buddha whom he accompanied
on the great aerial journey to the far north.t He always
bore in one hand an adamantine club or hammer, and
hence his epithet Vajrapani. With this club he was al-
ways ready to smash a rock, or a man’s head, in the ser-
vice of the Master. When the Nirgrantha of Vaisali
would not answer Buddha’s question Vajrapani threatened
to break his head in seven pieces.2 So also in the Digha-
Nikaya, when Ambattha sullenly refuses to speak out,
“Vajirapani yakkho” threatens to smash his head in seven
pieces with his blazing-hot hammer,3 This yaksha is re-
presented as joining the Buddhist Church, “seeing truth’
and becoming a bodhisattva. As a p‘usa he preaches on
prajia paramita to a great congregation, but he is still
a chief of yakshas with a palace in the wild land of the

1 Sar, Vin. Yao-shih ¢#. 9.
? Tséng-yi-a-han-ching ck. 80.
# Ambattha sutta (D. 1. 95) and Sum. Vil. Vol I, p- 264 (P. T. S.).
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demons.t Yuan-chuang and Fa-hsien seem to know of
only one Vajrapani at the death of the Buddha, and other
authors also mention only one.2 But there may have been
in the opinion of all narrators a company of yalkshas
present with Mi-chih at their head. Indeed the Lien-hua-
mien-ching makes this Vajrapani the chief of millions
of yakshas all present at the Buddha’s decease.’ . Yuan-
chuang, we haye seen, calls him a shén or god, but it is
not right to identify him, as some have done, with Indra
(Sakko). The throwing down of his club by Vajrapani,
his falling in a swoon, and his exclamations of sad despair,
are all related in various Chinese treatises.

The pilgrim proceeds to relate that near the tope of Vajrapani's
Swoon was another tope to mark the spot at which the newly
deceased Buddha was worshipped for seven days by the devas.
He tells us that as the Ju-lai was dying (lit. about to be ex-
tinguished) a bright light shone everywhere. All present were
moved with sorrow and they said one to another— “The Lord
of great enlightenment is now about to pass into extinction:
the religious merit (that is, the means of acquiring merit) of
creatures is exhausted and the world is resourceless.” But the
Buddha as he lay on his right side on his bed said to the multi-
tude— “Say not the Ju-lai is undergoing final extinction: his
spiritual presence abides for ever aloof from all change: ye
should cast off sloth and seek betimes for Emancipation (that is,
Nirvina).” The bhikshus, however, continued to wail and weep
until Aniruddha rebuked them saying— “Stop, lament not: the
devas will chide you”. When the Mallas had performed their

services of reverence to the dead body of the Buddha they -

wished to remove the coffin to the place of eremation, but Ani-
ruddha made them leave it where it was for seven days. This
he did at the desire of the devas who wished to pay worship
i tl.le Buddha's body. Then the devas came through the air,
bearing exquisite celestial flowers, and chanting the praises of
Buddha, and then they offered worship to his body.

s Da-chi-tu-lun ch. 88 Ta-pao-chi-ching, chs. 8 to 14, (No.28 s

Fo -ju - nie - P'an-mi-chi-chin-kang-li-shi-ai-lien-ching (No. 1382),

that is, The Sutra of the loving distress of Guhyapada (?) Vajrapini
Malla o 2the Buddha’s nirvana, ‘
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. THE SPIRIITUAL BODY.

!

In this very interesting passage the words “his spiritual
presence” represent the Chinese fa-shén (73 &), a term
which has occurred already in the account of Kapitha
and we are to meet with it again. The fu-shén of the
Buddha is explained in several ways by the different
schools. Thus it is the “body of religion”, that is, the

canon of scripture, or the teachings of all Buddhas. This.

includes the unwritten traditions, the doetrines and prac-
tices of all true Buddhist teachers from Kasyapa down-
wards.! In a very interesting old treatise, with which
Yuan-chuang was evidently familiar, we find the Buddha
in his last instructions to his disciples saying to them—
“Henceforth the observances of all my disciples in suc-
cession constitute the Tathagata’s fu-shén eternal and im-
perishable”.  Then the fa-shén is also the “spiritual body”
of the Tathagata, that is, the eternal immutable substance
which is Buddha in all phases and changes of his material
_ existence, and which survives these accidents for ever.
“Buddha,” we read, “means an individual, fa-shén means
the eternal”? Again we are told that “the Ju-lai’s (Tatha-
gata’s) body is one which abides for ever, it is indestruc-
tible, adamantine, independent of the various kinds of food,
it is the fa-shen”. It was perhaps in this latter sense
that the Mahayanists interpreted the term as used by the
Buddha to his disciples on his death-bed. The reader
will notice that in the above passage Yuan-chuang, following
the Yu-hsing-ching, represents Aniruddha (in other texts
Anaruddha and Anuruddha) as requesting the Brethren
to cease wailing otherwise the devas will chide them. This
confirms Dr. Rhys Davids’s reading and translation in the
“Book of the Great Decease”— “Even the spirits, brethren,
will reproach us”.% According to most authorities it was
not the “gold coffin” containing the Buddha's body which

1 Chiao-shéng-fa-shu ch. 5 (No. 1636); Fo-chui-pan-nie-p‘an-liao-
shuo-chiao-chie-ching (No. 122).

2 Ta-pan-ni-huan-ching ch. 2; Ta-pan-nie-p‘an-ching ch. 3 (No, 118).

3 ‘Buddhist Suttas’, p. 119 and note.
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MAHAMAYA'S TEARS. 39

was kept for seven days at the place where he died but
only the body itself on a bier also called “golden”. Tt was
not until the body was removed to the place of crematl.on
that it was swathed and coffined, but there is also authority
for our pilgrim’s version of the story.

Yuan-chuang next relates that near the place where the Golden
Coffin was detained for seven days there was a tope to comme-
morate the weeping of the lady Mahamaya, the Buddha's mother,
over her dead son. As soon as the deceased Ju-lai was coffined
Aniruddha ascended to Paradise and informed Maya of the death
of the Buddha. When that lady received the news she at once
came down with a company of devas to the place where the
coffin rested at the Twin Sal trees. While she was weeping. at
the sight of her son’s bowl, and robe, and staff, and lamenting
the helpless state of mankind deprived of their Light and Lord,
the coffin-lid was raised by the Buddha's power, and he sat up
in the coffin with folded hands, and addressed some words of
farewell comfort to his mother, as a lesson for the unfilial of

after times, as he stated to Ananda in reply to the lafter’s
question,

The story of Maha Maya coming down from her place
in Paradise to weep over her dead son the Buddha, is
told in several Buddhist treatises. Yuan-chuang had evi-
dently read it in the “Mahamaya-ching” with the account
in which his largely agrees.t Some of his expressions such as
“the happiness of men and devas is exhausted”, “the world’s
eye is extinguished”, occur in that treatise. It also gives

Ananda’s question as to how the occurrence was to be

described for the benefit of posterity and the Buddha's
reply. Tt is to be noted that the older Nirvana treatises
such as the “Maha-Parinibbana-sutta”, the “Ta-pan-nie-
p‘an-ching”, and the “Fo-pan-ni-huan-ching”, do not make
any mention of Maha Maya coming down to weep Over
her dead son. p

Continuing his description the pilgrim relates that to the north
of the city, above 300 paces on the other side of the river, was
a tope at the place of the Buddha's cremation. He states that
the ground there was still of a yellowish black colour, the Boil

! Mahimaya-ching ch, 2 (No. 382).
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MAKUTA BANDHANA.,

having a mixture of ashes and charcoal, and that people praying
there in perfect good faith might get relics. The Buddha's coffin,
he tells us, was made of the seven precious substances, his body
~ was wrapped in 1000 folds of cotton: with incense and flowers
and banners and sunshades the Mallas bore the coffin, and formed
an escort to it, crossing to the north of the Golden River. Using
abundance of fragrant oil and sweet-scented wood they set fire
to the pile; the fold of cotton next the body and the outside
fold remained unburnt; for the sake of living creatures the rest
of the body (shé-li for sarira) was reduced to atoms (lit. separated
and dispersed), the hair and nails alone remaining uninjured.

In placing the tope of the cremation of Buddha to the
north of Kusinagara Yuan-chuang follows the Yu-hsing-
ching but differs from nearly all the other authorities.
According to the Pali and Tibetan texts and the “Ta-
pan-nie-p‘an-ching” the cremation occurred outside of the
cast gate of the city, while the “Pan-ni-huan-ching” and
other texts describe it as taking place outside the west
gate. The particular spot where it occurred was at the
Malla’s Makuta (or Makula)-bandhana-chaityn, in Csoma’s
translation from the Tibetan “the chaitya that has a head
ornament tied on by the champions” t Mukuta-bandhana
means a diadem-band or turban, and the name of the spot
is rendered in Chinese by Tien-kuan-chih-t% (R & £ )
the “Chaitya of the Deva (or Royal) tiara”, and by Chuang-
shi-hi-kuan Gt 4 % 5F) chih-t4, the “Chaitya of the
Mallas’ diadem-binding. In some texts, however, we have
the name transcribed Chu-li-p'o-tan, that is, the Chali
(for chila or chida)-bandhana with tien added, meaning
the Shrine of Diadem-binding. 'We find also other names
such as the T'en-kuan-ssit, and Fao-kuan-chih-t9 or the
«Diadem chaitya”. One account places the scene of cre-
mation at the temple of the god Trch‘a (g &), perhaps
for Ojas, outside the city on the west side.2

Beside the Cremation Tope, our pilgrim continues, was a tope

1 Ag. Res, Vol. XX. p- 818. Cf. Sar. Vin, Tsa-shih ckh. 37 where we
have & similar rendering of the name.

2 There is also the reading {E‘n’: IS for ota, the name of a wild
animal, and also of a god or demon. Pan-ni-huan-ching ch. 2. -
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on the spot where the dead Buddha put his feet out of the coffin
to show them to Mahakasyapa. When the Ju-lai's golden coffin
had descended, he relates, and the funeral pile was ready it could
not be ignited. Aniruddha explained to the trembling crowd that
the cremation could not take place until Kasyapa was present.
‘When the_ latter arrived from the forest with his 500 disciples
he.asked Ananda to allow him to see the Buddha's body. As
this was swathed in 1000 folds of cloth Ananda refused to open
the coffin, but the dead Buddha caused the lid to rise, and then
put out his feet to let Kadyapa see them. This disciple observing
that the feet were discoloured, asked Ananda for the explana.tmn,
and was told that the stains were due to the excessive weeping
of the crowds of devas and mien at the momeut of the Buddha'’s
death. When Kﬁéyap;x had finished his services of honour to
the deceased Master the sweet-scented wood was spontaneously
ignited, and made a great fire.

The story - of Maha Kasyapa and the coffined Buddha
condensed in this passage agrees, as to the chief circum-
stances, with the other accounts of the incident. When
Yuan-chuang writes of the “gold coffin descending” he
means from the air into which it had soared, and not
from “la litiére” as Julien writes. At the time of Buddha's
death Kagyapa was at Pava according to some authorities, !
but according to wothers he was on the Gridhrakita moun-
tain near Rajagaha or at the Dakshinagiri (7). A super-
natural light and earthquake disturbed his meditation, and
by his divine sight he saw his master attain parinirvina
at the Twin Trees, and immediately set out with his
disciples for that place. In some versions of the story
Kasyapa does not ask Ananda’s permission to have the
coffin opened, the Buddha spontaneously showing his feet
to him as a mark of favour. The reason why KiasSyapa
wanted to see the body was that he could not tell where
was head and where were feet, and he wished to prostrate
himself at his dead Master’s feet. Then the stains on
the Buddha's feet are in some treatises ascribed to the
gushing tears of a poor old woman, a lay member of the

{ Chang-a-han-ching ck. 4; Pan-ni-huan-ching ch. 2. .
2 Séng-ki-lii ch. 82; Ta-pan-nie-p'an-ching ¢h. 3.
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DIVISION OF THE RELICS.

church, One of the reproaches afterwards brought against
Ananda was that he had through negligence thus allowed
the dead Buddha’s feet to be stained by tears.

The pilgrim next tells of the Asoka tope which was beside
the one last mentioned. This Asoka tope was at the place where
the Buddha's relics were divided among the eight kings, and in
front of it was a stone pillar recording the circumstances, Yuan-
chuang relates that after the Buddha’s cremation eight kings
came, with their armies, and using the services of the brahmin
Chih-hsing (6 k), “Honest nature,” begged the Mallas of
Kusinagara to give them shares of the relics. The Mallas rudely
refused, and the kings were about to wage war when Chih-hsing
became mediator. Acting on his advice all agreed to have the
relics distributed equally among the eight kings. Then Indra
claimed a share for the gods, and the Dragon-kings also claimed
a share. So the brahmin divided the relics into three lots, one

for the gods, one for the Dragon-kings, and the third was sub-
divided into eight shares for the kings. The gods, dragons, and
kings were all deeply affected,

This account of the division of the relics differs in some
respects from that generally followed. There were not
eight kings at the division of the Buddha’s relics as the
pilgrim, following certain sutras, seems to teach. We read
in most of the books on the subject that the relics were
distributed among the deputies of eight cifies or countries.
These, according to ‘the Maha-Parinibbana-sutta,! were
the Mallas of Kusinara, Ajatasattu raja of Magadha,
the Licchavis of Vesali, the Sakyas of Kapilavastu, the
Bulayas of Allakappa, the Koliyas of Ramagama, a brah-
min of Vethadipo, and the Mallas of Pava. With one or
two exceptions, which are perhaps only apparent, this list
agrees with the Yu-hsing-ching, the Mahamﬁyﬁ-ching, and
the Pan-ni-huan-ching. The name “Allakappa” seems to
be found only in the Pali text, and instead of it some of
the others have Ché-lo-po (G ¥t Jf) 2 or Ché-po, or they
translate the name by Yu-héng (% ffi) “having scales” or
a balance.? So also instead of Vethadipo, that is Vaishtra-

t Ch. VI. (Digha, Vol. II. p. 166.)
2 Mahamiaya-ching (last page).
3 Pan-ni-huan-c¢hing ch, 2.
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DIVISION OF THE RELICS. 43

dvipa, we have Shén-chu, the “Continent of the god”,
viz. Vishnu, (in the Tibetan translation Khab-hjug); or we
have the name transcribed P4-liu-t'i (short for Vethadipo),
and we read of the Licchavis or the brahmins of P4-liu~
#4. In his account Yuan-chuang seems to combine in one
person the envoy from Ajatasatru and the wise politic
brahmin. The latter appears in the books under various
names such as Drona (Dona), Dhiipa (Hsiang or Incense),
Dhima (Yen or Smoke), and Mao-Kiie. The name which
Yuan-chuang gives him, Chi-hsing, meaning fair or honest
may be for Dronasama which seems to have been the
form of the name before Mr. Rockhill’s Tibetan authority. !
This may have been a sobriquet given in jest, as fairness
in dealing was not a weakness of this brahmin. He tried
to steal one of the Buddha’s canine teeth, and he smeared
the inside of the vase for the relics with honey or molasses
in a clandestine manner, and thereby obtained a quantity
of relics to which he was not entitled. The reader will
observe that, according to the version of the story followed
by Yuan-chuang, the Mallas of Kudinagara did not get
any share of the cremation relics of the Buddha. This
is not in agreement with other versions and we even read
of a great relic tope at the place of cremation.

The pilgrim now proceeds to relate that above 200 7 south-

west from the tope of the Division of the Relics was a large
town, At it was a brahmin grandee who was a learned and

pious Buddhist. This man, who was very wealthy, had built

near his residence a magnificent establishment for the entertain-
ment of travelling bhikshus. By Safanka’s extermination of
Buddhism the groups of Brethren were all broken up to the
g.rent distress of the brahmin. *Some time before Yuan-chuang’s
visit this man had entertained a strange old Buddhist monk
with bushy eyebrows and white hair. This old monk sighed
as he tasted the boiled milk which the brahmin gave him,
and told his host that the pure milk of the time was more
insipid than the water at Rijagaha in which he, when attending
Buddha had cleansed his bowl and washed. He revealed himself
to his host to be Rahula, the son of the Buddha, who for the

! Rockhill, Life, p. 146 note.
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LEGEND OF RAHULA.

maintenance of the true religion had abstained from passing into
- final extinction, and after making this statement he suddenly
disappeared. /

Rahula is represented in some of the Buddhist scriptures
as occasionally serving his father, and a passage in the
Tsa-a-han-ching shews him attending Buddha in the Ka-
landa monastery at Rajagaba.! This disciple, according
to some authorities, was to remain alive in the world until
the time for the next Buddha’s advent, when he dies to
be reborn as that Buddha's son, ‘or he passes away for
ever. ;

Cunningham and Carlleyle fancied that they found the
remains of KuS§inagara at Kasia in the south-east corner
of Gorakhpur.2 But there is nothing in their statements
to make us accept the identification, These archaologists
make much of a “colossal” image of Buddha in nirvana,
but there is no mention of any colossal image in Yuan-
chuang’s account of the district, Kuéinagara, as men have
known it, was never a large city; and it owed its celebrity
to the fact that in its neighbourhood the Buddha died
and was cremated. It was much against Ananda’s wish
that the master came here to die: he wanted the Buddha
to pass away at some great city, not at this “contemptible
little town”, this “small wattel and daub town, a town in
the midst of the jungle, a hranch township.” In a long
ago past of which only the Buddha knew, it had been,
Buddha relates, a magnificent city rich and prosperous,
well-governed and of great renown.? In Buddha's time it
was a town of the Pavii country noted chiefly as the home
of the Mallas or Athletes. Very recently Mr. V. A. Smith 4
has shown conclusively that the Kasia of Cunningham and
Carlleyle cannot be the Kusinira or Kudinagara of Buddhist

! Tsa-a-han-ching c/k. 88.

2 Arch. Sur, Ind. Vol. XVIII. Pref. and p. 55.

3 ‘Buddhist Suttas’ p. 99; Rockhill, Life, p. 136 Fo-pan-ni-huan-
ching ek, 2; Ta-pan-nie-p'an-ching ch. 29 (No, 113).

¢ J.R.A. S, for 1897 p. 919. The remains near Kasia in the
Gorakhpur District &c. by Vincent A. Smith,
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SITE OF KUSINARA. 45

writers. It is possible, as has been conjectured, that with
the help of the recent discoveries in the Nepalese Terai
the site of this place also will be found in the Terai. In
some Chinese translations Kapilavastu and Kusinagara seem
to be one place. Thus we read of the Buddha passing away
at the Twin Trees to the north of the Sakya city Kapi-
lavastu, and we find Ku$inagara described as “the Buddha's
birth-place”. 1

1 Plu-sa-chtii-t‘ai-ching ch. 1 (No. 433); Chung-yin-ching ck. 1
(No. 463); Chang-a-han-ching ch. 2 (last page).
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CHAPTER XITIT,

CHUAN VIL
VARANASI TO NEPAL.

The narrative in the Records goes on to state that the pilgrim
continued his journey from the large town which was 200 7i
south-west from Kuinagara onward through the forest, and
after travelling above 500 /i he reached the Po-lo-na-se (Vara-

" nasi or Varanasi) country (that is the city now called Benares).

The Fang-chih repeats the statement here made, but
in the Life, which does not mention the large town, the
distance from Kulinagara to Varanasi is given as only
over 500 l7, the direction not being given. Fa-hsien calls
the country Kasi and the capital P‘-lo-na (Barana or
Varana),! and this distinction is observed by other writers.
We also find these two names occasionally treated as
convertible, but in Buddhist books Kasi is seldom found
as the designation of the city, and is generally applied to
the country. Thus the fine cotton stuffs for which the
Benares district was famous are called “Kagi cloth”. The
sacred city is generally called Varana or Varanasi or
Varanasi, and sometimes the district is included in this
name. The latter form is the only one which Yuan-chuang
seems to have known and, in his usual manner, he makes
it include the city and the country.

The Varanasi District is described by our pilgrim as being
above 4000 # in circuit. The capital’reached to the Ganges on

. 1 Fo-kuo-chi, ch. 34.
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its west side, and was about eighteen /i long by five or six li
wide. The city-wards were close together, and the inhabitants
were very numerous and had boundless wealth, their houses being
full of rare valuables. The people were gentle and courteous and
esteemed devotion to learning; the majority of them believed in
the other systems and only a few of them were Buddhists. The
climate of the district was temperate, and the harvests were
abundant; fruit and other trees grew densely and there was a
luxuriant vegetation. There were above thirty Buddhist mona-
steries with more than 8000 Brethren all adherents of the Samma-
tiya school. Of Deva-Temples there were above 100, and there
were more than 10000 professed adherents of the sects, the
majority being devotees of Siva; some of these cut off their
hair, others made it into a top-knot; some went about naked
and some smeared themselves with ashes; they were persevering
in austerities seeking release from mortal existence. Within the
capital were 20 Deva-Temples, and the narrative goes on to tell
how their storeyed terraces and temple-eaves were of carved stone
and ornamented wood; thickets of trees gave continuous shade
and there were streams of pure water; there was a t'u-shi (bell-
metal?) image of the Deva (probably Siva) nearly 100 feet high
which was life-like in its awe-inspiring majesty.

Tt is to be noticed that in this passage the pilgrim
places Varanasi on the east instead of on the west side
of the Ganges. The Life gives the number of the Buddhist
Brethren as 2000 and represents them as being Sarvasti-
vadins. Then there is nothing in the Life about the
twenty Deva-Temples within the city, and this passage is
probably corrupt. The text of the Records used by the
compiler of the Fang-chih was apparently, for this passage,
_differen’c from that of any of our editions. According to
it the object of worship in the Deva-Temples was the
lingam, and it was this which was 100 feet high. Tt is
perhaps possible that Yuan-chuang may have written that
among the Deva-Temples in the city was one to Siva
which had twenty separate shrines or sacred buildings,
and that he then proceeded to deseribe this great temple.
His description of it seems to agree in many points with
?hat given by Mr. Sherring of the ruins of Bakariys Kund
ug the north-west corner of Benares. But Mr. Sherring is
disposed to find in these ruins the remains of an ancient
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48 THE TOPE AT SARNATH.

Buddhist establishment.! But neither Fa-hsien nor Yuan-
chuang has any mention of 4 grand establishment in the
city corresponding to the buildings at Bakariya Kund.
Nor does the later Sung pilgrim know of such an establish-
ment, This pilgrim places Varamnasi to the north of the
Ganges, and on its bank, and he has two cities separated
by five 7i.2 ‘ -
Our pilgrim proceeds to relate that to the north-east of the
capital, and on the west side of the Po-lo-na (Barna) river, was
an Asoka tope above 100 feet high. TIn front of this was a
pillar of polished green stone, clear and lustrous as a mirror in
which the reflection of the Buddha was constantly visible, Con-
tinuing his description the pilgrim states that at a distance of
ten % north-east from the Barna river was the Deer-Park
Monastery. This establishment, he says, was in eight divisions
all enclosed within one wall; the tiers of balconies and the rows
of halls were extremely artistic; there were 1500 Buddhist Brethren
in the establishment all adherents of the Sammatiya School.
Within the great enclosing wall was a temple (ching-shé) above
200 feet high surmounted by an embossed gilt an-mé-lo (amra
or mango) fruit: the base and steps were of stone: in the brick
portion above were more than 100 rows of niches each containing
a gilt image of the Buddha; inside the temple was a #u-chi
(bell-metal?) image of the Buddha representing him in the atti-
tude of preaching and as large as life.

The monastery here described is the famous one in the
Rishipatana Mrigadava, the Isipatana Migadaya of the
Pali books, dating from the time of the Buddha. The
Deer-Park is said in the Mahasanghika Vinaya to have
been half g yojana, and in the Fo-kuo-chi to have been

ten li, distant from Varanasi, and in the Sung pilgrim’s
Itinerary it is placed above ten i north-west from that
city. Our pilgrim’s location of the Deer-Park seems to
agree with a passage in the Hsing-chi-ching$ which
represents Buddha as going through the east gate of Vara-
nasi to a place on the water (river) and thence going north

t ‘The Sacred City of the Hindus', ch. XIX.
2 Ma T. 1. ch. 388.
3 Hsing-chi-ching ch, 83.
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THE RISHI'S DEER-PARK. 49

to the Deer-Park. In Chinese translations the name of
the place is commonly given as Hsien-jen-lu-ye-yuan
Uik A FE % #i) or the “Deer Park of the Rishi”. In
the Divyavadana we have instead of “Rishipatana” the
" form “Rishivadana”, and this explains the Chinese trans-
lation in the A-yii-wang-ching which has Hsien-mien or
“Rishi-face”.1 I-ching and others sometimes translate the
word Rishipatana literally by “the place of the rishi’s fall

(fili A\ B )", and we have also the rendering “the rishi’s

dwelling-place”.2 According to Fa-hsien the rishi who
gave the name to the place was a Pratyeka Buddha who
had lodged here as a hermit. When this recluse heard
that “Suddhodana’s son” was about to become Buddha he
“took mnirvapa”, that is, died in this wood. The other part
of the name, Mrigadava, is said to have been derived from
the jataka, related in this passage by the pilgrim, in which
the Buddha and Devadatta in former births were rival
chiefs of flocks of deer in this forest. Instead of “Mriga-
dava” or “Deer-forest” we find in some books. “Mrigadaya”
or “Deer-gift”, and this explains the translation given by
I-ching and others, shih(jil)-lu-ye or Shik-lu-lin, the “Deer-
gift Wood”, the wood of charity to deer.

One of the buildings of the Deer-Park establishment,
as Yuan-chuang has told us, was a Buddhist temple sur-
mounted by an embossed gilt “amra fruit”. The word
amra (or amra) denotes the mango, but we are not to take
it in that sense here. It perhaps represents amalaka, used
by the pilgrim in the next chuan of the Records, the name
of a common ornament of Hindu temples. The Sikhara,
“tower” or “spire” of the temple, to borrow Mr. W. Simp-
son’s description, “is surmounted by a member called the
amalaka, which is circular in plan, and might be likened
tg a cushion or a compressed melon: the outer surface
ribbed. A kalasa, or jar, surmounts this as a pinnacle”.

h ' D.i\')-.a-.s_ p. 898; A-yii-wang-ching ok, 2; The Divyav. at p. 464

352 l,ilsmvadmm. The Mahavastu also uses both forms.
1‘0-811;10~san—chuan‘-fa.~lun—chiug {(No. 6568).
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THE DEW DISH.

Another name for the ornament is “amra or amra-$ilz”
and it is supposed by some to have been a relic casket.
But this seems unlikely; and Mr. Sinclair is perliaps right
in regarding it as having been merely a stand or support
for the jar (kalas).t Tt has also been supposed that the
amalaka is the “Dew-dish” of our pilgrim and other trans-
lators from Indian into Chinese. But this term is apparently
transferred from native use, and not translated from the
Sanskrit. With the old Chinese the “Dew- dish” was a
cup, on a stand, placed in the open hand of an image or
statue. Han Wu Ti in B. ¢, 115 caused such a figure,
made of copper, to be set up on the artificial mound (or
Terrace) which he had constructed.2 This Dew-dish was
intended to receive the dew from heaven, and such dew
was supposed to confer immortality. It is to be noticed
also that the Dew-dish is an ornament for a tope;
while the amra is on the yoof of g temple,3 and in
the present passage the amra is not associated with any
other article. The temple here described was evidently
a very recent one, and the life-size image of the Buddha
in the attitude of preaching indicates the influence of
Mahayanism. i
To the south-west of the Buddhist Temple, the pilgrim pro-
ceeds, Was & ruinous old stons tope built by Asoka of which
100 feet still remained above-ground. In front of this was a
stone pillar, above 70 feet high, which had the softness of jade
and was of dazzling brightness, Very earnest petitioners saw in
it darkly various pictures, ang it often showed good and bad
(that is, lucky and unlucky) indications. This pillar was at the

spot at which the Buddha, having attained enlightenment, first
preached his religion.

Near this monolith, the narrative tells us, was a tope to mark
the place where Ajiiita Kaundinya and his four companions

settled in order to apply themselves to devotional meditation,
These men had been Practising austerities with the Plusa else-

1 J. R. A. B, Vol. XX. p. 54 and at pages 68, 272, 275, 545, and
Vol. XX1. p. 6891

2 T'ung-chien-kang-mau, Han Hsiao Wu T4, Yuan-ting 2d year.

3 See Pfu-sa-pén-shéng-man-lun ch. 4 (No, 1312).
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THE BUDDHA TO COME, 51

where; and when they saw him give up‘the practice, they left

him, and came to this place. The tope beside this marked the

place where 500 Pratyeka Buddhas “entered nirvina®” at the
same time; and there were three topes at the sitting places and
exercise-walks of the Three Past Buddhas.

The pilgrim next tells of a tope at the place where, he says,
Mei-ta-li-ya (Maitreya) Pusa received from the Buddha the
prophecy of his future attainment of Buddhahood. He then
explains that once, when the Ju-lai was on the Vulture Peak
near Rijagaha, he announced to his disciples that at a distant
period there would be born in Jambudyipa a brahmin’s son
named Tzii (Maitreya) of & bright golden colour. This man, he
adds, “will take orders and become Buddha. He will then on
a large scale at three assemblies preach for the good of living
creatures. Those whom he will save will be the creatures who
sow good seed in my system, devoted to the Buddha, the Canon,
and the Church. Whether lay or clerical, whether they keep or
violate the Vinaya, all will receive religious teaching, become
arhats, and attain emancipation. In the three Meetings in which
Maitreya will preach he will ordain the disciples of my system,
and then convert those religious friends who have the same
destiny”. Maitreya Pusa hearing these words of the Buddha
rose from his seat and addressing the Buddha said— May I
become this Maitreya Bhagavat. Buddha in reply intimated to
Maitreya P‘usa that he would become the Buddha of the pro-
phecy, and carry out its predictions.

There is an extraordinary inconsistency of statement in
this passage about the prediction to Maitreya Pusa; for
while the tope is described as being near Benares at the
place where the prediction was made, the prediction is
said to have been made by the Buddha when at Raja-
gaha. As the story is not repeated either in the Life
or the Fang-chih we cannot have any assistance from
those works. Now there are several treatises which
tell the story of the prediction of Buddhahood to Mai-

treya by the Buddha; but these treatises make the pro-
Phecy to have been delivered at a mountain near Raja-
8aha, or at Sravasti, and the prediction is made to Sari-
Putra, or Ananda, and the congregation of disciples in the
?:bfsenee of Maitreya.! But the “Fo-shuo-ku-lai-shih-shih-

: Fo-shuo-Mi-lé-hsira-sh;e;gr-éhiﬁé7(No. 968), l;rophecy at Srawvasti;
Fo-shuo-Mi-1é-hsia-shéug-ch‘éng&"o-ching (No. 207) at Rajagaha ; Fo-
D*
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ching” tells of the Buddha making the prediction while in
the chapel of the Rishipatana Mrigadava Monastery at
Benares.! In this version of the story the prophecy is
addressed to the bhikshu Maitreya, who is one of the
congregation, and accepts the prophecy and the duties it
is to bring. It was evidently this version of the story
that the pilgrim followed; and the mention of the Griddhra-
kuta, near Rajagaha, as the scene of the prediction is
probably only a slip.

The three great religious gatherings, here called “Three
Assemblies” (or Meetings), which are to be called by
Maitreya Buddha, and at which he is to preach with great
effect, are popularly known in Chinese Buddhist works as
the “Lung-hua-san-hui”, the “Three Lung-hua Meetings”.
They are to be held under Dragon-Flower (Lung-hua)
trees; hence their name, the Dragon-Flower (or Champac)
tree being the Bodhi-tree of Maitreya Buddha. In these
Meetings, accordiug to the prediction, Maitreya Buddha
is to receive into his communion in all 282 Kotis of con-
verts, and those of his congregations who had in previous
births been good Buddhists will then attain arhatship.

To the west of the Maitreya-Prediction Tope, Yuan-chuang
continues, was a tope at the place where Sakya Prusa (that is,
the P'usa) as Hu-ming (Fi B}]) Piusa received from Kagyapa
Buddha the prophecy of his future attainment of Buddhahood
with the name Sakyamuni. Near this tope was an artificial plat-
form of dark-blue stone, above 50 paces long by seven feet high,
which had been a walking-place of the Four Past Buddhas, On
this was a standing image of the Ju-lai, grand and majestic,
with long hair from the top of the head (from the ushnisha), of
noted and conspicuous miraculous powers.

In his translation of this passage Julien restores Hu-
ming, “Light-protecting” as Prabhapale with the same
meaning. But the Chinese rendering is probably for

shuo-Mi-1é-ta-ch’éng-Fo-ching (No. 209) on mountain in Magadha;
Sar. Vin: Yao-shih ch. 6 prophecy made to the disciples on the way
from Rijagaha to Vaidali.

1 This is the ‘“Fo-shuo-Mi-lé-lai-shih-ching (No. 205).
the Shih-erh-yu-ching (No. 1374).

See also
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\

Jyotirpala (Jotipala in Pali) which was the name of the
Pusa as the son of a brahmin in the time of Kadyapa
Buddha.

The Life describes the Exercise ground of the Four
Past Buddhas as being 500 feet long by seven feet high,
and represents it as having images of the four Buddhas.

The pilgrim next tells of three Tanks, one to the west of the
Monastery Wall, a second further west, and a third to the north
of the latter. These were all regarded as sacred by the Buddhists

and were jealously guarded by dragons.

Near these Tanks, Yuan-chuang continues, wasa tope. He adds—
while Ju-lai was fulfilling the career of a Bodhisattva he became a
six-tusked elephant-king; a hunter to get the elephant's tusks
disguised himself in & Buddhist monk’s costume, drew his bow
and captured the elephant-king: the latter, out of reverence for
the monk’s garb, tore out his tusks, and gave them to the hunter.

In the latter paragraph of this passage, it will be noted,
there is no word for “place” in the short account of the
tope, but the Life and Fang-chih state expressly that the
tope was at the place where the elephant gave his tusks
to the hunter. In the Life also the Pusa is a “six-tusked
white elephant” giving his tusks to the hunter as an act
of charity. Mo place the scene of this famous Jataka at
Benares is against all the versions of the story with which
We are acquainted, and the pilgrim does not state that
_the tope was at the spot where the event occurred. Accord-
mg to some authorities the Chaddanta (six-tusked) ele-
phant lived on the side of the Snow Mountains (Himavant),
and according to others his home was to the south 3000 %
and within severa] ranges of mountains. But the Jataka
1S connected with Benares because it was to procure ivory
for the queen of that district that the cruel hunter shot
the elephant, the self-denying indefatigable candidate for
B_uddhahood. A full account of this very curious Jataka
will be found in M. Feer'’s articles in the Journal Asiatique

£?§u1?95 which give the variations of the different vers
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Near the tope of the Tusk-extracting, the pilgrim proceeds,
was another tope. This commemorated the action of the Ju-lai
while fulfilling the career of a Ptusa when in pity for the want
of civility in the world he took the form of a bird; as such he
and his friends & monkey and a white elephant asked each other
which had been the first to see the banyan tree under which
they were sitting. Each gave his experience and according to
their statements they took precedence: the good influence of
this proceeding gradually spread, men got civil order, and reli-
gious and lay people gave in their adherence,

This is a Jataka told in the Vinaya and other treatises,
the three friends being the Buddha, Maudgalyayana, and
Sariputra in former births.! But the story as told in the
Buddhist hooks has no connection whatever with Benares,
and the reader will observe that again Yuan-chuang does
not. state that the tope was at the place where the event
commemorated occurred. The story is related at Sravasti,
or on the way thither, and the scene is laid on the side
of the Himavant. According to the Jataka the bird was
a partridge and the tree a banyan, but the Ta-chih-tu-lun,

calls the bird a ka-pin-ja-lo, and represents the three
friends as living under g peepul tree.?

Beside this tope, in the great wood, Yuan-chuang relates, was
a tope where the Ptusa and Devadatta as Deer-kings settled an
affair. To prevent the extermination of their two flocks of deer
by the hunts of the king of the country it was arranged that
an animal from each flock, on alternate days, should be given up
to the king for the use of his table. When it came to be the
turn of a doe hig with young in Devadatta’s flock the doe
begged to be spared for a few days for the sake of her unborn
fawn, The Devadatta Deer-chief refused to entertain her petition
and the Pfusa Deer-chief thereupon offered himself as substitute
for the doe. This act of self-sacrifice moved the king to remorse,
lie released all the deer from the penalty of death, and, gave
them the wood as pasture land: hence arose the name, the Wood
of Charity to the Deer.

The story of the Pusa as a Deer-king giving himself
up as a substitute for a pregnant doe is told in one

! Vin. IT. 160—162; Chalmers’ Jataka p. 92 and note p. 95.

2 Ta-chih-tu-lun ch. 12.
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Buddhist book without any mention of another Deer-king
as Devadatta in a former birth. The scene of the Péusa’s
act of self-sacrifice is not given in this treatise. But in
another work the scene is laid in the wild country of
Benares kingdom, and the king of the country is Brahma-
datta. 1In this treatise there are two flocks of deer, one
with the deer who was the Pusa as chief, and one with
the Devadatta-deer as chief: the version of the Jataka
here given agrees closely with that in our text.!

The pilgrim next tells us of a tope which was two or three
li to the south-west of the great Buddhist establishment of the
Deer-Park. This tope was above 300 feet high with a broad
high base which was ornamented with precious substances; the
tope had no storeys of niches for images, but it was covered by
a dome, and it had a spire but without the circular bells, Beside
this peculiar tope, the pilgrim tells us, was one which marked
the place where Ajnatakaundinya and his four companions aban-
doned their decision to treat the Buddha with disrespect, and
received him with the reverence due to a Master.

Here we have an account of the mission of these five
men, and of the Prince Siddhartha becoming Buddha and
converting and ordaining them. The story is told in many

_books in several languages, and is well known.

Two or three Zi east from the Mrigadava, the pilgrim continues,
was a tope beside which was a dried-up tank called by two
names, Life-Saving and The Hero.

We have then the very curious story which explains the
origin of the names. It is not necessary to go over this
long story of which Julien has given us a fair translation.
1'3111: there is one passage in it on which we may dwell
for a moment. While the Hero is keeping vigil in the
temple he has a horrible nightmare in which he is killed.
Thereupon, he says, he shou-chung-yin-shén (%% v & 5)
which Julien renders— “et je restai quelque temps dans
ce triste état”. But the meaning of the words is “in my
mtermediate state”. Chung-yin, called also chung-yu (s

! Liu-tu-chi-ching ch. 8; Ta-chih-tu-lun, ck. 76. Jataks No, 12.
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), in Sanskrit “Antarabhava”, denotes, as the passage
cited in Julien’s note shows, the “intermediate existence”,
the state in which the spirit or self remains, hetween its
separation from one mortal body and its union with
another.! Then from a different point of view the chung-
yin is the being which, acting independently of parents
and without their knowledge, animates their offspring and
makes. its destiny. To the production of a child there
come three agents, the two parents and the tertium quid
or chung-yin which makes the individual, gives character
and fortune. In the story of the dream, in our text, as
soon as the Hero was killed he hecame an antaribhava,
and then was incarnated in a brahmin lady, transferring
to his new hodily life the habit of silence enjoined on
him in the previous existence. This term chung-yin is
also applied by some authorities to one who, like a Buddha,
having experienced final death (parinirvina), is freed from
all transient existence, but lives for ever in a state of being
absolute and incommunicab]e,

To the west of the Hero’s Tank was, the pilgrim tells us, the
Tope of the Three Animals on the spot where the Ptusa, as a
hare, roasted himself. The mention of this tope leads the pil-
grim to relate the Jitaka of the fox, the ape, and the hare
providing food for Indra in the guise of a hungl‘y old man.
The hare was the Piusa, and Indra had come to observe and test
his conduct. Pretending to be very hungry, the old' man asked
the fox aund the other animals for food, and obtained from the
fox a fish and from the ape some fruit, but the hare could not
provide anything. When he was chidden for his inhospitality
the hare caused his companions to make a fire and roasted
himself on it to provide a meal for the old man, The latter
resuming his proper form was greatly affected, and carrying the
hare's corpse to the moon placed it there to go down to posterity.
Since that event all speak of “the hare in the moon”; and men
of after times erected a tope at the place of the roasting.

The abstract of the Hare Jataka here given by our

pilgrim differs in several respects from the story as found
in certain other books. In the Pali version, which lays

i.Chung-yin-ching (No. 468 tr. circe. A. D. 400),
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the scene of the occurrence at Benares in the time of
good king Brahmadatta, there are four animals, a hare,
an otter, a jackal, and a monkey.! In this treatise the
story does not have the hare roasted alive; and Indra,
who has tried the Bodhisattva, paints the likeness of the
hare in the disk of the moon. In the “Ho-shuo-shéng-
ching” it ig Dipankara Buddha who is the hermit, and
there are no other animals with the Hare-king and the
hares, nor is there any mention of the moon.? The “Liu-
tu-chi-ching” also makes Dipankara Buddha to be the
brahmin who tries the Piusa as a hare, and here there
are a fox, an otter and a monkey living with the hare,
but there is no transfer to the moon.® In the “P‘u-sa-
pén-shéng-man-lun” the hermit is Maitreya, the Hare-king
is the Pwusa, and he has only his own species about him.4
The Hare-king prepares to roast himself for the hermit
to eat him in the absence of all other food, but the hermit
pulls him off the fire, too late, however, to save his life.
Then praying to be born in all future lives as a disciple
of the Pusa the hermit burns himself with the hare, and
Indra comes to worship, and raises a tope over the relics,
but does not take anything to the moon.

A legend about the hare like that here told by the
pilgrim seems to have survived among the Mongols down
to the present. Thus the Kalmucs, who worship the hare
as a god, and call him Sakyamuni, “say that on earth he
allowed himself to be eaten by a starving man, for which
gracious act he was raised to domineer over the moon
where they profess to see him”.’

The reader will observe that in the pilgrim’s account
of the Buddhist sacred places in and about Varanasi he
mentions only one monastery, the Rishipatana-mrigadava-
vihara. This is in agreement with a Buddhist $astra which

U Jat. Vol. 111, p- 81; Franecis and Niel's Jataka p. 85,

2 ol 4. 3 ch. 8. 4 oh. 8.

5 Rhys Davids, ‘Buddhism’ pp. 197, 198. Crooke ‘Rop. Rel. and
Folklore of N, lndia’ p. 215. :
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informs its readers that the Deer-Park monastery was the
only Buddhist establishment at Varanasi! In a Vinaya
treatise, however, we find mention of another wihara, the
name of which is given as Chi-t‘o-lo-ka-poh (42 & 8 & k).
which perhaps may be for Khidrakapa. There are also
one or two other Buddhist establishments in the Kasi
country mentioned in Buddhist books, but nothing seems
to be known about them.

Varanasi, the capital of the Kasi country, now ,the
sacred city of the Hindus”, was held sacred then by all
Buddhists because at it the Buddha set the wheel of
religion in motion, that is, gave the first teaching in the
essentials of his new system. At the spot where he de-
livered this first sermon to Ajﬁatakaundinya and his four
companions a tope is said to have been erected, and this
is one of the Bight Great Topes of which later Buddhism
tells. But to the Buddhists this city had even earlier
claims on their reveremce, for it was the second city to
“arise” in the last renovation of the world, and it had
been the scene of the ministrations of several of the Past
Buddhas. The last of these Past Tathagatas, Kasyapa
by name, had lived here in an arima near the Rishipatana
Deer-Park. At this far off time the king of Kasi was
named AG-li-ki (the Kiki of the Pali seriptures), and he
was a lay adherent and a patron of Ka$yapa Buddha.
Tt was at Varapasi that this latter having ordained the
young Jotipalo, the friend of Ghatikaro the potter, predict-
ed that the disciple would in a distant fature become the
Buddha Sakyamuni.?

In the Chinese versions of Buddhist works the terms
Kaéi and Varanasi are generally given in transcriptions,

t Ta-chih-tu-lun ch. 8.

2 Séng-ki-lii ch. 29.

3 Sar. Vin, Tsa-shih ch. 12, here the name Jotipala does not accur;
Majjhima 2. 45—54, Kiki and Jotipala in intercourse with Kassapa
Buddha; Jat. Vol. I. Int. p. 48, here there is the prediction to
Jotipala.
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but the former term is sometimes translated by Zi-miao
(#% #). This means “reed-sprouts”, and its use by I-ching
is explained when we find him transcribing the name of
the country by Ku-shi-lo that is, kaseru, a word which
denotes a kind of reed or grass.t But Ti-migo may also
have been used to translate Kasi as supposed to be con-
nected with Kaga.

: CHAN-CHU COUNTRY.

From the neighbourhood of Varanasi Yuan-chuang proceeded,
he ftells us, eastward following the course of the Ganges for
above 800 7 to the Chan-chw (i =f) country. This country,
according to the pilgrim, was above 2000 /i in circuit, and its
capital, which was on the Ganges, was about ten Z in circuit.
The country had a dense and flourishing population, a good
climate and a fertile soil; the people were honest and high-
spirited and they had a mixed religious creed. There were
above ten Buddhist establishments with nearly a thousand Brethren
all attached to the system of the “Little Vehicle”. There were
twenty Deva-Temples, and the followers of the different non-
Buddhist systems dwelt pell-mell,

Here the narrative as usual describes the pilgrim as
going on “from this”; and we must take this expression
as meaning “from the Deer-Park” which, as we have seen,
was above ten /4 north-east of the Barna river at Varad-
nasi. The term Chan-chu means “fighting lord” or “lord
of battle”, and it is evidently a translation of a Sanskrit
name or epithet with a similar meaning. Cunningham has
identified our Chan-chu country with the modern Gharipur,
the “city of the Conqueror”. 2 But chan is used to translate
Yuddha and chu stands for several words such as pati,
svamin, and vara, and the Chan-chu of our text may be
the rendering of a word like Yuddhapati, which may be
an epithet of Siva.

In the mention of the non-Buddhists Julien makes the
pilgrim describe these as living in their temples. This is

i Sar, Vin. Yao-shih ch. 1 and P'o-séng-shib ch. 6.
2 A.G.T, p. 438,
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due to the faulty reading of his text which adds the par-
ticle chih (%) after the four words Yi-tao-tsa-chii, “the
heretics live pell-mell”. To these four words, which form
a very common phrase in the Records, the old texts added
the particle ¥7 (£) to serve as a full stop. This un-
fortunately appears in the B text as chih, and spoils the
meaning. Qur pilgrim never represents the professed
adherents of the non-Buddhist systems as living in the
“Deva-Temples”.

In a Buddhist establishment, Yuan-chuang tells us, at the
north-west of the capital was an Asoka tope, with bodily relics
of the Buddha, to commemorate a spot at which the Buddha
had expounded his religion for seven days to a congregation of
devas and men. Near it was a place with trees of the Three
Past Buddhas’ sitting and exercise ground. Next to this was
an image of Maitreya Pusa, small, but of great miraculous
powers.

Above 200 /i east from the capital was the A-pi-t@-ka-la-na

(vestored by Julien as Aviddhakarna) Sangharama (“the monastery
of the Brethren with unpierced ears”). = This monastery had
been built for the use of Buddhist pilgrims from Tokhara, and
the pilgrim tells the story which accounted for the name. Above
100 % south-east from this monastery, and on the south side of
the Ganges, was the town of Mo-ha-sho-lo (that is, Mahasala or
Mahasara); in it all the inhabitants were brahmins, and there
were no Buddhists. Then to the north of the Ganges was a
Nirayana Temple, with halls and terraces beautifully adorned,
and with sculptured stone images in the highest style of art.
Thirty 7 east from this was an Asoka tope half sunk in the
ground, and in front of it was a stone pillar surmounted by a
lion. An inscription on the pillar told how the Buddha here
subdued and converted certain cannibal demons of the wilderness.
Not far from this place were several Buddhist monasteries which
were all in a bad condition, but still contained a number of
Brethren, all Mahayanists.

Going on south-east above 100 /i you come to the ruins of a
tope of which some scores of feet remained above-ground. When
after the Buddha's decease his relics were being divided among
the eight kings, the brahmin who measured the relics smeared
the inside of the jar with honey, and then distributed to the
kings, The bralhmin returning to his home took the jar with
him; over the relics which had adhered to the sides he built
a tope; and because the jar also was deposited in the tope, the
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latter got its nmame from the circumstance. Afterwards king
Asoka took away the relics and jar; and replaced the old tope
by a large one; on fast days there may be a bright light from
the tope.

The Aviddha-karna (or Unpierced-ear) Monastery of

this passage is placed by the Fang-chih to the north-east
of the capital, and not to the east as in our text. Our
pilgrim’s town Mahagala (or Mahasara) has been supposed
to correspond to the present Masar about six miles west
of Shahabad in Bengal.
. For “demons of the wilderness” in this passage the
Chinese is Kuang-ye-lues (I or I B¢ ) which we should
perhaps render «Kuang-ye Demons”. This term Feuwang-ye
denotes the wild unoccupied land beyond the boundaries
of a city or town. But it is also used in Buddhist books
to translate the Indian word Alavi or Atavi as the name
of a town or village. In the Buddha’s lifetime this town
was plagued by a cannibal demon, also called Atfavi, who
killed and ate a human being every day. Buddha tried to
convert Atavi by gentle means, but failing in this he pro-
ceeded to bring the demon to submission by fear. Having
succeeded in this Buddha then imparted to the demon
the saving truths of Buddhism, and the demon was con-
verted and became a good Buddhist.! This is perhaps
the story of which the pilgrim had heard, but his story
represents several cannibal demons as being at the place,
although his words at the beginning of the paragraph
seem to refer only to the “reduction of a demon to sub-
mission ({k #)”. This town of Atavi had a monastery
in the time of the Buddha, and this is perhaps the Kuang-
ye monastery of Fa-hsien, which was about twelve yojanas
to the east of Benares.? ‘,

In the last paragraph of this passage the word jar is
for the Chinese pling (J4#). As p'ing is the recognised

! Ta-pan-nie-p‘an-ching ch. 15 (No, 114).
2 Fo-kuo-chi ¢kh. 34; The monastery is mentioned e. g. in Séng-
ki-li ck. 19, 81, 33. See also Sutta Nipata 1. 10.
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rendering for the Indian word Jumbha our pilgrim’s
statement here would lead us to suppose that the tope of
which he is telling was called “Kumbha- stiipa”, This
suits the account of the division of the relics ‘at the end
of the Mahaparinibbanasutta, and in other Pali texts we
find Drona’s tope called kumbha-thipa or ltumbha-cetiya. !
Julien in his translation of the present passage proposes
Drona-stiipa as the name of the tope, but Yuan-chuang
always, I think, renders drona by hu (fi}). Moreover all
the eight topes over the Buddha’s bodily relics were called
drona-stipas because each contained a drona of relics.
Thus in the Divyavadana the tope over king Ajatasattru’s
share of the Buddha's relics is called a drona (not Drona)-
stapa. There were eight of these drona-stipas; seven in
India and one in Ramagama, and Asoka wanted to take
the relics away from all of them.2 The wily brahmin
who distributed the relics of the Buddha’s cremated body
among the angry claimants is in some accounts a Kugina-
gara man, and apparently sets up his tope at that city.4
The Tibetan translation makes him a native of the town
which bears his own name, and he builds his tope at that
town.s In a Vinaya treatise he is a mnative of a town
called T*ou-na-lo (J§ 5 #), and it is to this place that
he carries the jar, with the purloined relics, and here he
builds his tope.5 It is possible that the T‘ou-na-lo of
this treatise is a copyist’s error for T¥ou-lo-na, that is,
Drona.:

1 e. g. in Buddhavamsa p. 68 (P, T. S.).

2 Divyav. p. 880. Bur, Int. p. 372. Rhbys Davids in J. R. A. S.
1901 p. 401,

3 Ta-pan-nie-p‘an-ching (last page).

4 Rockhill, Life, p. 146 and note.

5 Shih-sung-lii ¢h. 60; Ta-pan-nie-p‘an-ching-hon-fén ch. 2. The
account of the distribution of the Relics in the latter passage is a
verbatim copy of that in the Shih-sung-lii.
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VAISALL
The pilgrim proceeds to relate that “from this” he went north-

east, crossing the Ganges, and after a journey of 140 or 150 %
~he reached the Fei-shé-lfi (Vaisali) country.

By the words “from this” here the context requires us
to understand “from the Kumbha Tope”, but the Life
makes the pilgrim proceed from the Chan-chu country
north-east 150 7; to Vaidali. Cunningham, who identifies
the city of Vaisali (or Vesali) with the modern Besarh,
regards the Ganges of this passage as a mistake for Gan-
dak. But the pilgrim evidently places the Kumbha Tope to the
southof the Ganges, and the text may be regarded as correct.

' The Vaisali country is described by the pilgrim as being above
5000 % in circuit, a very fertile region abounding in mangos,
plantains and other fruits. The people were honest, fond of good
works, esteemers of learning, and orthodox and heterodox in
faith. The Buddhist establishments, of which there were some
hundreds, were, with the exception of three or four, dilapidated
and deserted, and the Brethren were very few. There were some
tens of Deva-Temples, the various sects lived pell-mell, and the
Digambaras flourished. The foundations of the old city Vaisali
were 60 or 70 /i in circuit, and the “Palace-city” (that is, the
walled part of the city) was four or five Z in circuit, and it had
few inhabitants. About five % to the north-west of the “palace
city” was a Buddhist monastery, the few professed Buddhists
in which were of the Sammatiya School, and at the side of the
monastery was a tope. It was here that the Buddha delivered
the “Pi-mo-lo-ki-ching (M J5€ # 7% $), and that the house-
holder’s son Pao-chi and others presented sun-shades to the
Buddha.

The treatise here mentioned is that called by Mr. Bun-
yio Nanjio “Vimalakirtti-nirde$a-sitra”, “the sitra of Vi-
malakirtti’s exposition”, which corresponds to the meaning
of the full Chinese title as given by Kumirajiva. But
the proper title is probably “Arya-Vimalakirtinirdesa”,
without the word swira. The work cannot be said to have
been wuitered by the Buddha, but it is rather a collection
of the utterances or teachings of Vimalakirti. According
to the treatise Buddha is in the Mango Orchard at Vesali,
and Vimalakirti is in his own house, supposed to be ill
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and confined to his bed, while the expositions are given.
There are extant three translations of the work into
Chinese, the first by a monk of the Yue-ti country in the
middle of the third century A.D.,! the second by Kumara-
Jiva,2 and the third by our pilgrim.3 A learned Chinese
monk, who was a disciple of Kumarajiva, edited his master’s
translation and enriched it with a commentary.« There
are also several other editions of Kumarajiva’s version
with commentaries, and it has long been a favourite work
with Chinese students Buddhist and non-Buddhist. The
incidents in this so-called sutra are purely fictitious, and
it must have been composed long after the death of the
Buddha. It is, however, an interesting well-composed and
ingenious exposition and discussion of the distinctive meta-
physical tenets of the expansive developed Buddhism known
. as the Mahayana or “Great Vehicle” system.
The last clause of our text here mentions the offering
- of sun-shades. It is in the introduction which forms the
first chapter of the Vimalakirti-nirde§a-sitra that the
story is told of the 500 young Licchayis, including Pao-
chi, offering their sun-shades to the Buddha in the Amra
orchard. The presentation of these gifts was immediately
followed by a great miracle wrought by the Buddha which
astonished and ravished all beholders. Julien suggests
Ratnakara as the Sanskrit original for Pao-chi (5§ f§) or
“Grem-heap”, and the restoration is probably correct. The
first translation, which transcribes the name as Lo-li-na-
ka, perhaps for Ratnakara, translates it by Pao-shih (| )
or “Gem-husiness”, and Yuan-chuang in his version has
Fao-hsing (| P) or “Gem-nature” perhaps for Ratna-
kara. In using Pao-chi in the text here the pilgrim adopts
Kumairajiva’s rendering, which remains the popular one.

t Wei-mo-k'ie-ching (Bun. No. 147).

2 Wei-mo-k'ie-so-shuo-ching (No. 146).

3 Shuo-wu-kou-ch'éng-ching (No. 149).

s Wei-mo-k'ie-so-shuo-ching-chu (No. 1632). The siutras Nos. 144, -
145, 181 in Nanjio’s Catalogue have the same Sanskrit title as the
‘Wei-mo-k‘ie-ching, but they are different works.
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Further in his version of the siitra Yuan-chuang calls this
Pao-chi a pusa, while in the text of our passage he follows
other translators in styling him “son of a householder”.

To the east of this monastery, Yuan-chuang relates, was a

tope to commemorate the attainment of arhatship at the place by
“Sﬁriputra and others”,

The word here rendered by “and others” is téng (Z%),
and the pilgrim probably meant it to include only Maud-
gal}f&y&na. But the Buddhist scriptures generally represent

ariputra as attaining arhatship at Rajagaha, and this seems
to be the account followed by Yuan-chuang in Chuan 9
of these Records.

To the south-east of this tope, the pilgrim continues, was one
erected by the king of this country over the portion of the
bodily relics of the Buddha which the king had obtained at the
division made on the scene of the cremation. This king’s share,
Yuan-chuang says, was a bushel (k% or drona) of relics, and he had
deposited these in a tope to be kept as objects of worship; after-
wards Asoka came and carried off nine - tenths of the precious relics.

In this passage, as in a previous one, the pilgrim forgets
that there was no king of Vaifali in the time of the
Buddha, the city and district being governed by a council
of Elders. Tt was the Licchavis of Vai¢ali who, as Ksha-
triyas, claimed from the Mallas of Kusinagara a share of
the relics of the Buddha who also had been a Kshatriya.
Some of the Scriptures, we know, represent eight kings,
and among them the king of this country, coming to ask
for and extort shares of the Buddha’s relics.

The pilgrim next tells us about the Monkey Tank, which was
to the south of a stone pillar about 50 feet high surmounted by

a lion, at an Asoka tope, to the north-west of the Relic Tope.

He says the Tank (or Pond) had been made by monkeys for the
Buddha, and that the latter resided at this place. Near the west
side of the Tank, he continues, was a tope on the spot at which
the monkeys took the Buddha's bowl up a tree for honey to
give him; near the south bank was a tope at the place where
the monkeys presented the honey; and near the north-east corner
of the Tank was a picture (or image) of a monkey.

These statements about the monkeys and the honey
recall the story related by our pilgrim in conmection with
* B
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his description of Mathura, The phrase “Monkey Tank”
is a translation of the Sanskrit term Markate Hrada.
‘We are also told, however, that Markata was the name
of & man, a Vrijjian or Vajji-putta. It is remarkable that
the equivalent of “Monkey Tank” does not seem to occur
in the Pali Nikayas, or in any other Pali text so far as T
know. These scriptures generally represent the Buddha
when at Vesali as staying in the Kutagaradala (or “Two-
storey Hall”) in the Mahavana (or “Great Wood”). Yet
the Monkey Tank occurs frequently in the Chinese trans-
lations of the stitras and other scriptures. - Thus it is
found in several passages of the Chung-a-han-ching and
the Tsa-a-han-ching, In the latter treatise we have the
story of the monkey picking out the Buddha’s alms-bowl,
taking it away, and bringing it back full of honey. This
takes place in the Great Wood near Vesali; but imme-
diately afterwards we read of the Buddha staying in the
Two-storey Hall at the Monkey Tank near the city. The
~ Tibetan text translated by Mr. Rockhill also tells of the
Buddha and Ananda going “to Vesali and there they
abode in the mansion built on the edge of the monkey
pond.”t The Divyavadana also mentions the Markatahrada
and its Kutagara$ala in which the Buddha lodged.2 So
also in the Sanskrit texts of other avadanas and of the
Mahavastu® we find mention of this great Hall by the
side of the Monkey Tank at Vesali as a place of sojourn
for the Buddha. Itis to be noted, however, that Fa-hsien,
who gives the Great Wood and its Two-storey monastery
in his list of the sights of Vesali, has nothing about the
Monkey Tank or the Two-storey Hall at its side.

Our pilgrim goes on to tell us that three or four /i to the
north-east of the Buddhist establishment mentioned above were
the ruins of Vimalakirti’s house, which were marked by a tope,
and were the scene of marvellous phenomena. Near this site,
he tells us, was a “spirit’s abode (or god’s-house, shén-shé ﬁlh %)

t ‘Life of the Buddha’, p. 131.

2 p. 136.
3 Mahivastu Vol. 1. p. 800.
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which seemed to be a pile of bricks, but according to tradition
was “amassed stones”. This was said to mark the place at which
Vimalakirti “displaying sickness preached”. Near this shén-shé
was a tope at the place where the Elder’s son Ratnakara lived ;
near this a tope marked the site of the amra (mango)-lady’s
house; here the Buddha's foster mother (Maha Prajapati) and
other bhikshunis realized entrance into nirvana.

Our pilgrim here, as before, transcribes the name of the
Vaiali householder by P4-mo-lo-kih which is perhaps for
a form like Vimalakit or Vimalakitti. He styles the indi-
vidual so named a Chang-ché, (Gahapati or “House-
holder”), and he translates the name by Wu-kou-chéng
(fi 35 #i) that is, “Stainless Reputation”. In some of the
siitras, however, Vimalakirti is called a Zua-li-shih (K Ji
+) or “Great Malla”, while in other books he is often
styled a Pwusa, and he is also represented as being from
another world. He is always, however, a fictitious personage,
a character created for the religious teachings attributed
to him, or connected with him and his imaginary family.
We may, accordingly, be certain that the site pointed out
to our pilgrim as that of Vimalakirti’s house was a late
invention. This house also is not in Fa-hsien’s enume-
ration of Buddhistic objects of interest in and near Vesali.

As to Vimalakirti “displaying sickness” and preaching,
the pilgrim is here referring to the sitra which he had
mentioned by name. In it we find that Vimalakirti has
recourse to the device of sickness in order to attract the
Buddha’s attention to him, and the discourses of the book
are linked on in an ingenious manner to this feigning of
1l}ness. When Buddha proposes to one after another of
his arhats and Pwisas to go to Vimalakirti’s house and
enquire about his state of health, each one of them de-
clines and gives his reasons; these embody praises of the
very wise and clever dialectician who was the patient.
Afterwards Buddha himself converses with the “Elder”
and draws from him further “incomprehensible expositions™

As Ratnakara, like Vimalakirti, was a fictitious person
created for the action of the siitra, the site of his house
also was an invention. The “Mango lady” of Yuan-chuang’s

Ll
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account of Vaisali is evidently the Amrapftli (in Pali,
Ambapali) of other writers. This woman had led an im-
moral life, and had ‘become rich and famous, when she
came under the influence of the Buddha, who converted
her and made her a lay member of his church.

‘We may here notice that Yuan-chuang places the houses
of Vimalalarti, Ratnakara, and Amrapali outside the city,
while the canonical works represent them as being inside
the city. But this discrepancy may be due to the pil-

prim’s taking a narrow technical view of what constituted
the city.

Then three or four / to the north of the Monastery already
mentioned was a tope on the spot where, as the Julai was about
to proceed to KuSinagara to attain parinirvana, the human and
other creatures who escorted him stood waiting.

~ The Chinese for “the human and other creatures” of
this sentence is jen-fei-jen, literally “men and non-men”.
Julien translates feien by “Kinnaras” quoting as usual
a Chinese dictionary as his authority. But the term is
here evidently used in a comprehensive sense to include
the Yakshas, Devas, and other superhuman creatures who
formed the Buddha’s invisible escort. The whole expression
jenfei-jen is probably to be understood here, as in some
other passages, as meaning “[superhuman] beings in human

and other forms”. In the Life we have simply “Devas
and men”.

A little to the north-west of the tope last mentioned, the
pilgrim adds, was one at the place where the Buddha stood to
contemplate the city of Vaiali for the last time.

According to Fa-hsien and some of the Buddhist serip-
tures the Buddha left Vesali by the west gate on his way
to KuSinagara for the last time, and as he passed by the
city-wall he turned and took a last view of the city. As his
course lay north-westwards from the city this statement
is not at variance with our pilgrim’s account. The Sar-
vata Viraya also represents the Buddha as taking his last
look at Vesali from a spet not far to the north-west of
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the city. But the “Sutra of the (Great Decease” makes
the Buddha take his last view of Vesali after going through
the city on his morning circuit for the purpose of hegging
his food. 1
Continuing his description the pilgrim tells us that a little to
the south of the Tope of the Tast Look was a Buddhist temple
(ching-she) with a tope in front, this was the Amra lady’s garden
which she gave as an offering to the Buddha. At the side of
the Amra-garden was a tope on the spot where Ju-lai announced
his approaching nirvana (decease). Yuan-chuang hereupon relates
the well known story of Ananda being stupified by Mara and
so failing to request the Buddha to remain in the world, and
of Mara obtaining from Buddha a statement that he would pass
away at the end of three months.

The original here translated by “garden” is yuan (&),
a word which means a garden or orchard, but it is also
used to translate the Indian word &rama in the sense
of a Buddhist monastery. In Pali scriptures we find the
gift which Ambapali presents to the Buddha called a
vana and @rama. Thus the Vinaya represents the lady
as giving “this Ambapalivana” to Buddha who accepts
the “arama”; and in the Mahaparinibbana-sutta the lady
gives and the Buddha accepts the @rama. The accounts
generally seem to agree in placing the Amra Garden (or
Amrapali’s Orchard) to the south of Vesali, and at a
distance of three or four ! from the city according to
Fa-hsien, or seven li according to a Nirvanpa sutra. But
hf:re our pilgrim seems to locate the Amra-yuan at some
distance north-west from the city. It is perhaps possible
that he uses the word yuan here in its sense of Buddhist
establishment or monastery. But it is better to take the
words of the text as meaning that the tope was at the
spot where Amrapali performed the ceremony of making
a formal gift of the orchard to the Buddha and his
Brethren. This is the sense in which the compilers of
the Life and the Fang-chih understood the passage. But

! Fo-kuo-chi ¢ 25; Sar. Vin. Tsa-ghih c¢h. 863 l\lullﬁlparinibbﬁna-
sutta ch. 4. (Digha. 2. 122.)
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then the authorities are not agreed as to the place at
which the  ceremony. was performed, some making it the
lady’s residence and others the orchard itself. |

The story of Ananda being stupified by Mara and of
the latter obtaining from the Buddha a declaration of

his intention to die at the end of three months is told in
the Maha-parinibbana-sutta and other works.

Near the Tope of the “Announcement of the time of nirviina®”,
Yuan-chuang tells us, was the tope of the 1000 sons recognizing

their parents. He then proceeds to relate the silly legend con-
nected with the name of this tope.

The name was probably Bahuputraka (or Bahuputra)-
chaitya, in Chinese To-tzii-t'a, “the Tope (or Chaitya) of
Many Sons.” There was a celebrated tope with this name
on the west side of Vesali! 1In the Divyavadana? we
read of the “Bahupattraka (“much foliage”) chaitya at
Vesali, and this is probably the Babuputra chaitya of
other books, and the tope of our text. This tope may
also be the “Laying down arms tope” of Fa-hsien who
makes the 1000 sons give in their submission at a place
three Iz to the mnorth-west of the city. The Bahuputra
chaitya was devoted to the Buddhists, but it was also held
sacred by the non-Buddhists of Vesali, and there was a
temple with this name near the city of Rajagaha.

The pilgrim next tells us that not far from the place where
the 1000 sons returned (gave in submission) te their kindred was
a tope. Here Ju-lai walking up and down the old traces indi-
cated the place to his disciples saying— Here I long ago returned
to my kindred and recognized my parents — if you want to

know who the 1000 sons were, they are the 1000 Buddhas of
the Bhadra kalpa,

In this passage the Chinese for “old traces” is chiu-chih
(¥ ¥F), the reading in the A.C, and D texts. Instead
of chiu the B text has yi (i) and yi-chih means “traces
left”. The latter, which is evidently wrong, was apparently

! Chang-a-han-ching, ch. 11.
? p. 208,
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the reading in the texts of the tramslators, but J ulien’s
rendering omits the two characters. He represents the
pilgrim as telling his readers that the tope was at a place
where the Buddha took exercise; but, as the context
shows, the pilgrim describes the tope as being on a spot

which the Buddha tells his congregation was the scene
of one of his Jatakas, viz his birth as one of the 1000 sons
who were brothers born in an extraordinary manner.

To the east of the Tope of the Jitaka narrative, the pilgrim
continues, was a wonder-working tope on the old foundations
of the “two-storey Preaching Hall in which Ju-lai delivered the
Pu-mén-to-lo-ni and other siitras”.

Julien restored the Sanskrit original for the title of
the sitra here mentioned as «Samantamoukha - dharani-
soutra”, and this is probably correct. Beal says that the
work with this name is a section of the “Saddharma-
pundarika-sitra”. But this is not correct as the latter
treatise has not any section with the above title, and the
dharani communicated in that satra are from a Piusa in
the congregation at Rajagaha.

Olose to the remains of the Preaching Hall, the pilgrim con-
tinues, was the tope which contained the half-body relics of

Ananda, Near this were several hundreds of topes at the place .

where 1000 Pratyeka Buddhas attained parinirvana. The pilgrim
tells us also that in the district were topes and other objects of
interest to Buddhists too: numerous to be mentioned in detail.
A journey of 50 or 60 /i to the north-west of the.city brought
one to a great tope. This was af the spot where the Buddha
prevented the Licchavi-sons from following him on his last
Journey to Kusinagara by creating a river with steep banks and
"_u}”ld turbulent carrent. The Licchavis were stopped, and the
Buddha in pity for their distress gave them his alms-bowl as &
memento,

Fa-hsien, who does not mention the topes to the 1000
Pratyeka Buddhas, tells us of two topes to Pratyeka
Buddhas, and these Buddhas were the natural and foster
fathers of the 1000 sons.

Our pilgrim’s account of the Buddha's stopping the
Licchavis from following him to Ku$inagara agrees to some
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extent with the story in the “Ta-pan-nie-p‘an-chjng”.‘
Fa-hsien places the river (or as he calls it, deep trench)
which the Buddha created, five (in the Korean text ten)
yojanas to the west of Vesili, a much greater distance
than the 50 or 60 Ii of our passage. The Nirvana treatise
makes the river to have been produced between Vesali
and the Kan-t'u (or ch'a or chik) village, the Bhandagama
of the Pali Suttanta.

Nearly 200 % to the north-west of the city Vesali was an old
city which had long been a waste with very few inhabitants.
In it was a tope where the Buddha had related to a great con-
gregation of P‘usas, Devas, and men his former existence here

as a universal sovereign by name Mahadeva who had given up
his kingdom to become a bhikshy.

This particular Jataka is the Makhadeva Jataka of the
Pali collection. It is not in the Chinese translations of
jataka books. But there are very similar stories of the
Pusa as a chakravarti raja. Thus in one treatise the
Buddha relates the jataka in which he was such a king
with the name Nam, and gave up his kingdom, and became

I

4 bhikshu.? Here the name of the king is different and

the situation of his imaginary capital is not given.

The pilgrim next tells us that 14 or 15 % to the south-east
of Vesali city was a great tope. This, he adds, was at the
place where the 700 eminent sages made the second compilation
(viz. of the Dharma and Vinaya).

For the words in italics here the original is shih-ch‘i-
pai-hsien-sheng-chung-chie-chi-chii (E LAty deass
i), and Julien translates this by— “Ce fut en cet endroit
que sept cents sages s’associérent et se réumirent.”. This
rendering, it will be seen, leaves out the important word
chung, (meaning again, for a second time) and gives a
wrong meaning to the phrase chie-chi. This means to
bind and collect and so to bring together in order or compile.
Thus in an account of the proceedings of this Council

! Ta-pan-nie-p‘an-ching, ck. 1 (No. 118).
? Liu-tu-chi-ching ck. 8. Nimi Jataka, No, b41.
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Yasada is represented as saying to the Brethren— “Who
1s to compile tbe Vinaya pitaka?” the expression used
being shuwi-ying-chie-chi-li-tsang (i J& %% 4 £ 3%). So
Fa-hsien represents this Council of 700 Brethren, composed
of arhats and orthodox ordinary bhikshus, as making a
second recension of the Vinaya Pitaka.

Our pilgrim here makes the Council of 700 to have met
at a place some distance to the south-east of Vesali, But
Fa-hsien describes the tope of the Council as being three
or four J; to the east of the Thousand-sons-submission
Tope which he places to the north-west of the city. The
name of the place or establishment in which the Council
was held is given in the Mahasanghika Vinaya as the
Sha-tui (3 §ff) Sangharama or Sand-heap Monastery. !
In other Chinese versions of editions of the Vinaya the
place is called the Po-li-ka yuan, or the Péo-li-yuan, or
Pio-li-lin.? The words Péo-li and P¢-li-ka in these names
represent the Valika of the Pali scriptures, and this word
(the Sanskrit Baluka) means sand.® This Valikarama or
Sha-tui monastery was a quiet retired place, cool and
pleasant, and adapted for peaceful meditation and serious
conversation.

The pilgrim goes on to explain that 110 years after the
Buddha's decease there were bhikshus at Vesiali who went far
from his dharma, and erred as to the Vinaya. He then goes
on to give the names of five of the great arhats who took a
leading part in the Council. These arhats were Yu-shé-to (Ya-
soda) of Kosala, San-p'u-ka (Sambhoga) of Mathura, Zi-p‘o-to
(Revata) of Han-no (supposed to be Kaunauj), ¢ Ska-la of Vesali,
and  Huy-ghe-su-mi-lo (Pujasumeru?) of Sha-lo-li-fu (that is by
mistake of sha 7;': for p'o ijf, Pataliput). The pilgrim describes
these men as great arhats, whose minds had attained indepen-
dence, who held the Three Pitakas, who had .obtained the three-

1 ch. 83.

2 Ssii-fén-lii ch. 54 (No. 1117).

? Vinaya Vol. ITI. p. 204; Mah. Ch. IV. (the Hall is Valuka-
rama). .
¢ But there does not seem to be any authority for this, and the
hame of the country is also transcribed Sa-han-no (BF & 35)-
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. (
fold understanding, men of great reputation, known to all who
have knowledge, and all of them disciples of Ananda.

In. this passage the original for “whose minds had
attained independence” is hsin-te-tzi-tsai (5 5 B fE)-
These words are the phrase used by Kumarajiva and others
to translate the Sanskrit word vasibhiita, in the sense of
“having attained mastery”, “having 'become lord”, in
Burnouf’s rendering “parvenus 4 la puissance”. The term
is one of the constant epithets of arhats, and denotes that
their minds are emancipated from the control of external
powers. For “had obtained the three-fold understanding”
the text is ¢é-san-ming (#3 = Bf). The three constituents
of this knowledge or understanding arve given as the ap-
prehension (1) of impermanence, (2) of pain, and (3) of
unreality. But according to another account the san-ming
are the knowledge of previous existences, of others’ thoughts,
and of moral perfection, and there are further variations
in the enumeration of the “Three Understandings”. Hor
the words “known to all who have knowledge” the Chinese
is chung-so-chih-chih. (f p§ % i) or “recognised by those
who know”. Juliew’s rendering is “connus de tout le
monde” which agrees with some of the explanations. The
Chinese words represent the Sanskrit term abhijnatabhijndata
-which means “known to the known”. The term is of
frequent occurrence in the Buddhist scriptures and the
Chinese rendering of it vavies a little. - Thus we have
“known to the wise”, and “acquaintances of all who are
looked up to”, and Yuan-chuang’s own rendering “known
to those who are looked up to (f &2 gk #)": and the
term dis also rendered by “recognized by the recognized”
(or “known to the known”). ,

The arhat Yasada of this passage is the Yasada (or
Yasa or Yasano) of the Vinaya treatises, called also Ka-
kandaka- (or Kada-)putra. It was his action which started
the agitation against the Vrijji-putra bhikshus' of Vesali
and 'led to the meeting of the Council. The Sambhoga
of our, text is the Sambhita of the Vinaya treatises, in
which this arhat is styled also Sanavasi and has his resi-

PR —



THE COUNCIL OF VESALL 75

dence at the mountain “beyond the Ganges” (Ahoganga).
Revata according to the Pali Vinaya was lodging in
Soreyya, but according to other Vinayas he was in Ko-
sambi; he took a very prominent and important part in
the proceedings of the Council. Our author’s Sha-lo is
apparently the Salha of Vaiéali who represented the ortho-
dox Brethren of the district. The® Fu-she-su-mi-lu. of the
text 15 evidently the Pu-she-su-mo of the Ssu-fén Vinaya
and the Ku-she-su-pi-fo of the Shan-hsien-li. This last
15 undoubtedly the Khujjasobhito of the Pali Vinaya,
and the Chii-an (flj %) or “Bent Peace” of I ching’s
tI:zmsla.tion of the Sarvata Vinaya. It may seem that the
pilgrim’s information about this great Council was 1o
devived from any of the recognized authorities and his
omissions are interesting. . Thus he does not mention the
venerable arhat of Vesali named Sabbakama (or Sabba-
kami), This man, who had seen Ananda, was the senior
Brother of India and, according to the Pali Vinaya, he
bgcame President of the Council. In the Chinese versions
his name is generally translated by Yi-chuie-ch'il (— ¥} 2)
or, “All-going”, as if for a Sanskrit form like Sarvagama.
But in the Shan-hsien-lii the Pali name is given transcribed
a8 Su-p‘o-la-mei. Then our pilgrim does not make mention
of Sumana and Vasabhagimika, disciples of Aniruddha,
who were on the jury of the Council, or of the learned
Dadabala who, according to the Mahasanghikas, drew up
the Vinaya for the Council. !

The pilgrim proceeds to relate that when the sages, summoned

by Yasada to meet in Vesali city, assembled, they were one short
of 700. This number was completed by the arrival of Puja-
sumeru who came through the air, Then Sambhoga, with his
right shoulder bared and on his knees in the great Congregation,
addressing the assembled Brethren prays them to be ordesly,

U For this Couneil see also' the Wu-fén-lit ch. 80 (No. 1122); Shih-
sung-1d ¢h. 60 (No. 1115) (the account here given had evidently
been read by our pilgrim); Sar. Vin, Tsa-shih ¢h. 40; Shnn-hsigp-lii
¢h. 15 Pi-ni-mu-ching ch.4 (No. 1138); Dip. p. 139; Rockhill, Life.
oL U 18 ‘Vinayu Texte’ (S. B. H.) Vol ILT pp. 886—414.
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sedate, and attentive, He proceeds—‘Although years have passed
since our holy spiritual sovereign in his wise discretion passed
away, his oral instructions still survive-—Irreverent bhikshus
of Vesili city have gone astray in Vinaya, in ten matters violating
the teaching of the Buddha—Reverend Brethren, ye understand
what accords with and what is opposed to this teaching: As ye
have been instructed by the Bhadanta Ananda show gratitude
for Buddha’s kindness, and make a second promulgation of his
ordinances’. Every one of the Brethren in the Council was
greatly affected. The offending bhikshus were summoned before
the Council, reprimanded, and ordered to desist: the erroneous
Dharma was annulled, and the teaching of Buddha was set forth
clearly.

The Council of the 700, we learn from the Vinaya
treatises, had to pronounce on each of the ten innovations
in matters of rule and practice introduced by certain
Vrijjiputra bhikshus of Vesali. For these innovations,
which are enumerated in the Vinayas, the Brethren who
propounded them and adhered to them claimed that the
innovations either had canonical authority or were in
accordance with, and to be logically inferred from, the rules
and teaching of the canomical scriptures. The Council
was called to examine into these matters and give the

Li

authoritative final decision of the Church on them, and ,

to promulgate the standard Dharma and Vinaya (or Vi-
naya only). It was a very representative assembly, being
composed of members from various districts and important
centres of Buddhism in India. Some of the members
apparently brought one, and some had more than one copy,
of the Vinaya, while others had retained in memory the
teachings of the first apostles. The ten erroneous tenets
and the practices based on them were openly announced
in succession, and separately condemned by vote as against
the Vinaya, the circumstances in which the rule against
each point was made being quoted from the sitras or
Vinaya. Then the Vinaya was reduced to order and
finally settled: it was drawn up in a five-fold division, its
contents being largely drawn from the satras. Very little
is told in any treatise about the effect of the Council’s
action on the sinning Brethren, but we are left to infer



SITE OF VESALL 1

that they submitted to authority and returned to ortho-
dox practices. There is nothing whatever to indicate that
they seceded and formed a great sect or school.

With the mention of the Tope of the Second Council
our pilgrim brings to an end his account of the city Vai-
$ali and its suburbs. The place, as has been stated, has
been identified hy Cunningham with the site of the modern
village of Besarh to the east of the river Gandak,® but
we need not accept the identification. From the Buddhist

scriptures we do mnot get much light or guiding as to the

precise situation of Vai¢ali, We are told that it was not
far from the south side of the Snow Mountains, and that
to its north were seven “black mountains” (that is, moun-
tains on which the snow melted), and to the north of these
was the Gandhamadana, the home of Kinnaras.2 From
other authorities we learn that the city was in the Vrijji
territory not far from Pava,® or that it was in Kosala. ¢
The Mahavana or Great Forest, so often mentioned in
connection with Vaisali, was so called on account of its
great extent: it reached to Kapilavastu and thence to the
Snow Mountains, was a virgin forest, and was without in-
habitants. The word Vaidali is explained as meaning
“spacious” or “magnificent”, and Licchavi (or Lecchavi) is
said to mean “skin-thin” or “same-skin”, the name being

treated as a derivative of cchavi (chchhavi) which means
“slin”, 5

It must have been distressing for our pilgrim to.go'
over the waste jungle-covered ruins of a district which

he had known from the Buddhist scriptures to have been

once very flourishing, full of life and beauty, loved and

admired by the Buddha while he was on earth. In the

1A, G of India p. 448.
: C}'m-shilhching ch. 1 (No, 550).
L_len-hua-mien-ching ch. 1 (No. 465).
4 Pi-nai-ye ¢}, 1. This is the “Chie-yin-yuan-ching” No. 1180 of
Mr. Nanjio’s Catalogue.
® Shan-hsien.ji ch. 8.
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.78 SHRINES AT VESALL _ I /

“Tsa-a-han-ching” a great Nirgrantha teacher speaks in
glowing terms of the district to the Buddha,! and in the
“Siitra of the Great Decease” and other treatises Buddha
is reported as praising it in similar terms. “How charm-
ing”, he says, “is Vaiéali the home of the Vrijjians”, and
then proceeds to specify a few of its hallowed places. Tts
chaityas and temples were numerous, and some of them
are often mentioned in the sacred books. There was the
Chapala Chaitya, a favourite resort of the Buddha, given
to him and his church by the Licchavis. In Chinese the
name is sometimes rendered by Chii-kung or “Bow-taking”,
chapa meaning a bow. This chaitya, which was at some
distance from the city, was probably only a sacred spot,
with trees, originally devoted to the worship of a local
divinity. 2 There were also the Chaitya of the Seven Mango
trees at which Purana-Kagyapa lodged, the Gotamaka or
Gautama Nyagrodha Chaitya, the Chaitya of the Many
Sons, the Sarandada and the Udena Chaityas, and the
Kapinahya Chaitya given to the Buddha and his Church.?
In or near Vaifali moreover, were at least three large
Buddhist monasteries, one of them being the Swan-shaped
Kitagarasala near the Monkey Tank in the Great Forest
which has been already noticed. The city had in the
Buddha’s time at least one nunnery, the one in which the
nun Bhadra resided. Then there were the Sw Rivers in
which the monks and nuns once bathed with childish en-
joyment, the Mango Orchard of Jivaka-kumira which was
a favourite resort of the Buddha, and the beautiful Park
of the Licchavis.® To these along with other pleasant

L Ch. 5.

* Sar, Vin, Tsa-shih ch. 36 (But the “Bow-taking chaitya” of this
passage is apparently the same with the “Chaitya of the Laying
down of Bows and spears”); Tsa-a-han-ching ck. 5.

3 Tsa-a-han-ching 1. c.; ‘Buddhist Suttas!, p. 58; Divyav. p. 201;
Ang. Nik. Vol. I. p. 276 (the Gotamaka Oetiya), Vol. LIL p. 167
(Sarandada); Rockhill, ‘Life of the Buddha', p, 132; Mahdvastu 1. c.

4 Séng-ki-lii ch. 37,

¢ Séng-ki-lii ch, 88 (the word Su ff here may be a translation),

¢ Tsa-a-han-ching ckh. b et al.; Sar. Vin. Tsa-shih ch. 1.



scenes have to be added Amrapal’s Mango Orchard and
the Balikacchavi given to the Buddha and the church by
Balika. But the attractions of the Vaidali city and district

had a serious set-off in the famines and pestilences to

which they were subject.

In the Buddha’s time the young Licchavis of the city
were a free, wild, set, very handsome and full of life, and
Buddha compared them to the gods in Indra’s Heaven.
They dressed well, were good archers, and drove fast

carriages, but they were wanton, insolent, and utterly

Irreligious. These dashing young fellows, with their gay
attire and brilliant equipages and saucy manners, must
have presented in Vaigali a marked contrast to the great
Teacher and his reverend sombre-clothed disciples. The
young Licchavis drove along the streets and roads in
carriages with trappings of blue, yellow, red, or white,
and they were dressed or adorned in colours to mateh. !
On the other hand the Brethren were to be seen any
morning grave and self-collected, bare-headed and bare-
foot, in dark patchwork robes, their alms-bowls in their
hands, begging their day’s food through the streets. Or
they might be met walking solemnly to the bathing-tank,
or going to attend a discourse from the Teacher, or to
meditate under a shady tree in a cool quiet retreat.

SVETAPURA MONASTERY.

Continuing his narrative the pilgrim relates that from the
Tope of the Council of Seven Hundred he proceeded south, and

after a journey of 80 or 90 %, came to the Monastery of Shik- ~

Jei~to-pu-io (gvetapur). This monastery is described by the pilgrim
as having sunny terraces and bright-coloured halls of two storeys.
The Brethren in it were strict in their lives and they were
Mahayinists,

Julien suggests Svetapura (“ White city”) as the Sanskrit

! Seee. g, Ssifn.ly ch. 40; Sar. Vin. Tea-shih ch. 86; Mahapari-
nibbana-suttg (‘Buddhist Suttas’, p. 81); Tsa-a-han-ching ¢k. 15; Fo-
shuo ptu-yBO-Chiug ch. 1 (No. 160).

THE LICCHAVIS OF VESALI “T9
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0 DEATH OF ANANDA. L

original for the Shih-fei-to-pu-lo of this passage, and the
restoration is probably correct. According to the Life
the pilgrim went from the southern part of Vaidali to the
Fei-to-pu-lo (the syllable Shih being omitted perhaps by
a copyist’s mistake) city 100 % from the Ganges. Accord-
ing to the rendering here given the pilgrim describes the
Svetapur Monastery as having “bright-coloured halls of
two storeys”. The original for the words within inverted
commas is chung-ko-hwi-fei (i P& 4 &) which Julien
translates— “des pavillons & double étage qui s’élancaient
dans les airs”. But the words huwi-fei of the text do mnot
mean “s'élancaient dans les airs”; they mean “glowing or
resplendent with colours like a pheasant (hui) in flight
(fe)’, the phrase being taken from the description of a
newly-built palace in the ,Shi Ching”. The word hui
means many-coloured, and is a descriptive epithet applied
to the cock pheasant. In this monastery, the Life tells
us, the pilgrim obtained a copy of the “P’u-sa-tsang-ching”.
This was probably the «Pwu-sa-tsang-hui” or “Bodhisattva-
pitaka”, which forms the 12% division of the “Ta-pao-chi-
ching”, an interminable Mahayana treatise. !

At the side of this monastery was a place with traces of their
sitting and walking for exercise left by the Four Past Buddhas,
Beside this was an Asgoka tope on the spot where were traces
left by the Buddha when on his way to Magadha he stopped
here to look back at Vaisali. From the Svetapur Monastery a
Jjourney of above 80 % south-east brought the pilgrim, he tells
us, to a place on the Ganges famed as the scene of Ananda’s
parinirvina. Here were two topes, one on the north and one
on the south side of the river, to mark the spots at which
Ananda, on going into extinetion, gave one half of his bodily
relies to Magadha and the other half to Vesali, Yuan-chuang
describes Ananda as the Julai's cousin, one who heard much
and retained all he heard, as of wide research and great appli-
cation, and the successor of Mahakasyapa as head of the Buddhist

Church, He then relates the incidents connected with the pari-
nirvana of Ananda.

! See Nanjio's Cat. No. 23 (12) and No. 1005.



Fﬁ-hl-cmn'(vr.zm). Tt BT

FU-LI-CHIH (VRIJI).

From the Ananda topes, the pilgrim relates, he went north-
east for more than 500 Z to the Fu-li-chik (Vriji) country. This
country he describes as being above 4000 Z in circuit, long from
east to west and narrow from morth to south; it was fertile and
abounded in fruits and flowers; the climate was rather cold, and
the people were hasty-tempered. There were few Buddhists,
and the monasteries were above ten in number, the Brethren

of which, less than 1000 in number, were students and édherenté_

of both the “Great and Little Vehicles”. There were some tens
of Deva-Temples and the Non-Buddhists were very numerous,
The chief city was called Chan-shu-na; it was in a ruinous state
and the old walled city, which was like a country town, had a
population of over 3000 families. '

A note added to the text here tells us that Fu-li-chih
was in “North India”, and that the north people called it
the San-fa-chih (or Samvajji) country. In the Buddhist
books Vryiji, the Pali Vajji, is the name of a tribe or
people inhabiting an extensive region of which Vesili was
the capital, and also of the country which this people oc-
cupied.! Yuan-chuang’s use of the term, to denote a district
in which Vesali is not included, is peculiar, and it is appa-
rently incorrect. The character which he gives the people
does not agree with Ananda’s seven-fold statement of their
virtues to Buddha for the information of king Ajatasattu’s
envoy, but we must not attach much importance to the
pilgrim’s statement.

To the north-east of the «great river”, the pilgrim proceeds,
Was a monastery with a few Brethren good and learned. To the
west of this, on the river-side was a tope, above 80 feet high,
with a long reach of the river to its south. This tope was at
the spot where the Buddha once converted certain fishermen in
the following circumstances. The Buddha was once at Vesali,

— i L

! The name is said to bave been derived from the advice of the
Vam‘al‘i herdsman to his sons when they were treated voughly by
the miraculosly-horn princes whom he had adopted. He told his
BO“{ %0 avoid the two princes, and hence arose the name Vriji or
Varja from the causative of VIij meaning to shum or 4void. Shan-
hsien-lii o}, g, g 5

X .
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THE FISH LEGEND.

and there saw by his divine sight that certain Vajjian fishermen
at this place had caught a very large fish with 18 heads and a
pair of eyes in each head. The fishermen were about to kill
their prize. But the Buddha, moved with compassion, determined
to prevent this, and to use the fish as an instrument in the re-
formation of the fishermen. He told the incident to his great
disciples, recommending them to go at once to the place; then
he and they by magic power went through the air. When he
arrived at the spot where the fishermen were with their fish,
Buddha said to the men “Don’t kill the fish”. Then he graciously
caused his supernatural power to extend to the great fish giving
him a knowledge of his previous existence, the power of ex-
pressing himself in speech, and of comprehending human affairs.
In reply to Buddha’s question the fish recounted in the hearing
of all how he had formerly been a bad proud Brahmin named
Kapitha. As such, through conceit in his learning, he had
treated with contempt the Buddhist religion (cling fa £ 3k,
and used reproachful language to the Buddhist clergy likening
them to the lower animals. This bad karma, he saw, had pro-
_duced his own present bestial condition. Buddha now taught
and converted the fish, who died repentant, and was at once reborn
in Heaven. Here he recalled his last birth on earth, and moved
with gratitude to the Buddha, he proceeded accompanied by a
multitude of devas to the place where the Buddha was still
sitting. He then did reverence to the Buddha, performed prada-
kshina to him, and going aside offered him fragrant flowers from
Heaven. The Buddha used this incident of the great fish to
teach the fishermen the doctrines of his religion and move them
to see the sinfulness of their mode of life. The fishermen became
converted, tore up their nets and burned their boats; then they
became ordained and attained arhatship.

A story like that here related is told in the “Ka-p'i-
lo- pén-shéng-ching” quoted in the 14% chuan of the
Mahasanghika Vinaya. There, however, the fish-monster
has 100 heads, and in the time of Kassapa Buddha
he had been a bad contumacious bhikshu. The scene
of the incident, as in our narrative, is on the bank
of a river in the Vajji country. In neither story is
the name of the river given, but the pilgrim calls it
“great river”, and this may be for Mahanads, the name of
a river in the eastern part of the Vajjian territory. In
the Fang-chih the tope is wrongly placed to the north-
east of the Ganges, on its bank, and the tope is only

Li



THE MAHANADI 83

twenty feet high. Our pilgrim’s tope was probably on the
north bank of the Mahanadi at a place where there was
a long straight reach.

From the tope of the conversion of the fishermen, Yuan-
chuang continues, a journey of above 100 Z north-east brought,
one to an Asoka tope on the west of an old city. This tope,
which was above 100 feet high, was at a place where the Buddha
had preached for six months, admitting devas and men into his
communion. About 140 paces morth of this was a small tope
at a place where the Buddha had made Vinaya regulations.
Near this on the west side was a Buddha-hair-and-nail-relic tope.
The pilgrim here adds that while the Buddha was sojourning in
this district the people from the towns and villages far and near
flocked to the place; in honour of Buddha they burned incense,
strewed flowers, and kept lamps burning day and night.

Although the language of all this passage about the
Vajji country seems to intimate that the pilgrim is writing
from a personal visit, yet the nature of his observations
may make us suspicious. He may have obtained all the
igformation he communicates during his stay at Vesali;
and as the Life does not mention a visit to this Vajji
country we are perhaps justified in concluding that we
have here only what the pilgrim heard from others and
learned from books.

NI-P‘O-LO OR NEPAL.

The pilgrim continuing his narrative tells us that “from this”,
that is perhaps, from the neighbourhood of the tope to the west
of the old city, a journey of 1400 or 1500 Z over a mountain

and into & valley brought one into the Ni-p‘o-lo or Nepil country. -

This country he describes as being above 4000 Z in circunit and
as situated in the Snow Mountains, the region presenting an
uninterrupted succession of hill and valley. The capital was
above 20 Z in circuit; the country yielded grain and much fruit,
also copper, yaks, and francolins; copper coins were the medium
of exchange; the climate was cold; the people were rude and
deceitful, good faith and rectitude were slighted by them; they
had no learning but were skillful mechanies; they were ugly
and coarse in appearance, and they believed both in false and
true religion, the Buddhist monasteries and the Deva temples
touching each other. There were above 2000 Buddhist ecclesiastics
Tk
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NEPAL.

who were attached to both “Vehicles”, and the number of the
Non-Buddhists was not ascertained. The Kings of Nepal, the
author adds, were Kshatriya Licchavis, and they were eminent
scholars and believing Buddhists. A recent king whoge name is
given as Ang-shu-fa-ma or Amsuvamma, in Chinese Kuang-chou
(3t B) or “Radiant Armour”, had composed a treatise on Ety-
mology. Near the south-east side of the capital, we are told,
was a small pond the water. of which could make burning things
blaze, and ignite things thrown into the pond.

Tt is remarkable that the annotator to the text from
which the above passage has been transcribed places
Nepal in “Mid India”. The statement occurs in all the
editions, but the “Fang-chih” has “North India”. Then
notwithstanding the statement at the end of this chiian
about the pilgrim returning to Vaifali, it may be doubted
whether he actually made the double journey from that
ity to Nepal and back. The Life does not mention any
place between Svetapur and Magadha. Still it is not im-
possible that Yuan-chuang may have personally visited
Nepal. We have a more detailed account of the sights
of this country in the Fang-chih than we have in the
Records, and the information given in the former treatise
may have been partly,obtained from the account of Wang
Hsiian-tsé’s great expedition about this time. We learn
from the Fang-chih that there was at the capital of this
country a large building in seven storeys, above 200 feet
high and 80 paces in circumference, the upper part of
which accommodated 10000 persons; the chambers of this
building had exquisite carvings, and were adorned with
precious stones.

The pond or tank of which Yuan-chuang makes mention
was, we are told in the Fang-chih, near the “Liquid-fire
village”, and it was called the A-chéi-po-ni-chih or the A-
chi-p'o-tien (or -li)-shui. These words apparently mean
the “Deadly Tank” or the “Deadly Gulf”, a-ch%i-p‘o being
for ajiva. The Tank was only twenty two paces in circuit,
and it had contained a case in which was the tiara to be
worn by Maitreya when he tomes to be Buddha ; the tiara in
the meantime is in the care of the Fire-dragon of this Tank.

[
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We learn also from this book that on an isolated hill
above ten /i to the south of the capital was a Buddhist
monastery in several storeys and of fantastic shapes.

At this time, about A.D.645, Nepal was a dependency
of Twa-fan or Tibet, and it joined that country in sending
a contingent to help Wang Hsiian-tsé in his trouble with
the usurper of Magadha.!

t Fang-chih ch. 2; T'ang-shu ch. 221; Ma T. 1. ch. 335.



CHAPTER XIV.

CHUAN VI
MAGADHA.

From Vaisali, the pilgrim narrates, he ‘went south across the
Ganges to Magadha.

Neither in these Records nor in the Life is the distance
stated, but in the “Fang-chih”, Magadha, that is, Raja-
gaha, is 150 I to the south of Vai$ali. Fa-hsien merely
tells us that from the Ananda Topes he crossed the river
and descended south for a yojana into the Magadha
‘country.! Between Vaidali and Pataliputra lay the Vajjian
villages Na-t¢ (JJf pg) or Nataka, and farther on kou-li
(3faF ) or Koti, the latter being separated from the Ma-
gadha country by a river, viz, the Ganges.?2

Our pilgrim proceeds to describe the Magadha country in his
usual manner. It was, he states, above 5000 % in circuit. There
were few inhabitants in the walled cities, but the other towns

* were well peopled; the soil was rich, yielding luxuriant crops.
It produced a kind of rice with large grain of extraordinary
gavour and fragrance called by the people “the rice for grandees”.
The land was low and moist and the towns were on plateaus;
from the beginning of summer to the middle of autumn the
plains were overflowed, and boats could be used. The inhabitants
were honest in character; the climate was hot; the people esteemed
learning and reverenced Buddhism. There were above fifty
Buddhist monasteries, and more than 10000 ecclesiastics, for the
most part adherents of the Mahiyana system. There were some

1 Fo-kuo-chi, ch. 27 A
2 Chang - & - han - ching, ch. 2. Sar. Vin. Yao-chih, ch. 6 where
we have Na-ti-ka and Ku-ti as the mames of the two towns or
villages.

A:\
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LEGEND OF PATALIPUTTA. 87

tens of Deva-temples, and the adherents of the various sects were
Very numerous.

South of the Ganges, the pllgrlm proceeds, was an old city
above 70 /i (about fourteen miles) in circuit, the foundations of
which were still visible although the city had long been a wilder-
ness. In the far past when men lived for countless years it had
been called “Kusumapura city” from the numerous flowers
(Kusuma) in the royal inclosure (pura). Afterwards when men’s
lives still extended to milleniums the name was changed to
“Pataliputra city”. The pilgrim gives the following account of
the origin of the city and its second name. Once on a time a
very learned brabmin had a large number of disciples. A party
of these on a certain occasion wandered into the wood, and a
young man of their number appeared unhappy and disconsolate.
To cheer and amuse the gloomy youth his companions agreed to
get up a mock marriage for him. A man and a woman were
chosen to stand as parents for the bridegroom, and another
couple represented the parents of the imaginary bride. They
were all near a patali tree at the time, and as the name of the
tree had a feminine termination they decided to make it the
bride. All the ceremonies of a marriage were gone through, and
the man acting as father of the bride broke off a branch of the
patali tree, and gave it to the bridegroom to be his bride. When
all was over, and the other young men were going home, they
wanted their companion, the bridegroom, to go with them, but
he insisted on remaining near the tree. Here at dusk an old
man appeared with his wife and a young maiden, and the old
man gave the maiden to the young student to be his wife. This
couple lived together for a year when a son was born to them.
The student, now tired of the lonely wild life of the woods, wanted
to go back to his home, but the old man, his father-in-law, in-
duced him to remain by the promise of a properly built esta-
blishment, and the promise was carried out very promptly. After-
wards when the seat of government was removed to this place
it got the name Pataliputra because it had been built by the
gods for the som of the patali tree, and it kept the name ever
since.

In the part of this story which tells of the students
making the patali tree the bride the translators had the
reading wei-nii-hsii-shu-ye (35 j( 15 48 4p), “they. called
it the son-in-law tree®. This is nonsense, and cannot be
forced into agreement with the context. In the abstract
of the passage given above the reading of the D text has
been followqu viz. wei-ii-shéng(j§k)-sha, “saym" it was a

&



MARRIAGE TO A TREE.

feminine tree”, that is, they took the tree for the bride
because its name had a feminine termination. The place
where the mock ceremony was performed was close to a
patali, Bignonia suaveolens or Trumpet-flower tree, and
the bride was called Miss Patali, her father in the play
giving a branch of the tree, as his daughter, to the student
to be his wife. Afterwards, as the story shows, the Dryads
of the tree, like the melancholy mortal, took the whole
affair in earnest, and made the marriage a reality. The
old man and the old mother and her daughter are the
god and goddesses of the tree, and the daughter becomes
the student’s wife. When he proposes to go away the old
god by superhuman agency builds for the residence of
his newly born grandson a substantial establishment. This
was the nucleus of the city which from the story of its
origin obtained and kept the name Pataliputra. In Buddhist
books the building of the city with this name is sometimes
ascribed to king Ajatasattu in the Buddha’s time. It was
built as a defence against the Vajjians, and it had a
Gotama Gate and a Gotama Landing-place from the name
of the Buddha.t This city is described as being 240 Iz
from the Rajagaha mountains in a north-by-east direction.
Continuing his description, the pilgrim tells us that to the north

of the “old palace” (that is capital) was a stone pillar some tens

of feet in height on the site of Asoka’s “Hell”. “In the 100tk
year after Sakya Ju-lai's nirvana”, he says, “king Asoka great-
grandson of king Bimbisara transferred his capital from Raja-
gaha to Pataliputra, and surrounded the latter old city with an
outer wall.” Of this city the long lapse of time had left only

the old foundations. Of monasteries, deva-temples, and topes
there were hundreds of ruins, but only two or three of the old
structures survived. On the mnorth of the capital and near the
Ganges was 2 small walled city containing above 1000 inhabitants:

this was the Hell-prison of king Asoka. The pilgrim then gives

us & short history of this Prison or Hell. It was instituted by

king Asoka, soon after his accession, when he was ocruel and
tyrannical. It was surrounded by high walls with a lofty tower

1 Uhang-a-ﬁan-chirxg ch. 2; Sar. Vin, Tsa-shih ch. 36; Vin, Mah.
VI.28; Maha-Parinibbana-sutte (Digha IT. 89).
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2 ASOKA’S HELL. 89

at each corner; it was made to resemble hell with all its tortures,
such ag great furnaces of fierce heat and cutting instruments
- with sharp points and edges; a fierce wicked man was sought
out and made jailer. At first only local criminals were all, without
regard to the nature of their offences, sent to this prison; after-
wards casual passers by were wantonly dragged in and put to
death; all who entered were killed, and s6 secrecy was preserved.
But it came to pass that a recently ordained $ramana one day
on his begging rounds came to the Prison gate, and was caught
by the jailer, who proceeded to kill him. The $ramana, greatly
terrified, prayed for a short respite in order to make his con-
fession, and the request was granted. At this moment a prisoner
was brought in and at once dismembered and cut to atoms in
the presence of the éramana: the latter was moved by the spec-
tacle to deep pity, attained the contemplation of impermanency,
and realised arhatship. When his time came the jailer put the
Sramana in a caldron of boiling water, but the water became
cold, and the framana was seen to sit in it on a lotus-seat. This
marvel was reported to the king, who came to see it, and extolled
the miraculous protection, The jailer now told the king that
according to his own rule, (that no one who entered the Prison
was to be allowed to leave it), His Majesty must die. The king
admitted the force of the remark, but giving the jailer precedence
he ordered the lictors to cast him into the great furnace. Then
His Majesty left the . Prison, caused it to be demolished, and
made his penal code liberal.

This short history of Asoka’s Hell was probably con-
densed from the legends] in the Divyavadana and “Tsa-
a-han-ching1  These agree closely in all the main in-
cidents, and differ in some particulars, from the story as
told in other books. According to the former accounts
king Asoka had burned to death 500 ladies of his harem,

and his chief minister Radhagupta (called also Anuruddha), -

reminding him that such proceedings were unseemly for
a king, recommended His Majesty to inStitute a place of
punishment under a proper official. The king took the
advice, and caused g jail or place of punishment to be
constructed, a handsome attractive building-with trees and
tanks like 5 city. After search and enquiry a sufficiently

! Divyay, p. 874ff.; A-yii-wang-chuan ck. 1; A-yli-wang-ching
ch. 1; Tsa-a-han-ching ch. 23; Bur, Int. p. 365 ff,
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cruel, ugly, wicked man named Chancla-Glrl, in Chinese
O-shan (Z£ |lj) or “Wicked Hill”, was found for the post
of jailer; he was duly installed and allowed to make the
rule that no one who went in was to be let out. The
jail was furnished with the tortures described in a Buddhist
book on the infernal places of punishment, Wicked Hill
having listened to a monk of the Ketuma monastery reading
this exhilarating treatise aloud. But according to Fa-
hsien * and others Asoka had personally visited the in-
fernal regions (the hells within the Tron Hills), and
studied their tortures. Now Wicked Hill in this cruel
Hell of Despair had boiled, roasted, pounded to fragments,
and otherwise tortured to death very many wretched vic-
tims. But one day a stranger bhikshu named Samudra,
in Chinese Huai or “Sea”, in ignorance and by accident,
came to the gate of the Prison, and wandered in, attracted
by the beauties of the place. Wicked Hill immediately
had the bhikshu seized and was proceeding to boil him
when the bhikshu piteously implored a short respite. The
jailer demurred at first but at length yielded. At that
time one of the king’s concubines arrived to undergo
punishment for misconduct. She was at once pounded to
atoms in the presence of the bhikshu. The latter now
made the most of his respite, and by zealous application
became an arhat. When his time for being boiled came,
events occurred as Yuan-chuang relates. We have the
story of Asoka’s Hell-prison told also by Fa-hsien; but
he places the site about half a mile to the south of the
city, whereas Yuan-chuang places it to the north. Fa-
hsien’s account is not taken from the “Divyavadana”, but
it agrees with that work in placing the site of the Hell
near the tope erected by Asoka over Ajatasattu’s share
of Buddha's relics. Yuan-chuang also seems to have found
the site near, and to the north of, the Relics Tope as
Fa-hsien describes. Our pilgrim’s statements, however,

1 Fo-kuo-chi chs. 27 and 82, See also Fén-pie-kung-t8-lun ch. 3
(Bun. No. 1290); Fu-fa-tsang-yin-yuan ch. 8 (No. 1340),
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are not quite consistent with themselves. But as he re-
mained at the place for seven days visiting all the sacred
traces his account is not to be set aside lightly.

We return to the pilgrim’s description. Not far south from
the Prison, he tells us, was a tope, the lower part of which had
sunk out of sight leaving only the dome, which was ornamented
with precious substances, and the stone balustrade. This, he
adds, was one of the 84000 topes, and it was erected for Asoka
in his palace by human agents; it contained a shéng or pint of
the Buddha's, relics and it had miraculous manifestations, and
illuminations by divine light. The pilgrim goes on to tell how
the 84000 topes came to be built and the relics deposited in
them. After Asoka had abolished his Hell the great arhat Upa-
gupta made a skilful use of his opportunities to convert the king
and succeeded in-winning him over to Buddhism. When the
king expressed to Upagupta his desire to increase the topes for
the worship of the Buddha's relics the arhat replied— It has
been my wish that your majesty by means of your religious
merit would employ the gods that you might carry out your
former vow and protect Buddha, the Canon, and the Church,
and now is the opportunity. When Asoka heard all this he was
greatly pleased, and having summoned the inferior gods (kuei-
shén) he gave them his orders. The gods were to go over all
Jambudvipa, and wherever there was a population of a full Koti,
they were to erect a tope for Buddha's relics. The gods set up
the topes, and reported to the king, who then divided the relics
which he had taken from the topes of the eight countries and
distributed them among the gods. He then told Upagupta that
he would like to have all the relics deposited in the topes at
the same instant. This was accomplished by Upagupta kindly
putting his hand across the sun’s face at midday, the gods baving
been ordered to deposit their relics at the moment the hand was
seen darkening the sun.

It will be seen that in this description our pilgrim re-
presents the old relic-tope of Pataliputra as hayving been
built by human hands, and yet as one of the 84000 topes
erected by the gods or Yakshas. Fa-hsien also makes this
tope to be one of the 84000 set up by the Yakshas for
Asoka. The dust-offering in a former existence, and the
‘Prophecy by the Buddha 'in consequence, had been related
to the king by the bhikshu saved from a cruel death in
the Hell-prison. It was through the merit of this offering,
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THE FOOT PRINTS.

and the desire then expressed, that Asoka was now able,
as a maharaja, to make the yakshas do his bidding and
spread far and wide “to the utmost limits of Jambu-
dvipa” the worship of Buddha’s relics. The 84000 topes
set up by Asoka are generally said to have been for the
distribution of the Buddha's relics taken for the purpose
by the king from seven of the eight topes erected by the
original recipients.? But they are also said to have been
made for the worship of the 84000 aphorisms of Buddhism
or “sections of the law”. In this version of the legend it
is a vihara, not a tope, that is made for each aphorism,
and the work is done by the people of the various districts.2
The words here rendered by “a population of a full koti”
are hu-man-kou-ti (5 i 4 JIK), “a full koti of individuals”.
It is not easy to see how Julien could translate these
words by “dans chaque ville possédant un koti de sou-
varnas”. We have already had to notice this limitation
made by Asoka in our pilgrim’s account of Takshagila.

Our pilgrim next describes the stone with Buddha's footprints.
This stone, which is large in one part of the description and no?
large in another, was in a temple near the Relic Tope, The
pilgrim informs us that when the Buddha was leaving Magadha,
for the last time on his way north to Kudinagara, he stood on
this stone and turned round to take a farewell look at Magadha.
He left his footprints on it, and these were still distinctly visible
at the time of the pilgrim’s visit. The foot-prints, he says, were
18 inches long by 6 inches wide; on the right and left sides were
wheels or disks; each of the ten toes had artistic venation; the
lamination was distinct, and at times shed a bright light. When
Asoka removed to Pataliputra he had the Foot-prints Stone put
under a cover, and as it was near the capital he was constant
in paying it worship. Afterwards various princes tried to have
the Stone carried to their countries, but it could not be removed.
In recent times king Sasanka having tried in vain to efface the
footprints caused the Stone to be thrown into the Ganges, but
it returned to its original place.

The Stone of this passage was seen also by Fa-hsien

1 Divyav. p. 331. Tsa-a-han-ching ch. 23.
2 Shan-chien-li ¢k. 1. Mah. ch. V. p. 19.
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INSORIBED STONE. 93

in a temple near the Relic Tope. According to ‘the Life
there was a wheel on each sole, the tips of the toes had
svastika tracery, and there were vases and fish and other

things. Julien translates the words hua-wén (£ #) by
“des ornements de fleurs”?, but they mean simply the ar-
tistic tracing of the lines in the toes— the wan-tzi-hua-
wén or svastika tracery of the Life. Then the yii-hsing-
yin (or ying)-ch‘i (f§, 3 & (or ) jit) of the text is in
Julien’s rendering “des corps de poissons s’élévent en re-
lief”. But I think the words here only mean that the
lamination of the prints stood out in relief. The figures
on the stone were of course wrought by an artist, and
they retained the scaly character of the work as left by
him. But to the pilgrim’s believing eye the footprints re-
tained the impression of the lines and figures which adorned
the soles of the Buddha’s feet. These, however, he describes
as they appeared to him,

Near the Temple of the Footprints Stone, the narrative pro-
ceeds, was a stone pillar above 30 feet high with an inscription
much injured. The sum of the contents of the inseription was
that Asoka, strong in faith, had thrice given Jambudyipa as a
religious oftering to the Buddhist order, and thrice redeemed
it with his own precious substances. i

Fa-hsien also mentions this pillar and places it south
of the Relic Tope: he describes it as 30 feet high and
14 or 15 feet in circumference.

Continuing his description Yuan-chuang relates that to the
north of the “old palace”, that is, old capital, was a large stone
cavern which on the outside had the appearance of a hill, and
inside was some scores of feet wide. Asoka had made this by.
the agency of the inferior gods (kuei-shén) for his uterine younger
brother named Mahendra when the latter was a mendicant ascetie.
This brother, the pilgrim relates, had used his high birth to
slight the laws and lead a dissolute life, oppressing the people
until they became provoked. The high ministers and old states-
men reported the matter to the king giving him advice and re-
questing that the laws be observed and justice administered.
The king said with tears to Mahendra— *As sovereign I have
the protection of all men and specially of you my brother; but
forgetting my affection 1 have not in time guarded and guided
you, and you have now imcurred the penalties of the law. I am
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LEGEND OF MAHENDRA.

in fear of my ancestors, and perplexed by counsels”. Mahendra
made obeisance and confessed saying— *I have misconducted
myself presuming to break the laws. I pray for a reprieve of
seven days”. The king then consigned Mahendra to a dark
chamber, with a keeper, and had him supplied with dainties and
luxuries. On the sixth day Mahendra was in great trouble and
fear, but by renewed bodily and mental application he attained
arhatship; then mounting in the air he made divine exhibitions,
and quitting the affairs of this life he went off to lodge in a
mountain gorge. Asoka induced him to return to the capital
by promising to make him a cave-dwelling there. Mahendra
consented, and Asoka called the inferior gods to a feast telling
them to bring each a stone seat for himself. When the feast
was over the gods were requested to pile up the stones so as
to make an “empty house”.

It will be observed that in this story Yuan-chuang
describes Asoka as making a hill and cave for his brother
at the city and near the north outer wall. Fa-hsien also
tells of this hill and cave, and places them within the
city, and so does another author who adds a large stone
image in a niche in the hill. But the other accounts do
not introduce the yaksha-made hill and cave, but represent
the king’s brother as going away to a distance from Patali-
putra to live as a hermit or a religious devotee. Yuan-
chuang calls the brother Mahendra, translated by 7a-7i
or “Great Sovereign”. In the Pali books this, Mahinda,
is the name of Asoka’s son, his younger brother’s name
being Tissa (Tishya). The Divyavadana calls the brother
Vitasoka and so in the “A-yii-wang-ching”, but the “A-
yii-wang-chuan” calls him So-ta-fo (45 J %) perhaps for
Sudatta.r One treatise calls him Siu-Fa-tu-lu (& {in 4 5%)
perhaps for Sugatra which is translated in another work
by Shan-jung (3 %) “of good appearance” or “guspicious
bearing”.? This brother’s only offence, according to the

1 Divyiv. ch. XX VIII; A-yii-wang-ching ch. 3; A-yii-wan,_g-chuan
ch. 2; Tsa-a-han-ching ch. 28; For Viidéoka we find Vigatasoka as

in Divyav. p. 870, s gob
2 Fén-pie-kung-té-lun ch. 8; Ch'iu-li-lao-ching (7 W 2= %k #%)
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respectfully to the king about the professed Buddhists;
he said that these men living at ease with good food and
clothing, were subject to %heir passions, and that Buddhism
did not give emancipation. To convince him of his error
Asoka had recourse to the following expedient. By an
arrangement with his chief minister he disappeared for a
time; the minister invested Vitadoka with the crown and
other trappings of royalty as an experiment. Asoka then
appeared suddenly and pretending to regard Vitasoka,
whom he found wearing the crown, as a usurper, sentenced
him to be beheaded at the end of seven days. In the
interim the condemned prince was to have all kinds of
sensual pleasures with music and dancing. On the seventh
day, in reply to a question, he told the king that he had
not had any enjoyment, having not even heard the music
or seen the dancing, the fear of death being always before
him. The king used this answer to shew his brother how
Wrong he had been in the language he had used about
the professed Buddhists who, having always a horror of
birth and death, could not indulge in any carnal pleasures,
He then set Vitagoka free, and the latter, with the king’s
Permission, became a lay Buddhist and went to live in a
frontier land. When he attained arhatship he returned
to Pataliputra to visit Asoka, but he soon left for another
district: there he was beheaded by a man who mistook
him for 3 Nirgrantha, a reward having been offered by
the king for the head of every man of that sect brought
to him,

Yuan-chuang, in his description, tells us that to the north ]

of the old capital, and south of the Hell, was the large stone
trough made by the gods for Asoka to hold the food which he
provided for the Buddhist bhikshus.

The pilgrim next takes us across to the south of the capital.
To the south-west of the old city, he relates, was a small rock.y
mountain in the steep sides of which the inferior gods (kuei-
8hn) had made some tens of caves for Upagupta and the other
arhats. Beside this mountain were the stone foundations ol.' an
old terrace, and tanks of dimpled water clear as a mirror, pecler
from far ang near called them “the holy water”, and to drink
Or wash in the water effaced the soil of sin. ’
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The description continues— South-west from the Small Hill
were five topes the foundations of which had disappeared leaving
the bases standing out high; looked at from a distance they
seemed to form a hillock. Their sides were some hundreds of
paces [in length] and on the tops men of later times had erected
other small topes. According to the Indian records, when Asoka’s
84000 topes were built there remained five pints (shéng) of relics,
and for each shéng he built here a magnificent tope surpassing
those of other places. Miracles occurred at them testifying to
the Ju-lai’s five-fold spiritual body. Disciples of little faith
made the unauthorized statement that the topes represented the
five treasures of king Nanda’s seven precious substances. After
this an unbelieving king came with his army to excavate for
the treasures: but the earth quaked, the sun was darkened, the
topes thundered, the soldiers fell dead, and the horses and ele-
phants fled; since then no one has dared to covet. Others say
that as there are differences in the theories, and no certainty, we
really get the facts by following the old narrative.

Fa-hsien does not make any mention of these five topes,
and Yuan-chuang’s story about them does not agree with
the legend about the 84000 Relic Topes. Julien’s trans-
lation and treatment of this curious story leaves much to
be desired. Thus Yuan-chuang states that extraordinary
phenomena occurred at the topes “to testify to the five-
fold spiritual body of the Tathagata (Ju-lai)’. The text
for the words in inverted commas is -piao-ju-lai-wu-fen-fa-
shen (L) % 4n & F 7 #: %). This is rendered by
Julien— “Par 1a, il voulut honorez la personne de Jou-lai,
composée de cing parties” Here, to pass over other
maftters, the alldmportant word fa is left out. Then Julien
has a note in which he professes to give from a Chinese
dictionary the five constituents of the Fa-shén or spiritual
body. But the passage which he cites gives the “five
skandhas”, and Julien wrongly took them as the constituents
of the spiritual body. They are the elements or “aggre-
gations” of the human body of Ju-lai, and of every human
being, and they are contrasted with the five parts of the
spiritual constitution of Ju-lai and all arhats. These five
parts are moral discipline, absorbed meditation, spiritual
wisdom, spiritual emancipation, and the perception of this
emancipation, and this is the description quoted in the
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book which Julien cites.! It was the perfect combination
of these in himself at which the Buddha aimed during
the countless ages in which he had been born and reborn
nto mortal life; and it is the perfection of these in his
Professed disciples which constitutes his eternal presence
n his church. The prodigies at the five topes were the
outward evidences of the unseen spirit of the Buddha
abiding in the world. It was on the erroneous supposition
that these topes were merely the Treasure-stores of king
Nanda that an impious prince tried to excavate them, and
fared as our pilgrim describes. To the story of this
prince Yuan-chuang adds— tzii-tzii-i-chiang-wu-kan-chi-yit
(B %% B [ 4 5 S 33), “from this down to the present no
one has dared to covet”, that is, since this king’s vain
attempt no one has ventured to give effect to his desire
to have the treasures. Julien gives this translation of the
words— “le roj, lui-méme, s’avoua vaincu et abjura ses
projets de rapine”, a rendering impossible from every point
of view. In the sentence which follows in Julien’s trans-
lation the author's meaning is again missed. The im-
portant words huo-yue (z% H) “or it is said” or “others
say” are left out, and the translator erroneously intro-
duces the words “mais nous”. The pilgrim mentions the
two theories about the five topes, one was that they were
the Treasure-stores of king Nanda, and the other, based
on old records, was that they were Asoka topes.

We do not seem to have any information about
these buried treasures of the king called Nanda. This
was the name of the dynasty which was succeeded by
that of the Mauryas under Chandragupta. In the ,Ma-
havamsa” the last ruler of the former dynasty is called
Dhana-Nanda, who seems to have also had the name Ma-
hipadma, and perhaps Chandramas.2 Tn the “Divya-

3 P‘ll-sa-pén-shéug-man-lun (No. 1312) ch. 4; Ta-pan-nie-p‘an-ching
ch. 33 (No, 113); Ta-ming-san-ts‘ang-fa-shu ch. 22 (No. 1621); Chiao-
shéng-fa-shu ch, 17 (No. 1636). :

2 Mah. p. 16. Rockhill, ‘Life', p. 186; Tar. S. 201; Milindapaiiho
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ASOKA’S KUKKUTARAMA,

vadana” we have Nanda given. as the name of Asoka’s
grand-father Chandragupta, and in amother treatise we
have a wise but conceited king Nanda who is outwitted
by Nagasena.! But we do not find mention of treasures
hidden by any one of these.

We now return again to our pilgrim’s description. He tells
us that to the south-east of the “old city” was the “Ku-t‘a-
Sangharama’ according to the‘A, B, and D texts, but in C and
in the “Fang-chih” it is “Ku-ku-t‘a Sangharama” (or Cock
Monastery). This monastery, the pilgrim states, had been built
by Asoka, but it was in ruins, the foundations alone remaining.
After Asoka became a Buddhist he summoned an assembly of
1000 Buddhist monks, common monks and arhats, in this
monastery and supplied them with the requisites of their order.

Fa-hsien, who agrees with Yuan-chuang in placing the
Cock Monastery to the south-east of Pataliputra, does not
make any mention of the great gathering of bhikshus at
it, nor is this mentioned in the “Fang-chih”. The number
of the bhikshus who accepted Asoka’s invitation to meet
at Pataliputra is given in other books as 300,000. These
Brethren did not come to hold a Council but only to a
grand meeting and entertainment, to attend Asoka’s first
“quinquennial festival of the holy priesthood”. The senior
among them was the great Pindola Bharadvaja who had
seen the Buddha.2 In the D text of the Life this monastery
has the name Au-t‘a, but in another text it is Ni-ku-t'a
that is perhaps, Nigrodha. This was the name of the son
of Susima, the elder half-brother of Asoka, whom the latter
murdered. Nigrodha became a Buddhist monk, and was
in great favour with his uncle, being instrumental, according
to some accounts, in converting the king to Buddhism.3

p.147; J. R. A. 8. Vol. I1I. P. 11. p. 158,

1 Divyav. p. 369. See Tsa-pao-tsang-ching ch. 9 (No. 1329).

2 Divyiiv. p. 8981 ; Tsa-a-han-ching ch, 88; A-yii-wang-chuan ch, 2.
Tn the Shan-chien-lii ch.2 we read of the Council of 1000 assembled
at Pataliputra to settle the Vinaya.

3 Mah, ch. V; Shan-chien-lii ch.1: in these works the name of
Asoka’s elder brother is Sumana, but Susima is the name in Divyav.
and other works. J.R. A, S. Vol. I1L P. IL p. 162,
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STORY OF THE AMALAKA FRUIT. 99

In some translations of the Indian books the name of
the monastery is Ki-t‘ou-mo (4 B8 =k), Ki being the
translationt of Kukkuta and #ou-mo being perhaps for
dhama, site or house. In other works it is the Cock-wood
Vihara or the Cock-bird Vihara,2 and it seems to be some-
times called Agokarama. In his mention of the Brethren
brought together in this establishment by Asoka, Yuan-
chuang may have had in his mind the Council which met
un.der the auspices of that sovereign. The passage about
this assembly has been misunderstood, and consequently
wrongly interpreted, by Julien. He renders fan-shéng
(L 3) by “les laics et les hommes doués de sainteté”,
and divorces them from their proper union. They belong
to the words which precede and qualify them, the fan
being the common Brethren who were still learners, and
the shéng those who were arhats. There was an earlier
Kukkutarama near Pataliputta, probably only huts in the
park. Asoka may have built a monastery on this ancient
site. There was also another Kukkutarama, near Kosambi,
in' the Buddha’s time,

Yuan-chuang, proceeding with his account, relates that by the side
of the Kukkutarama was a large tope called the Amalaka stupa, ima-
laka being “the mame of an Indian medicinal fruit”. To account
for the existence of this tope he tells the story of the dying
Asoka and his last gift of the half of an amalaka (or amala) fruit.
The king was in extremis and, knowing this, he wished to give
his valuables in alms to the Buddhist clergy; but his statesmen
had engrossed the administration, and would not allow him to
carry out his desires. Once at food he kept an amelaka and
played with it until one half was spoiled: then holding it in his
hand he sighed, and soliloguized on the vanity of human gmndeu.r.
After a few words with his ministers he charged the one in
attendance to carry the half-fruit to the Kukkutariima, and give
it to the lh'vlhrcln with a message from him, The abbot ac-
cepted the alms-offering in pity to the king, gave the fruit as
requested to the Brethren, having instructed the steward to

! A-yii-wang-chuan ck. 1. But we also find the word Ketuma as
the name of monastery here.
? Tan-a-han-ching ch. 21 and ch. 23.
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100 ° BEATING THE GONG. L

have the fruit cooked, to keep the kernel, and to have a tope
raised. [

The story of Asoka’s gift of half a myrobalan (amalaka)
fruit is told in several Buddhist treatises. When the king
‘became old he named his grandson, the son of Kunila,
to be his successor. This prince, by name Sampati, acting
under the advice of the high officials who had obtained
all power, stopped the king’s largesses to the Buddhist
church while the king was still nominally sovereign. He
also gradually reduced the services and allowances for the
king, until at last he sent him half an @malaka fruit on
an earthen plate. The king, hereupon, sadly remarked to
his courtiers, as in Yuan-chuang’s story, that he had sunk
from being sovereign of Jambudvipa to be lord of only
this half-fruit. He then sent this, as all he had to give, to
the Brethren of the Kulkkutarama, and Yaga, the head of
the establishment, had it cooked and distributed.! There
is no mention in the Buddhist books of the erection of
a tope to commemorate this gift, and Fa-hsien does not
seem to have seen or heard of the tope.

Our pilgrim’s narrative proceeds. To the north-west of the
Amalaka Tope, in an old monastery, was the Institution of the
Gong-call Tope. Once, the pilgrim explains, there were in this city
above 100 Buddhist monasteries with Brethren of high character
and great learning, and the Tirthikas were silenced. Then the
Buddhist clergy gradually died, and there was a great falling off
in their successors, “while the Tirthikas (wai-tao) transmitting
learning from teacher to disciple made it a profession.” So when
the rival partisans were called together thousands and myriads
collected to the Buddhist establishments, shouts were raised—
ugtrike loud the gongs; call the learned together”. The simple
flocked to the meeting, and there was wild beating of gongs.
At the Tirthikas’ request the king appointed a public discussion
to decide their respective merits with the condition that, if the
Pirthikas proved successful, the Buddhist monasteries should not
be allowed to call meetings by gong-beating. The Buddhists
were defeated, and they had borne their humiliation twelve years,
when Deva, a disciple of Nagarjuna P‘usa in South India,
obtained leave from his master to go to Pataliputra city and

t Diyyav. p. 480; Ta-chuang-yen-lun-ching ¢k. 5 (No. 1182).



LEGEND OF DEVA. 10

meet the Tirthikas in discussion. The fame of Deya P‘usa had
reached the city; and the Tirthikas, hearing of his proposed visit,
induced the king to order the gate-keepers to forbid any foreign
monk to enter the city. Deva, however, came in disguised ; and
on the morning after his arrival beat the gong of the monastery
in which he had slept. This caused greaf excitement, and Deva
obtained what he wanted, a public discussion. In the course of
twelve days he refuted the propositions of the Tirthikas, and van-
quished them utterly in argument. The king and his ministers

were greatly pleased, and they raised this sacred structure as a
memorial. }

On this story we have to observe that it seems to show
that the Cock Monastery (Kukkutarama) was within the
walls of Pataliputra. This was evidently the “old monastery”
which had the tope of the Gong-striking, this and the
Amalaka tope being apparently within the enclosing wallg
9f the Monastery. The part of Yuan-chuang’s story which,
n the abstract here given, is within inverted commas, has
not been well rendered in Julien’s translation. Thus the
words chiin-yii-tung-chih-miu-yu-tou-chi (Jf & [ 1k of
B in #%)  “dolts flocked to the meeting, there was wild
beating”,1 are in his version— “Quand la multitude des
hommes stupides se sera réunie avec nous, nous voulons
combattre leurs erreurs et les terrasser”, making the words
to be uttered by les Iiérétiques. It is not easy to see how
the last four Chinese characters could be forced to yield
the meaning here given to them. Then at the end of the
story Julien magnifies the Pusa’s victory in the statement
that “En moins d'une heure, il terrassa tous les hérétiques™
The Chinese here rendered by une heure is chie-ch‘én
(# JE), a classical term which means a period of twelve
days. That the great religious discussion lasted nearly
twelve days is not improbable, and it is clearly impossible
that Deva should have replied to his opponents’ statements
within one hour. It may be noticed that in the “Fang-

! The words k‘ou-chi. “to knock and strike” may perhaps be used
here in the sense of excifement, huriy-burly— “Stupid persons flocked
to the meeting and there was disorderly excitement.”
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chih” it is Nagarjuna who goes to Pataliputra to confront
the Tirthikas. ‘

The next object of which the pilgrim makes mention is the
old foundation of the house in which the “Demdn-eloquent?”
brahmin had lived, and the mention of this leads to the story
of the exposure of the brahmin by Aévaghosha. Yuan-chuang,
giving apparently a local tradition, tells how there once was in
Pataliputra a brahmin who dwelt in a hut alone. He did not
mix with his fellow-mortals, but sought success by worshipping
demons, and was in league with elves; his sonorous discourse
was small-talk, and his fine speech was echo-answering; old eminent
scholars had not precedence of him, and ordinary men looked up
to him as an arbat. But A§vaghosha P‘usa, whose knowledge
embraced all things, and whose spiritual attainments extended
over the “Three Vehicles”, suspected the brahmin of being depen-
dent on evil spirits for all his cleverness with his tongue. The
Prusa reasoned that when fluency of speech is the gift of evil
spirits what is said is not an answer to a question asked, and the
speaker cannot repeat what he has once uttered to another. So
Asvaghosha visited the brahmin in order to put him to the test,
and the interview convinced him that the brahmin was depen-
dent on evil spirits. - At Asvaghosha’s request the king summoned
the brahmin to a public discussion at which the king was present.
Asgvaghosha stated the subtleties of Buddhism, and the general
principles of the Five Sciences, in a thorough manner and with
clear eloquent diction. When the brahmin had spoken in reply
Agdvaghosha said to him— You have missed the gist of my dis- f
course, you must make your speech over again. Buf the brahmin
remained silent so the P‘usa jeered at him saying— “Why dont
you explain. The sprites you serve should hasten to give you
language”. Then Asvaghosha at once removed the screen which
the brahmin kept before his face in order to ascertain what was
strange in the possessed one’s face. The brahmin, now put to
utter confusion, prayed him to desist, and Asvaghosha merely said
to the audience— The collapse of this man’s reputation today is
an instance of “an empty name does not endure’”. Then the
king addressing Agévaghosha said— Had it not been for your
abundant virtues, sir, this delusion would not have been exposed:
the genius who knows others excels posterity, and reflects glory on
predecessors, and according to the laws his great services must
be recognized,

In this passage Yuan-chuang represents Asvaghosha:as
having secular learning which embraced all things and
“spiritual attainments extending to the Three Vehicles”.
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The Chinese for the last clause is tao-poh-san-shéng GE
i = 7€) and it is rendered by Julien “dans sa carriére
il avait su faire usage des trois Vehicules”. But this
rendering is not in accordance with the construction of
the passage, or the meaning of the word pok. In a note
Julien gives the three Vehicles as those of the $ravaka,
the Pratyeka Buddha, and the Bodhisattva. These are
the three mentioned in Buddhist books, and they are states
or degrees of spiritual attainment, the lowest being that
of the §ravaka and the highest that of the Bodhisattva,
which is also called the “Great Vehicle”. Our pilgrim
makes Agdvaghosha have a twofold test for detecting the
cooperation of evil spirits with a man who is a fine talker.
The test is that the man does not give a real answer to
a question, and that he cannot repeat what he has once
sald to another. In the public discussion the test is
applied with marked success. Julien’s translation misses
all the point of the passage, and spoils the story. Then
Julien malkes Yuan-chuang state that Ma-ming (Asva-
ghosha) “connaissait les démons”, but Yuan-chuang merely
states that Ma-ming “mentally recognized evil spirits*
that is, became convinced that his suspicion as to the
source of the brahmin’s powers was correct. Julien trans-
lates the phrase chiii-how (§ %) by “n’a pas de suc-
cesseurs”, and he supports his rendering by a reference
to an expression quoted in the “Prei-wén-yun-foo”. But
the reference is an unfortunate one, as the painter in the
Passage cited had a successor by whom he was surpassed.
The translation is not good, and it is un-Chinese as an
expression of praise. Chui-hou or Chui-yi(F)-how means
to stand out to posterity or to be above those who follow.
The man who has genius to know others sheds a glory
on his ancestors, and is a standard of superiority to his
followers op posterity. The Ma-ming Pu-sa or Asvaghosha
Bodhisattva of this passage is apparently the bhikshu who
ﬂ9u1»ishe(1 300, or according to some 600 or 800 years
after Buddha's decease. This Advaghosha was originally
a bl‘ahmin, and was converted and ordained, according to

]9
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some authorities by Fu-na-shé supposed to be for Punya-
yasa,! and according to others by the greét Pardva.2 This
last defeated ASvaghosha in a controversy held in Shi-ka,
apparently in or near Magadha. As a Buddhist monk
Agdvaghosha attained to great eminence by his powers of
argument and discussion, and he was given to Ka-ni-t‘a
(Kanishka perhaps), king of the Yue-ti country, as part of
a war indemnity. This king treated the bhikshu with
much kindness and esteem,3 and Agvaghosha continued his
labours in his new place of abode in Kashmir. He was
the author of the “Ch4-hsin-lun” (ift {Z #f), the “Ta-chuang-
yen-ching-lun” (J¢ 3 BE £¢ %) and numerous other treatises.
In the Patriarchal succession Advaghosha is the next after
Punyayasa, and in Japan he is regarded as a teacher of
the “Pure Liand” doctrine, and is the first patriarch of the
Avatamsaka sutra sect and the 12% of the “Contemplatist
School”.¢ We read, however, of several eminent bhikshus
with this name, one living so early as the time of the
Buddha.5 These, however, may all be the same man

“assioned to different dates. He was called “Horse-voice”

N

N

(Asvaghosha) because at his birth horses neighed, or
because on one occasion when he preached hungry horses
forgot to feed, and listened to his sermon neighing with
pious delight. Thete are also other stories told to account
for the name which in one treatise is given as Giu-lo-wei-
ni, perhaps for Ghoravin.6 Here we have probably the
original vernacular sobriquet given to the monk because
he held horses (ghora) spell-bound by his lute (vina), This
great Buddhist, who apparently lived in the second century
of our era, was a poet, musician, scholar, religious contro-

t Fu-fa-tsang-yiu-yuan ck. 5.

2 Ma-ming-p‘u-sa-chuan (No. 1460).

3 Tsa-pao-tsang-ching ch. 7.

¢ B. Nanjio's Short Hist, Twelve Jap. sects pp. 69, 106, 115.

& Shih-Mo-ho-yen-lun, or An Exposition of Mahayanism, ch. 1;
Mahamaya-ching ck. 2 (No. 882); Ch‘i-hsin-lun-su-pi-hsiao-chi ck. 1
(No. 1626).

8 The name is written P M B il in No. 1626.

[
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versialist and zealous Buddhist monk, orthodox in creed,
and a strict observer of discipline.

We return again to the pilgrim’s description. Above 200 Z,
he states, from the south-west angle of the city, were the foun-
dations of an old monastery with a tope. These were on a site
which had been used as sitting place and exercise ground by the
Four Past Buddhas, The tope had manifestations of divine light
and other miracles, and people from far and near came to it
and offered up prayers.

In his translation of this passage Julien instead of
“200 I has 200 paces, but in all the texts and in the
“Fang-chih” the reading is 200 . By using the form of
expression “south-west angle of the city” the pilgrim may
perhaps have meant to indicate that the direction was
exactly south-west, and not merely between south and west.
It was not from the south-west corner of the city, as Mr.
Fergusson seems to have supposed,! but from the Cock-
Monastery to the south-east of the city that the pilgrim
renewed his journey.

The pilgrim continuing his narrative tells us that from the
old monastery a journey south-west above 100 Z brought him
to the Ti-lo-shi-ka monastery. This establishment, erected by
the last descendant of king Bimbisira, had four courts with
three~storeyed halls, lofty terraces, and a succession of open
Passages. It was the rendezvous of eminent scholars who flocked
to it from all regions. The Brethren in it, all Mahayénists,
were aboye 1000 in number. At the head of the road?, through
the middle gate, were three temples (ching-shé) with disks on
the roofs and hung with small bells; the bases were surrounded
by balustrades, and doors, windows, beams, walls, and stairs were
ornamented with gilt work in relief. The middle temple had a
stone image of the Buddha thirty feet high; the left-hand one
had an image of Tara Bodhisattva; and the right-hand one had
an image of Avalokiteévara Bodhisattva: these three images were

1J. R. A, 8. Vol. VII. At. IX.

* The common meaning of tang-tao (f§ i) fs “on theroad” and
this may be ijts signification here. But as the temples could not
have heen actually on the highway the phrase may mean af the head
of the passage, that is, at the place where the road to the middle
gate began, ‘
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all of bronze (fu-shi). Each of the temples had a pint of relics

which occasionally yielded miraculous phenomena.
- This is an interesting account, and has to be studied in
connection with statements in the Life. This latter treatise
makes Yuan-chuang travel south-west from the Cock-
Monastery six or seven yojanas (about 50 miles) to the
Ti-lo-li (var. Che-)ka monastery, from which some score of
the Brethren came out to welcome him. This is evidently
the 7Tl-lo-shi-ka monastery of our text, and Julien writes
the name so in his translation of the Life. The difference
in the distance may be accounted for by the pilgrim giving
the length of his journey, and the Life giving the distance
in 4 straight line. In another passage of the Life we
read that when Yuan-chuang, on his way back to China,
visited Nalanda for the second time, he learned that three
yojanas from it west was a monastery called Ti-lo-shi-ka,
" in which was a learned Buddhist Doctor by name Prajna-
bhadra. Here the reading in Julien’s text was Zi-lo-tse-
ko for which he suggests Tilataka as the original, but the
old Sung edition has Ti-lo-shi-ka. This monastery is evi-
dently the 7i-lo-che-la of the previous passage in the Life,
the learned Doctor having come to reside in it after the
pilgrim’s first visit to Nalanda. Bohtlingk-Roth suggest
Tiladhaka as the name of this Buddhist establishment,
but the suggestion, cannot be adopted. All the texts of
the Records have 'i-lo-shi-ka, and the ise (§&) of the
second passage in the Life is apparently a copyist’s error
for the shi (FE) of the old texts. Then this monastery
has been identified with I-ching’s Ti-lo-t'w and Ti-lo-ch‘a
which probably. represent one word like Tiladha.! He
gives the name to a monastery in Magadha about two
yojanas from Nalanda. It was probably in the great
Buddhist establishment of Ti-lo-shi-ka that ParSva and
A$vaghosa had the meeting already mentioned as having
1 Yuan-chuang writes the name T'i-lo-shi-ka ($ #E FE ), the
Life has Ti-lo-lei or che-ka (5 FE 8 or B 3m), and also 7i-lo-
ise or shik (4% or §)-ka; I-ching has Ti-lo-ch'a or lu (3% or )
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taken place in Shi-ka. Cunningham by manipulating his
texts finds Yuan-chuang’s Tilp-shika, which he calls
Tiladaka, in the modern Tillara, and Fergusson places it
m the Barabar hills. The full name of the monastery
may have been Tira-Saka or as Julien suggests Tila-$akya,
its designation among the people being something like
Tﬂadha. It was a large and famous establishment tlourish-
mg in the 7% century, hetween 40 and 50 miles in a south-
west direction from the Kukkutarama, and about 20 miles
to the west of Nalanda. Yuan-chuang tells us that the
monastery was built by the last descendant of Bimbisara,
but according to the books the last descendant of that
king on the throne of Magadha was Pushyamitra, an
enemy and persecutor of Buddhism. We note the temple
of Buddha flanked by a temple to Tara on one side, and
by a temple to Kuan-yin on the other. Here, as in a sub-
Sequent passage where we have another temple of Tara,
that person is simply a Bodhisattva without any indication
of sex. This Pwusa, “the Saviour”, became “Holy Mother
Tara”, the spiritual wife of Kuan-yin. She resides at the
foot of & mountain in the Southern Ocean, and Kuan-yin
Sojourns on the top, but it is in Tibet and Mongolia that
Tara is chiefly worshipped.!

Our pilgrim’s u‘urrative proceeds. Above 90 Z southwest
from the Ti-lo-ghi-ka monastery was a lofty mountain. Among
its sombre masses of clouds and rocks lodged immortals, poisonous
snakes and fierce dragons lurked in the hollows of its marshes,
fierce beasts skulked and birds of prey roosted in its thickets.
On its top was a flat rock surmounted by a tope above ten feet
high. This was on the spot where the Buddha once sat all night
in the ,Samadhi of the end of extinction”. The pious devas had
made a tope of precious gold and silver to commemorate the
event, but in the long course of time the precious metals had

changed to stone. No human mortal had ever visited the tope,
but from afar gerpents and wild beasts could be seen in compa-

.‘ FO-tsu-li-tai~t‘ung-tsai ch, 2 (No. 1637); Waddell’s ‘Buddhisn.l of
Tﬂ‘)et’, P. 867ff, See also G. de Blonay’s ‘Materiaux pour servir &
Phistoire de la Déesse Bouddhique Tara.’
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N

nies performing pradakshina, and angels and saints giving praise
and worship, (

The mountain here mentioned was apparently not visited
by Yuan-chuang on his way to Gaya but he may have
passed near it on some other occasion. We must remember
that he spent above five years in this district and visited
it again on his return. ' So the Records here do not give
us a consecutive narrative of a journey, but rather the
results of excursions and investigations.

Qur pilgrim goes on to describe that on the east ridge of this
mountain was a tope on the spot on which the Buddha stood
to obtain a view of Magadha. He then goes on to relate that
above 80 /i to the north-west of the mountain, on the slope of
a mountain, was a monastery the high bases of which were backed
by the ridge, the high chambers being hewn out of the cliff. In
this monastery there were fifty Brethren, all adherents of the
“Great Vehicle”. It had been built in honour of Gunpamati
Bodhisattva who here vanquished in discussion the great Sankhya
Doctor Madhaya. The pilgrim adds an account of the discussion
and of the results of Madhaya's defeat.

The story of the controversy here related by Yuan-
chuang was apparently derived from an unscrupulous
Buddhist of Magadha. It does not agree with Yuan-
chuang’s statement that the site of the mountain monastery
was the scene of the discussion, and it need not be taken

seriously. The Gunamati of our author cannot be the |

acharya’ of the sathe name who was the teacher of Vasu-
mitra and wrote a commentary on the “Abhidharmakosa”.
Nor can he be the Gunamati of Taranatha, contemporary
with king Pantshama-simiha, and beaten in discussion by
a disciple of the philosopher against whom he had written
a treafise.! I-ching mentions a distinguished Buddhist
named Gunamati as having lived in a time not remote
from his own period, but this sage was devoted to dhyana.?
Our pilgrim styles his Gunamati a Bodhisattwa, and de-
seribes him as coming from “South India”; he also asso-

' Tar. 8. 169,
2 Nan-hai-chi-kuei ch. 84; and Takakusu, ‘I-tsing’, p. LVIILfE
and p. 181,
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ciates him with Sthiramati; and represents the two as being
: d.is_tinguished in Nalanda for the elegance of their compo-
Sitions, and as having sojourned and written in Valabhi
n South India.t It may have been this Gunamati who
composed the treatise with the name, as rendered in Chi-
nese, “Sui-hsiang-lun” (i 4H ). This work, translated
by Paramartha about A. D. 560, is apparently only an
extract from a large treatise with this name. B. Nanjio
re'transla,tes the title by “Lakshananusara astra”, but the
original name may have been something very different.
This treatise cites the Vibhasha and Satra-Upadesa Masters,
Yasubandhu, Bavarika (?), and others, and it shews an
Intimate acquaintance with the Sankhya teachings 2

The pilgrim proceeds to relate that above 20 /% south-west
from the Gunamati Monastery was an isolated hill, with a
monastery said to have been built by the Sastra-Master Sila-
bhadra, who made a religious offering of the city which he had
obtained on his victory in a discussion; taking advantage of the
resemblance of the steep peak to a tope, Silabhadra had deposited
in the peak Buddha-relics. Then we have the story of this
monastery to the following leffect. Silabhadra was a scion of
the Brahminical royal family of Samatata (in East India); as a
young man he was fond of learning and of exemplary principles.
He travelled through India seeking the wise, and in Nalanda he
met Dharmapila Prusa who gave him instruction, and in due
time ordained him as a bhikshu. Then Silabhadra rose to be
eminent for his profound comprehension of the principles and
subtleties of Buddhism, and his fame extended to foreign countries.
A learned but proud and envious brahmin of South I’udia came
to Magadha to have a discussion with Dharmapala. Silabhadra,
at the time the most eminent of the disciples of Dharmapi]'ﬂy
although only thirty years of age, proposed to meet the brnhn_llﬂ
In controversy, and the offer was accepted. At the discussion
the brahmin was utterly defeated, and the king to mark his
appreciation of the victor's success wished to endow him with
the revenues of a certain city. But Silabhadra declined the gift
saying— “The scholar with dyed garments js satisfied with the
requisites of his Order; leading a life of purity and continence
whilt has he to do with & eity?" The king, however, urges him

! chuan 9 and 11.
* Sui-lisiang-lun (No, 1280).
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to accept the reward— “The prince of religion has vanished”
he says, “and the hoat of wisdom has foundered; without publics
recognition there is mnothing to stimulate disciples: for the ad-
vancement of Buddhism be graciously pleased to accept my
offer”. Then Silabhadra, unable to have his own way, accepted
the city, and built the monastery. Carrying out the rule of right
to the end, he offered up [the revenue from] the inhabitants of
the city for the proper maintenance of the establishment.

Although the context of this passage seems to require
us to regard Yuan-chuang as having actually gone to the
Silabhadra monastery yet we need not suppose him to have
visited either it or the Gunamati Monastery on his way
from Pataliputra to Gaya. In the translation here given
the words “Carrying out the rule of right to the end”
ave for the Chinese Chéung-chu-kuei-kit (% & K 55
“carrying out right procedure thoroughly”. Julien makes
these words apply to the monastery and translates them
by “vaste et magnifique”, a rendering which seems inad-
missible. In the description of the Deer Wood Monastery
in the previous chuan there is a similar expression-li(J-)
chiung-luei-chii, which is used of the monastery, and means
“perfectly artistic in ornamentation” (in Julien’s rendering
“d'une admirable construction.”) But here we must take

chiung -chw - kkuei - chii as applying to Silabhadra. As a |

Buddhist bhikshu he could not receive such a gift as the,
revenue of a city for himself. At the king’s urgent request,
and for the good of the Church, he accepts the gift, but
extremely punctilious in keeping the rules of his Order,
he gives up the revenue as an offering to the Church.
Then Julien understood the text of our passage to mean
that Silabhadra gave the inhabitants of his city as slaves
to his monastery. But this is mot the meaning of the
anthor, who does not distinguish between city and cily-
householders, and by each term means the revenue derived
from the city. ‘
' Trom the- Silabhadra Monaskery the pilgrim travelled 40 or
50 7i south-west; crossed the Nairafijand River and came to Gayd.
« This ecify &us\ strongly situated but had few inhabitants; there
were only above 1000 brahmin families, descendants of the original

[%



GAYA. 111

(or according to some texts, great) rishi, and these were not sub-
ject to the king, and were treated hy all with reverence. Above
30 7z to the mnorth of the city was a clear spring, the water of
which was regarded as sacred and purifying. Five or six # to
the south-west of the city was the Gaya Mountain with dark
gorges and inaccessible cliffs, called by Indians “Spiritual Moun-
tain”.  From ancient times sovereigns who have spread their
good government to distant peoples; and in merit have excelled
previous dynasties, all ascend this mountain and solemnly announce
what they have done. On the top of the mountain was a stone
tope above 100 feet high built by Asoka at the place where
Buddha uttered the “Pao-Yun” and other siitras.

The city Gaya of this passage was supposed to have
received its name from the great rishi named Gaya.! But
m some of the Chinese translations the name is translated
by “Elephant”, as if for Graja, and in some we find it so
transcribed. The Gaya mountain also is called “Hlephant-
Head”, the original being Gaya-siras.2 The “Pao-yun-
ching” mentioned here is the “Ratnamegha-sutra” which
professes to have been communicated on the top of Gaya
mountain to an immense congregation of disciples and
superhuman beings. It is a Mahayana siitra, and there are
two translations of it in Chinese.3

The pilgrim proceeds to tell that south-east from the Gaya
Mountain was a tope at the native city of Kasyapa, and that to
south of it were two topes at the places where Gaya Kasyapa
and Nadi Kasyapa “served fire”.

The three men here mentioned were brothers, the eldest,
called in this passage simply Kasyapa, being generally
distinguished as Uruvilva Ka$yapa from the name of' the
place at which they lived. These brothers were great
scholars and magicians, they were worshippers of the ele-
ment of fire, and they had numerous disciples. Their
home was at the town of Uruvilva on the Nairafijana

! Chung-hsii-ching ch. 6.

2 Ohéng-fa-hua-ching ch. 1; Yin-kuo-ching ch. 8; Hsing-chi-ching
ch. 24. But the mountain called Gayadiras is placed by some in a
different part of the district. !

3 See Nos, 151. 152 in Mr. Bunyio Nanjio's Catalogue.
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(Phalgu) river, the youngest living a little down the stream.
The story of their conversion is told in several of the
Buddhist books and our author refers to it a little

farther on.

112 THE SPIRIT OF THE MOUNTAILN.

Eastward from the place where Gaya Kadyapa served fire, the
narrative proceeds, on the other side of a great river was the
Prag-bodhi mountain. When Ju-lai, the pilgrim explains, had
been six years striving for bodhi without obtaining it, he re-
nounced austerities, and accepted milk-gruel. Then coming from
the north-east, and seeing this mountain, he liked its solitude,
and wanted to attain bodhi on it. Going up by the north-east
ridge he reached the summit, an earthquake then occurred, and
the oread told him that the mountain could not be used for the
attainment of bodhi. The P’usa then went on down by the
south-west side, and came to a cave in a cliff. .In this he sat
down intending to go into samadhi, when again the earth quaked
and the mountain shook. Heavenly devas then called out to
him— “This is not the place for the Ju-lai to attain bodhi:
fourteen or fifteen Z south-west from this, not far from the scene
of your austerities, there is a peepul tree with an adamant (chin-
kang) seat, and there the past and future Buddhas all attain
bodhi, please go there”. The P‘usa rose to go; but at the request
of the Dragon of the cave he left his shadow there. Going on,
preceded by the devas, he reached the Bodhi Tree. In after
times king Asoka marked the various places in the P'usa’ sascent
and descent of the mountain by various kinds of monuments.
All these present miracles, such as showers of aerial flowers and
lights in the gorges; and every year. when the period of Retreat
is over, stranger Brethren and laymen ascend to make offerings.

]

The account here given of the Pre-bodhi (Praghodhi)
mountain, and the Pusa’s. experiences on it, was probably
derived from local legend. Our pilgrim evidently did not:
visit the mountain on his way from Pataliputra to the
Bodhi Tree. According to the Iiife he proceeded from
the Tilacheka (Tiloshika) monastery southwards, and after
a journey of above 100 /i arrived at the Bodhi Tree; but
this statement probably means no more than that from
the monastery to the Tree was above 100 [i in a straight

: line south. Yuan-chuang apparently went first to the city
of Gaya, thence to the Gaya mountain, and from that
eastwards to the Tree. So also Fa-hsien went from Gaya



to the Bodhi Tree, but it is not easy to learn from his
narrative the exact position of)the Tree. Prag-bodhi is
evidently a Buddhist name of late origin, but the mountain
1S apparently the “isolated hill” of the Sarvata Vinaya.
This work represents the Pusa as going to this hill with
the intention of realising on it perfect enlightenment (bodhi);
but the devas, as in Yuan-chuang’s story, explained to him
that the convulsions which had occurred indicated that
this was not the proper place, and told him whither he
should go. 1

The pilgrim next goes on to tell us that a journey of 14 or
15 7i south-west from the Prigbodhi Hill brought one to the
Bodhi Tree. The enclosing walls, he relates, are built of brick,
high and strong; the inclosure is long from east to west, and
narrow from north to south, and it is above 500 paces in circuit.
Rare trees and noted flowers make continuous shade ; fine grass
and strange plants climh over and cover everything. The prin-
cipal gate opens east towards the Nairafijana River, the south
gate is connected with a large flower-tank, the west limit is a
natural defence, and the mnorth gate communicates with the
grounds inside the walls of a large monastery. The sacred traces
are very close together; topes or shrines (ching-shé) have been
raised, as memorials, by sovereigns, high officials, or nobles of
India who were pious Buddhists.

Although the text of this passage seems to state that
the pilgrim actually visited the Pragbodhi Hill, and from
it went on to the Bodhi Tree, yet it is better to take the
words in a general sense. Yuan-chuang may have made
the journey, following the Pusa’s footsteps, during his stay
in the district. The reader will observe that the great
or outer inclosure of the Bodhi Tree is a wall with a
gate on three sides, but on the west side there is a natural
defence, This agrees with other accounts, and the Burmese
tradition is thus given by Bigandet— “To consecrate, as
1t were, and perpetuate the remembranece of the seven
Spots occupied by Buddha during the forty-nine days that
he spent round the tree Bodi, a Dzady was erected on

! Sar. Vin. Pio-séng-shih ch. 5.
* H
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each of these seven places. King Pathanadi Kosala
surrounded them with a double wall, and subsequently
king Dammathoka added two others. There were only
three openings or gates to penetrate into’ the enclosed
ground, ome on the morth, another on the east, and the
third on the south”.?

Julien’s translation here malkes the pilgrim describe the
enclosing wall as having a gate on the west side: this is
probably due to his text having the O ()Z) of the B
edition instead of the O (Jg) of the other editions. The
former character is sometimes used in the sense of a door,
and the latter character means a barrier or obstruction.
The “fine grass” of this passage is hsi-so (f L), the
reading of the B text, but C and D have “fine sand”.
Then instead of the yuan (#:) “to climb¥, of the B and
old Chinese texts, C and D have I (%) “green”. Thus
the D text makes the pilgrim state that “fine sand and
strange vegetation cover all with a green mantle”. The
reading “fine sand” does not seem to suit the passage, but
it is apparently in agreement with the account of the
Vajra-seat in the next paragraph. There that sacred spot
is described as being covered with sand earth. In this
passage “India” is for the Chan-pu-chow or Jambudvipa
of the original, and the pilgrim may have used this term
in a comprehensive way including India and the adjacent
countries. As the space enclosed within the walls of the
sacred place of the Bodhi Tree was mot great, the topes
and shrines erected as memorial structures must have
been of small dimensions.

Proceeding with his description the pilgrim relates that in the
centre of the Bodhi Tree Inclosure is the “Adamant (Vajra, in

Chinese Chin-kang) Seat” which came into existence at the be-
ginning of the Bhadra Kalpa together with the world; it is in

the middle of the Three Thousand Great Ohiliocosm, reachess

from the surface of the earth down to the Gold Wheel, is made
of adamant (chin-kang or vajra) and is above 100 paces in circuit.
The name is derived from the fact that here the 1000 Buddhas

1 Bigandet, ‘Legend’; Vol. I. p. 107.
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THE ADAMANT SEAT.

of this kalpa go into the Vajra-samadhi; and as they attain
bodhi at this spot it is also called the “Bodhi-Arena’ (Tao-ch‘ang.
that is Bodhi-mandala or Bodhi-manda). This spot is undisturbed
by cosmic convulsions; but since the decline of Buddhism in
latter times it cannot be seen on account of the sand with which
it has become covered. After the decease of the Buddha princes
set up sitting images of Avalokitesvara Bodhisattva (Kuantszii-
tsai-Pusa) facing east at the north and south boundaries according
to Buddha’s description. Tradition said that when these images
sink out of sight Buddhism will come to an end; the image at
the south corner had already disappeared up to the breast. The
Bodhi Tree at the Adamant-Seat is a peepul which in the
Buddha’s time was some hundreds of feet high, and although it
had been cut down several times it remains forty or fifty feet
high. This tree, the Pusa shw (or Bodhisattva Tree) is an ever-
green, but every year on the day of the Buddha's decease it
sheds its leaves, which are instantly replaced. On this day princes,
Buddhist Brethren, and laymen, come of their own accord in
myriads to the Tree, and bathe it with scented water and milk
to the accompaniment of music, flowers are offered at the time
and lights are kept continually burning. The pilgrim next relates
the stories of Asoka and his queen, in succession, making deter-
mined efforts to destroy the Bodhi Tree, the attempts being in
each case f{rustrated. When the Tree grew again, after the
queen had caused it to‘be felled, Asoka surrounded it with a
stone wall above ten feet high which was apparently still in
existence. In recent times Sasaitka, the enemy and oppressor
of Buddhism, cut down the Bodhi Tree, destroyed its roots down
to the water, and burned what remained. A few months after-
wards Parnayarma, the last descendant of Asoka on the throne
of Magadha, by ‘pious efforts brought the tree back to life and
in one nightﬁh became above ten feet high. This king then built
‘round it a stone wall 24 feet high, and so the Bodhi Tree is
now 20 (in D text, ten) feet above its protecting wall.

According to ‘the Life the Chin-kang-tso or Vajrasana
was 50 called because it was made of adamant (vajra),
an indestructible substance which could destroy everything.
The two. images of Kuan-tzi-tsai Pusa here mentioned
apparently did not exist at the time of Fa-hsien's visit,
‘and they are not in other treatises.' Asoka's stone wall
round the Bodhi Tree is apparently the wall which Fa-
hsien sags was made of.brick.- Then Fa-hsien tells of a

tope here, and the Asokivadana mentions the building of
T
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THE TEMPLE OF THE BODHI TREE.,

one at the spot by Asoka: the tope at the Bodhi Tree,
moreover, was one of the Hight Great Topes, and was
visited by pilgrims. So it is strange that Yuan-chuang
does not make any reference to a tope at the place where
the Pfusa attained Buddhahood.

The description in our text proceeds to tell us that to the
east of the Bodhi Tree was a temple (ching-shé) above 160 feet
high, end with a front breadth at the base of aboye twenty paces.
This temple was made of bricks and coated with lime; it had
tiers of miches with gold images; its four walls were adorned
with exquisite carvings of pearl-strings and genii; on the roof
was a gilt copper amalaka; connected with the east side of the
temple were three lofty halls one behind another; the woodwork
of these halls was adorned with gold and silver carvings and
studded with precious stones of various colours, and an open
passage through them communicated with the inner chamber.
On the left-hand side of the outside door of these halls was an
image of Kuan-tzi-tsai P‘usa, and on the right one of Taii-shi
(Maitreya) P‘usa, each made of silver and above ten feet high.
On the site of the Temple there had once stood a small chaitya
(or temple) built by Asoka. The present Temple had been built
by a brahmin acting on advice given to him by Siva in the
Snow Mountains, and the neighbouring tank had been built by
the brahmin’s brother also accorditig to Siva’s advice. The pilgrim
goes on to tell the wonderful story of the image of Buddha
made by Maitreya in the disguise of a brahmin. This artist
asked only for scented clay, and a lamp, and to be left alone in
the Temple for six months. When this time was up except four
days (not four months as in some texts), the people became
curious, and opened the door to see. They found the beautiful
likeness complete except for one little piece above the right
breast, but the artist had disappeared. The image he had made
represented the Buddha as he sat under the Bodhi Tree in the
act of pointing to the earth and telling Mira that the earth
wounld bear him witness. The pilgrim in continuation relates the
abortive attempt of king Saéaika to have the image'removed
and replaced by one of Siva. He adds that Ju-lai attained
gupreme bodhi on the 8th (or according to the Sthavira school
the 16th) day of the second half of the month Vaiéakha, being
then 80 (or according to some 85) years of age.

The temple or chaitys here described as being on the
cast side of the Bodhi Tree was apparently within the
large inclosure. It was approached through a succession
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MAHABODHI TEMPLE. 117

of three halls or pavilions, on|the east side, and it was
only through these that light reached the innermost shrine.
In the “Fang-chih” the base of the temple has a con-
tinuous stone railing ten feet high all round. This Temple
is' not mentioned by Fa-hsien, ‘and from our pilgrim’s
description we must infer that the whole was a compara-
tively recent structure. Cunningham regards the present
“Mahabodhi Temple” as the building described by our
pilgrim, and fgives his reasons.! But these, as usual, do
not agree with the Chinese texts, and are not convincing,
Thus he says that the present Temple is 48 feet square
at its base, and so agrees with Yuan-chuang’s statement;
but the latter is to the effect that on one side the base
measured above 20 paces, and nothing is said about the

dimensions of the other sides. Then Yuan-chuang says

that the building was made of bricks and coated with
lime, the term for “bricks” being chiing-chuan (F #K)-
Beal translates this by “blue bricks” and Cunning-
ham finds the present Temple made of bluish bricks. But
chiing-chuan denotes simply common dull-coloured bricks,
and it was evidently of such. bricks the Temple was made,
otherwise there would not have been a coating of plaster.
The “Fang-chih” here, however, has merely chéing-chuan
without any mention of a lime coating. Further the four
faces of Cunningham’s Temple have several tiers of niches
for images, but Yuan-chuang does not say that the tiers
of niches were on all sides of the brahmin’s temple. Then
Cunningham finds that the entrance to the east side of
“Mahabodhi Temple” was certainly an addition to the
original building, and he thinks this agrees with Yuan-
chuang as translated by Cunningham from Julien— A fter-
wards on the eastern side there was added a pavilion.”
The Chinese text, however, has nothing .corresponding to
“afterwards” and Julien’s “on a construit, 4 la suite” was
Perhaps used in the sense of “there was built in continua-
tion”, which would give Yuan-chuang's meaning. Moreover

! Mahabodhi, Preface and Historical Notices,
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INSCRIPTION AT BUDH-GAYA.

there does mnot seem to be any authority whatever for
Cunningham’s title for his book, and for his statement that
certain ruins were called “Mahabodhi Temple”. ' This
name is not found in any one of the texts Chinese, Bur-
mese, or Indian, that he cites in support of his allegation.
The Burmese inscription which he quotes is concerned
with the “Payatha-bhat (Payasa-bhatta) /the temple at
the spot where Siddhartha ate the “rice-milk” or milk-
gruel. This, we are told, was near the “Maha Baudhi
Paribauga Zedi (Mahabodhiparibhogacetiya) the con-
secrated shrine of the Mahabodhi [tree].t It could not be
the Tsaokuta Temple of Yuan-chuang which was on a
- different site. Yuan-chuang does not give any name to
this temple, and it is not mentioned in the Life. That
work and I-ching’s treatises mention the Mahabodhi-ssi
or vihara to be noticed presently. It was in this vihara
or monastery that the pilgrims Hsiian-chao, I-ching, and
Chi-hung saw the beautiful image of Buddha— his “true
likeness”— which I-ching also says was made by Maitreya.
Among the Chinese texts cited by Cunningham is an in-
seription found in the Bodhi Tree district and dated in
the cyelic year which corresponds to A.D. 1022. This in-
scription, the original text of which will be found in the
Journal of the R. A. S. Vol. XIII p. 556, was made by a
pilgrim named K‘o-yun. It contains verses which that
pilgrim composed on the “true likeness” that is, the
Maitreya-made image of Buddha but it does not contain
anything corresponding to “Mahabodhi Templd”. The
characters are not distinct, but the pilgrim’s first ode
seems to run thus— “The great Hero Maitreya (tzii-shr)
in compassion to all creatures left them the real: although
there is no oracular utterance (% %5 ji) yet there is the
Deity; it (i.e.the image) is respected by the heterodox
and loved hy the discerning: although 2000 years old its
face remains new”. Kro-yun’s next ode praises the sepa-
rate parts of this image, its thirty two superior marks,

t As. Res. Vol. XX. p. 1611
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the ushpisha, the @rna, the hands and the robed hody.
This pilgrim’s verses were apparently cut in the stone
slab which he set up above 30 paces to the morth of the
Bodhi Tree, and thus near the Mahabodhi vihara, in which
he was probably lodging. The kasha robe which his ' two
companions brought is represented as having been put
on “the Buddha-seat of Mahabodhi”. It is possible that
the beautiful image made by Maitreya may have been
transferred to the great monastery. Yuan-chuang does not
seem to have actually seen this image, and all his infor-
mation about it seems to have been obtained from others.
He gives us to understand, indeed, that the image was
not to be seen by all visitors. As the brahmin Temple
was made by a Saivite brahmin for his own worldly ad-

vancement it may have been neglected and allowed to fall

mto decay. It does not seem to be impossible, however,
that it may be the present old ruins which Cunningham
calls the “Mahabodhi Temple”. The reader will remember
that the Tibetans tell of a Dri-gtsan-k‘an, that is, a gandha-
kiuta or temple to Buddha at the Bodhi-manda. In this
temple, which was originally nine storeys high, was an
image of Buddha which had a curious history. The temple
was built by a converted young brahmin named Dge-ba,
that is Kalyana, “the virtuous” or “auspicious”, the youngest
of three brothers. The making of the image was under-
taken for him by divine artists, and they required seven
days within which to finish the work. But on the sixth
day the mother of Kalyana insisted on seeing the image
to conmsole her in death. It was shewn to her as it stood
unfinished, but the artists disappeared and the image
remained incomplete. Here Taranitha seems to represent
the Mahabodhi as being within this temple of Kalyana.t

The pilgrim proceeds to relate that to the north of the Bodhi
Tree was the place of Buddha's walking up and down. Julai,
he states, on the attainment of bodhi remained motionless under
the Tree for seven days. Then he rose, and going to the north

AL

! Tar, 184, 242, 256,
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THE JEWEL CHANKAMA.

of the Tree he walked up and down, east and west, for seven
days. There were eighteen strange ornaments for the footsteps

in the ten paces of his walking: here men of after times made

a base of bricks above three feet high. Yuan-chuang adds that

he learned from local records that this hase for the sacred foot-
prints indicated the duration of a person’s life, its length being

greater or less to a devotee according to the years of his life.

This interpretation of our author differs from the
rendering given by Julien who seems to take liberties with
his text here. The words hsing-shi-yii-pu (45 + % %)
“going above ten paces”, cannot be rendered “sur un espace
d’environ dix pas”?, but belong to the words which follow.
These are in Julien’s tramslation— “Des fleurs extra-
ordinaires, au nombre de dix-huit, surgirent sur ses traces”.
But there is nothing in the text for surgirent and wen
(%) is not a classifier of flowers. Hua-wén is an orna-
mental tracing or figure and there were eighteen such
figures, one for each of Buddha’s footprints for the ten
paces. Then Julien adds— “Dans la suite, on couvrit cet
endroit d’un massif en briques de trois pieds de hauteur”.
The text for this is Hou-jen-yii-tzii-lei-chuan-wei-chi-kao-
yi-san-chih (%% N F oL & 8 5 3t % 2 = ) that is,
“later men here raised a brick base above three feet high”.
The chi or “base” was the wall which fronted and pro-
tected the actual walk, the latter being at Yuan-chuang’s
time probably made of chunam. In the next sentence
Julien has— “Le massif en brique, posé sur les vestiges
du Saint” for “t‘zii-shéng- chil-chi, that is, “this base for
the sacred footprints”. The Buddha’s Walk of our pilgrim
corresponds to the Ratanacankamacetiya or Jewel-walk
chaitya of the “Jataka”, which was between the Bodhi
Tree and the Animisacetiya, and so to the north-east of
the Tree.! Fa-hsien tells of a tope (that is, Chaitya) at
the spot where Buddha walked east and west under the
Pei-to (i. e. Bodhi) Tree for seven days, but he does not
mention an artificial raised and covered passage.? With

t Jat. Vol. I. p. 77,
2 Fo-kuo-chi ¢h. 31.
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him, as with the Pali writers, the Walk is evidently only
a place (thama or ch%i) marked, by a chaitya. Cunning-
ham devotes ch. ITL. of his “Mahabodhi” to this “Buddha
Walk” which, he says, “still exists close to the north side
of the Temple” and is “a simple brick wall 53 feet long,
3 feet 6 inches hroad, and a little more than 3 feet in
height”.

The pilgrim’s narrative continues— North of the Walk, and
on a flat rock to the left (according to the D text, the right) of
the road, was a large chaitya (ching-shé). In this was an image
of the Buddha gazing with uplifted eyes. The explanation Yuan-
chuang gives is that here Ju-lai for seven days contemplated
the Bodhi Tree without moving his eyes gazing at it in gratitude.

The chaitya here mentioned is the Animisacetiya of
the “Jataka”,1 and the Animisalochana-chaitya of other
books,? the Pu-shun-mu-t'a (f {& E %) or “Tope of un-
winking eyes” of Chinese translation.3 This was the second
of the Seven Places at which Buddha remained seven days
on attaining bodhi, the place where, according to Fa-hsien,
he “beholding the Tree experienced the joy of emanci-
pation.”

Our pilgrim goes on to tell that near the Bodhi Tree, on the
west side, was a large temple containing a bronze (#u-si) standing
image of the Buddha adorned with precious stones. This image
faced east, and in front of it was a dark-blue stone beautifully
ornamented. The temple represented the Hall of the seven
precious substances made by Brahma for Buddha on his attain-
ment of bodhi, and the stone was the seat of similar substances
Presented by Sakka on the same occasion. Here Buddha remained
for gseven days, absorbed in meditation, and lit up the Bodhi Tree
with light emitted from his body. In the long lapse of time,
however, the precious substances had changed into stone.

The Temple here described represents the fourth of the
Seven Places, and is the Ratanaghara cetiya or “Jewel-
house chaitya” (the Yatanagara of tha Burmese) It was
built by the devas according to some authorities, and was

! Jat. L e,

? Spence Hardy’s ‘Manual, p. 185; Lalitavistara ch., XXIV.

3 Hsing-chi-ching ch. 31.
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122 THE GRASS-CUTTER TOPE. [

to the north-west (or. south-west) of the Bodhi Tree.
This Ratanaghara, or “House of the seven precious sub-
stances” as Fa-hsien calls it, was used by the Buddha for
seven of the 49 days he spent near the Bodhi Tree, In
it he meditated on the way of salvation he had thought out,
and on the doctrines in which it was to be embodied for
future teaching. !

Continuing his narrative Yuan-chuang relates that not far
from the Bodhi Tree, on the south, was an Asoka tope above
100 feet high at the spot where the Piusa on his way to the
Bodhi Tree got grass for a seat from Indra disguised as a grass-
catter. Near this, he adds, on the north-east side was a tope
where the “dark-coloured birds” in flocks gave the P-usa as he
was going to the Tree a happy omen.

The story of the Peusa obtaining kuga grass for a seat
as he was approaching the Peepul Tree under which he
was to become Buddha is well known. In some treatises
Indra, changed into a grass-cutter for the occasion, supplies
the grass,2 and in some the Piusa obtains it from a deva,
or a brahmin, or a peasant. The name of the grass-
cutter is given as Santi or Svastika, and the grass is
also called by the latter name. This word is rendered in
Chinese by Chi-hsiang (3% W) or Chi-li (& #F)), the two
terms having the same meaning of lucky or auspiciows.+
For the “dark-coloured birds” of this passage the Chinese
1s chéang-chio (35 4¢) which Julien translates »des passereaux
bleus”. But in old Chinese literature this name denoted
a water-bird, apparently of a dark green colour, which
was painted on flags as a signal. In popular literature,
however, chiing-chio is another name for the Sang-hu (5%
Ji,) which is a finch. Now in the “Hsing-chi-ching” and

1 This Hall which is mentioned in the Introduction to the Jataka,
(Vol. 1. p, 78), and in *other works, is not mentioned in the Lalita-
vistara or the Hsing-chi-ching, or the Pali Vinaya.

2 Rocekhill, ‘Life’, p.81; Hsing-chi-ching ck. 26. Yin-kuo-ching ch. 8.

3 Rgya Teher Rol pa p. 273; Hsiu - hsiug - pén-chti- ching ch. 2
(No. 664),

¢ Fo-kuo-chi ch. 81.
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other sitras chéing-chio is evidently used to translate the
Sukasarika of the Lalitavistara.! Sukadarika is rendered
“parrots and mainahs (or jays)”, but the Indian teachers
of the Chinese evidently regarded the term as a compound
denoting a bird which partook of the characters of the
parrot and the mainah, and to them the Sukasarika were
birds of one kind and like the finches of China. This was
perhaps the sense in which the pilgrims use the term

.chiing-chio. Fa-hsien, in accordance with some seriptures,

gives the number of the “Dark birds” as 500.2 The
Chinese for “in flocks” here is chtiin-lu (B¥ ) literally
“flocks deer”, and Julien translates “une troupe de cerfs”,
but the term means “changing groups”. The birds as
they flew made one set of flocks, and then broke off and
formed themselves into other groups. It is evident that
Yuan-chuang understood these birds to be disguised devas
escorting the Pusa to the Bodhi Tree, and the context
shews that he did not think of other creatures joining in
the escort. So also some accounts of the incident mention
only the convoy of birds, but others have in addition ele-
phants, horses, oxen, and boys and girls with other objects.?
The deer is not an animal of good omen in India, and
the sight of “une troupe de cerfs” would not have been
cheering to the Peusa.

Yuan-chuang, proceeding with his enumeration, states that on

the east of the Bodhi Tree were two topes, one on the right, and

one on the left of the highway. It was here, he says, that Mara
tempted the Pusa as the latter was about to become Buddha.
Mara advised the P'usa to become a supreme sovereign, and
when his advice was not taken he went back greatly chagrined.
His daughters with his permission went to seduce the Ptusa, hut

! Lal, ¢h. XIX. In the “Fang-kuang-ta-chuang-yen-ching” ch. 8
we find parrots and mainahs where the other treatises have ching-
chio. Rajendralala Mitra thought that the cl'ing-chio of our passage
were “the blue-necked jays which are held by the Hindus to be very
auspiciouns if seen when starting on a journey” (Buddha Gaya, p. 82,
and see p. 53 note.)

? T-ai-tzii-sui-ying-pén-chi-ching ch. 2.

3 Hsing-chi-ching ch. 26.
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MARA AND BUDDHA. {

by the mysterious influence of the latter, their fascinating bodies
were changed, and they went away, lean and decrepit, in each
other’s arms.

Mara’s exhortation to the Piusa referred to in this
passage was the beginning of the Evil One’s attempts to
prevent the P’usa from attaining Buddhahood. In the
Introduction to the Jataka Mara is represented as
announcing universal sovereignty to the Prince Siddhirtha
when the latter is leaving Kapilavastu to become an
ascetic.” t Other treatises, such as the “Buddha-charita”,
the “Yin-kuo-ching”, the “Hsing-chi-ching”, make Mara
appear to the Pusa under the Bodhi Tree, and solemnly
counsel him to leave that spot, and go to do his duty as
a Kshatriya by becoming a Chakravarti ruling over the
four divisions of the world, and Lord of earth.2 Mara’s
daughters are three in number, Rati, Arati, and Trisna
(or Raga, Arati, Tanha), and they in the legends have re-
course to various artifices in the design of seducing the
Pwsa.? In some accounts, however, they do not take
action uutil the defeat of their father and all his forces,
and they are sometimes represented as flying away from
their attempt on the P'usa, or as retiring with his pardon.

The next object mentioned by our pilgrim is the temple (or
Chaitya) of Kasyapa Buddha, which was to the north-west of
the Bodhi Tree. In this temple, he tells us, was an image of
that Buddha which was reputed to be of efficacious sanctity:
believing devotees by making seven circumambulations obtained
a knowledge of their previous existences. To the north-west of
this temple were two brick houses each with an image (or a
picture) of an Earth-god. Of these two gods one had told the
Piusa of the approach of Mara, and the other had come forth
as witness for the Péusa in his struggle with the Eyil One.

For this account of the two brick houses to the Earth-
gods Julien had a defective text, and he did not use all

1 Vol. I. p- 63.

2 Bud. Char. B. XI1I; Yin-kuo-ching ch. 8; Hsing-chi-ching ch. 28.

3 For the attempts of Mara and hiz daughters to prevent Prince
Siddhirtha from attaining Bodhi see Windisch's ‘Mara u, Buddha’,
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he had. He translates— “Jadis, lorsque Jou-lai était sur
le point d’obtenir I'intelligence accomplie, I'un des esprits
de la terre servit de temoin au Bouddha”. The reading
in the A, C, and D texts after “Formerly when Ju-lai was
about to become Buddha” is i-pao-Mo-chih-i-wei-Fo-chéng
(— 3§ Ji§ ¥ — %5 fih %), “one announced the arrival of
Mara, one became Buddha’s witness”. By some mistake
the Ming texts leave out the i-poo, “one announced” and
Julien, equal to the occasion, leaves out “the arrival of
Mara”. 1

Our pilgrim’s description next tells of a tope near the west
(D) or north-west of the Bodhi Tree inclosure. It was above
40 feet high and was called the Saffron Tope. The head of a
trading company from Tsaokuta had with his fellows been mira-
culously preserved at sea by the interference of AvalokiteSvara
Bodhisattva. On his return to his native land the merchant
built a tope which he coated with saffron-scented plaster. Then
he and his companions made a pilgrimage to the Bodhi Tree,
and while they were at this place, the Saffron Tope suddenly
appeared before them,

This Saffron Tope seems to be known only from Yuan-
chuang’s mention of it here. As a work of private religious
merit, like the brahmin’s temple, it was probably allowed
to fall into decay and ruin.

The pilgrim next relates that at the south-east corner of the
Bodhi Tree inclosure was a banyan tree beside which were a

tope and a temple. The latter contained a sitting image of the .

Buddha, and was on the spot where Brahmia besought Buddha,
on his attainment of bodhi, to begin the preaching of his
religion,

The incident here referred to is related in several
treatises. The Buddha was despairing of being able to
teach his way of salvation, when Brahma came down from
Heaven and urged him to preach his religion among men. 2
According to the Pali accounts the visit of Brahma to

t In the account of the image in the brahmin's temple, it will
be remembered, Buddha is pointing to the earth. 1t is the “second
Barth-God” who comes forth and bears witness for the Buddha.

? Hsing-chi-ching ch. 33; Rockhill, ‘Life’, p. 85; Ssii-fén-lii ch. 81.
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THE FIRST MEAT. '
Buddha took place while the latter was staying at the
Ajapala tree.! \ !

At each of the four corners of the Bodhi Tree inclosure, the
pilgrim centinues, was a large tope. These four topes marked
the places, on the verge of the Vajra-seat, where on the P‘usa’s
arrival earthquakes occurred, these disturbances ceasing when
he found the Vajrasana. Within this inclosure, the pilgrim adds,
the sacred memorials were crowded together, and it would be
impossible to enumerate them. He goes on to describe that a
tope to the south-west of the Bodhi Tree inclosure marked the
home of the two cowherd maidens who presented the P‘usa with
milk-gruel, and near it were two other topes also connected with
this incident.

In this passage, as before in chuan VIL, Yuan-chuang
applies the term mu-nii (4% #4) or “cowherd-girls” to the
maidens who gave the Pusa rich boiled milk and rice
when he gave up extreme fasting and returned to his daily
meal. There is one Chinese sutra in which we find the
‘person who gave the milk-gruel described as a ,cowherd
woman”, mu-niu-ni-jen (4% 4 4 A) named Nandabala.?
This woman lived outside a village on the Nairanjana river,
and the gruel was a miraculous creation found on the
leaves of a lotus, But other texts Pali and Sanskrit, with
the Tibetan and Chinese tranpslations, describe the gruel
as presented by a young lady, or by two sisters, whose
father was the chief or the rishi of his village. 1In some
versions of the legend the one lady is Sujata, the Shan-
sheng or “Well-born”— “Eugénie” of the Chinese trans-
lations. Her father is Nandika,? or he is Senapati (or
Sena or Senini), ¢ or he is simply “the head of the village”
(gramika).> Other versions describe the offering as being

), Vol. L p. 112; Maj. Nik Vol. L. p. 168 (P.

i Bigandet, ‘Legend
i) 8

2 Yin-kuo-ching ¢k 8. In the Sar. Vin. Ch‘u-chia-shih ck. 2 the
expression “two cowherd girls” is applied to Nanda and Nandabala,
but on the same page these girls are daughters of the chief Seniyana.

3 Hsing-chi-ching ch. 24; Rgya Tcher. p. 258 ff.

4 Pang-kuang-ta-chuang-yen-ching ck. 7. Jat. Vol. L p. 68.

5 Mahavastu T. IL, p. 263.
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made by the two sisters Nanda and Bala (or Nandabal),
their father also being called Nandika or Senapati.® In
some texts we find two gifts of milk, one by Sujata the
daughter of Nandika at an early period of Siddhartha’s
course of asceticism, and one by Nanda and Bala, daughters
of Senani, when his mortifications are over. In all versions
the place of the milk-gruel offering is the neighbourhood
of Uruvilya near the Nairanjana river. 2

The pilgrim proceeds with his description. Outside of the
south gate of the Bodhi Tree, or the Bodhi Tree inclosure (D),
was a large tank, above 700 paces in circuit, of pure clear water,
the home of dragons and fish. This was the tank made by the
younger brother of the brahmin who built the beautiful temple
already described.

To the south of this tank, the pilgrim continues, was another.
‘When Buddha had attained samyak sambodhi he wanted to wash
his clothes, and Indra created this tank for him. On its west
side was a large rock: when Buddha had washed his garments
he wanted to have them dried, and Indra brought him this rock
from the Snow Mountains. Beside this was a tope where Julai
put on the old clothes, and south from it, in a wood, was a tope
at the place where he received the poor granny’s offering of old
clothes.

The tank, rock, and two topes of this passage were all
associated in the pilgrim’s mind with one story, and Julien
has somewhat spoiled the description by translating huan-
cho (% i) by “se baigner”. The words, as the context
shews, mean “wash his garments”. All the four objects
here mentioned preserved the memory of the following
legend. Sometime before Siddhartha became Buddha an
old woman of the Uruvilva district was left out to.die in
the wood near the Bodhi Tree. While here she gave her

! Hsiu-hsing-pén-chi-ching ¢k 2, where the father of the two
girls iz the Sena rishi; Sar. Vin. Pio-séng-shih ch. 5, the two girls
are daughters of Sendipati; Rockhill, ‘Life’, p. 80 and note.

? The Ssii-fén-li does mot make mention of any giving: of milk
})Y & young girl; it describes the P'usa as gefting food from a
brahmin of Uruvilys and afterwards from Sujata the wife, of the
brahmin, In Hardy’s authorities (M. B. p. 170) also Suajata, who gives
the milk-gruel, is a married lady.
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poor ragged garment to the Pusa, and when he hecame
Buddha he wished to wear it. But as it was dirty he
wanted to wash it before putting it on, and Indra, knowing
his desire, produced a river (or tank) near the Bodhi Tree.
Hayving washed the garment, Buddha wanted a rock on
which to dry it, and Indra produced the rock! Other
versions of the legend represent Buddha as picking up the
dirty garment in a cemetery, and, when he wanted to wash
it before putting it on, a deva produced a tank, and Indra
a rock.2 Some accounts describe Indra as producing the
tank by pointing to the ground, and so it was called
“Pointing - to - earth - Tank (chi-ti-chi §& I #)-3 In the
“Lalitavistara” it is called Panpihata or “Hand-struck”
because a deva produced it by striking the ground. The gar-
ment which Buddha washed in Indra’s tank is often called
~a “dirt-heap garment”, and in the “Lalitavistara” it is a
pandudukiila or yellow robe, the burial-dress of the slave
girl which Buddha took from the dead body to wear.4
The pilgrim proceeds to describe that in a wood to the east

of the Indra Tank was the tank of the Dragon-king Muchalinda,

the water of which was clear and dark with a sweet agreeable
taste. On the west bank was a small temple with an image of

the Buddha. It was here that Buddha on attaining bodhi sat

in samidhi for seven days while the Dragon-king, with his hody

in seven coils round the body of the Buddha and with several
heads specially produced for the purpose, screened and protected
him. On the opposite bank was the home of this Dragon-king.

In his translation of this notice of the Muchalinda Tank
<Julien makes a change in the text which cannot be ac-
cepted. For chiing-hei (J#% ), “clear and black” applied
to the water he substitutes chting()-hei which he trans-
lates “de couleur noir-blev”, adding in a note that {#% is
“une faute grave” for 3. But all the texts and the
“Fang-chih” have the former which, as the construction

! Heing-chi-ching ch. 32,

2 Fung-kuang-la—chuang-yen-ching ch. 7.

3 Yin-kuo-ching ch. 4,

4 Lal. ch. XVIIL



THE MUCHILINDA TANK. 129

shews, is the correct reading. This Muchilinda Tank was
the sixth of the Seven Places,! but we also read that
the Buddha spent here the fifth of his seven weeks near
the Bodhi Tree.2 One or two of the legends give the
dragon seven heads, but these are not, as in Yuan-chuang,
described as made for the occasion. In Pali the snake
Lias only one head and his name is Muchalinda.t The
account of him shielding the Buddha, absorbed in samadhi,
from rain wind and irritating insects, is well known.

The description continues. In a wood to the east of the
Muchilinda Tank was a temple with an image of the Buddha in
an emaciated condition; near it was his exercise ground with
a peepul at its north and south ends. Educated and common
people now as formerly when attacked by a malady smear the
image with fragrant oil and, in many cases, cures are effected.
It was here the P‘usa went through a course of austerities. Julai
in order to subdue the other systems also accepted Mara's in-
vitation and went through austerities for six years: his daily
allowance here was one grain of hemp or wheat, and he becaue
wasted and emaciated; it was here that when walking up and
down he raised himself by the help of a tree.

In this passage Yuan-chuang gives us to understand
that the temple of the Starving Pusa and his exercise
ground were at the very place where the P:usa mortified
his flesh for six years. The text presents difficulties and
it is perhaps corrupt. The statement that “Ju-lai in order
to subdue the other systems also accepted Mara's invi-
tation” (4n & 4 (R &b i L 2 J§ i) is rather perplexing.
Julien’s translation— “Aprés avoir dompté les hérétiques et
recu une priére du Mara,” which reverses the order of
things in the text, is not correct. The extreme emaciation
of the Pusa at the end of his six years’ fasting and
mortification is told with painful minuteness in several

1 As. Res. Vol. XX, p. 187.

? Fang-kuang-ta-chuang-yen-ching 1. c. i

3 Hsing-chi-ching ch. 81.

4 Sar. Vin. P¢-séng-shih ch. 5; Ssii-fén-li ck. 8l Vinaya (Pali)
1.8. A different version of the legend will be found in the notice
of the bllnd drngon.

* I
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THE FIRST DISCIPLES,

' 1
treatises. He is represented as mere skin and bone, with
sallow complexion and sunken eyes, unable to stand erect,
and apparently as good as dead.!

The pilgrim next tells us that near the Peepul ‘tree of the
place of austerities was a tope to mark the spot at which Ajtiata
Kaundinya and his four companions lodged while they were in
attendance on the Piusa. When the lattet left: his home to
wander among mountains and marshes, and lodge by wood and
spring, king Suddhodana, his father, had sent these five men to
watch and wait on him. When he adopted a life of austerity
the five also made diligent'quest (that is, for emancipation).

We have already had the story of these five men in the
account of Benares in Chuan VIL. They were Ajhita
Kaundinya (also called Kaundinaja or Kondaniia), Agvajit,
and Vashpa paternal uncles of Prince Siddhartha, and
Mahdnama and Bhadrika his maternal uncles, according
" to some authorities.2 But the story of these men being
sent by king Suddhodana, or by him and the king of Koli,
to watch and tend Siddhartha, does not square with their
proceedings, They-join the prince in practising austerities,
approving of his extreme mortifications; and when he gives
up his course of spicidal fasting, they leave him in disgust
and go away-to the Deer Park at Benares. The version
of the legend which makes these five men to be merely
ascetics or bhikshus living at the same place with the
Prusa, and practising the same sort of austerities with the
same object, is more in keeping with the sequel of the
story. 3 :

The pilgrim goes on to describe that south-east from this tope
was one at the spot where Buddha went into the Nairanjana
river to bathe, and mear it was the place where he received
and ate the milk-gruel. Near this were topes where Buddha
received his first food for 49 daye from the two travelling
merchants, and where the four Deva-rajas offered him four

! A representaiion of him in this emacinted stals will be found
in the “Journal of Tndinn Avt and Industry’ No. 62.

# Rockhill, ‘Life!, p. 28 and note. Divyavadina ITT. 328.

% Yin-kuo-ching ch. 8; Swii-{ffn-li ch. 81,
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)
golden alms-bowls in which to hold this food. The pilgrim
goes on to tell that, when the Buddha declined these bowls as
unsuitable for a religious mendicant, the deva-riijjas presented in
succession alms-bowls of silver, crystal, lapislazuli, agate, nacre,
and pearls, but these also were declined. Then each of the deva-
rijas brought from his palace a stone bowl of a dark-violet
colour, bright and  lustrous. Bhagavan in order to prevent
Jjealousy accepted these four bhowls, put them together and com-

pressed them into one, and this procedure accounts for the four-

fold rim of the Buddha's alms-bowl.

This story of the two travelling merchants and the
Deva-rajas agrees closely with the accounts in other
books such as the “Hsing-chi-ching” and the Tibetan
translation of the “Lalitavistara” The two merchants are
Trapusha and Bhallika whom we haye met already. For
the “nacre” of my rendering the Chinese is Ch'é-chii
(32 ) which Julien wrongly translates “amber”. The word,
which is evidently of foreign origin, denotes not only
mother of pearl, but also a white precious stone imported
into China from India. It is used to translate Musara-
galva which denotes “coral”, and it is also found as
transcribing or translating Karketana, the name of a white
mineral. In several versions of the story there is no
mention of the bowls of gold, silver, and other precious
substances but each of the four Deva-rijas brings one
stone bowl. Buddha accepts all these to prevent jealousy,
and deals with them as in the text.!

Our pilgrim next tells us that close to the tope of the Alms-
bowls offering was one where Buddha preached on his mother’s
behalf. As soon as Julai, having attained bodhi, was styled
“Teacher of devas and men”, his mother Miyii descended from
Heaven at this place; and Bhagavin taking advantage of the
opportunity imparted instruction for her edification apd happiness.
Beside this on a bank of a dried-up tank was a tope at the spot
where Julai exhibited mivaculous appearances, converting those
with the efficient karma. Close to this was a tope at the plaoe
where Buddha recelved into his communion the three brothers
Kasyapa, and their 1000 disciples, When Julai began his career

s

I Oldenberg’s “Vinaya’, L. 4; Wu-fén-1i ch. 6.

L



THE FIRE-\VORSHIPPE{RS\.

of religious leader and conqueror, the 500 disciples of Uruvilva
Kasyapa requested permission to join him and their master said—

. Liet us all leave error's way. So they went to Buddha, who told
them to cast away their deer-skin garments and utensils of
Fire-worship, The brahmina thereupon threw their clothes and
utensils into the Nairafijana. Nadi-Kiadyapa, seeing the sacred
vessels borne down the river, went to enquire about his elder
brother's conduct, and eceing Uruvilve had changed his religion
he also became a Buddhist. Then Gayi-Kadyapa, with his 200
disciples, learning that his brothers had given up their system,
also joined Buddha, wishing to lead his religious life, To the
north-west of the Kiasyapa Tope was one at the spot where
Buddha vanquished the Fire-dragon (that is, niga or cobra)
worshipped by the Kasyapas. In order to convince these
brahmins Buddha resolved to make himself master of their god.
So he spent a night in the Fire-dragon’s cave; when the dragon
gpouted smoke and flames, Buddha produced a glare which made
the cave appear to be in flames; then he took the Fire-dragon
in his alms-bowl and shewed him to tle brahmins. Beside this
tope was one on the place where 500 Pratyeka-Buddhas died
at the same time.- To the south of the Muchilinda Tank was a
tope where Kafyapa went to rescue Buddha from apparent
drowning. The brothers Kadyapa at this time were adepts in
occult lore, and wete respected and believed in by all. Bhagavan
then proceeding to lead men out of error and reduce them to
submission by great exercises of power produced rain-clouds
which caused great downfalls of water all round the place where
he was.- Kadyapa seeing the floods thought the Buddha might

. be drowned and went in a boat to rescue him, but he found

_ Buddha walking on'dry sand, water on all sides, and so KaSyapa
went away convinced.

In Julien’s translation of this account of the topes to
commemorate Buddha's complete triumph over the three
brothers’ Kadyapa. there is a rendering which requires to
be noticed. ‘According to the pilgrim at the time of
Buddha’s visit to them, that is, very soon after he had
become Bnddha, the threée brothers twi-shén-t'ung (jff il
i) according to the old texts, but #wi-shén-tao () in the
Ming edition.* These words mean “wele advanced in iddhi”,
or “were adepts in occult sciences”, skilled in supemmmal
ways. Julien  renders. the words by “ayant adopté la
doctrine sublime du Bouddha”, a vendering which is not
in accordance with either the facts of the case, or the

L ‘_
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meanings of the words. Uruvilva Kasyapa was 120,® or
according to some 300 years old, when Buddha came to
visit him with the view of making him a convert.? He
was a fire-worshipper, a great astrologer and fortune-teller,
he had extraordinary magical powers, and was held in
high esteem and reverence by all the people of Magadha. ¥
In a cave called the Fire-sanctuary he worshipped the
fierce wicked Fire-dragon of which Yuan-chuang tells.
Buddha coming to Uruvilva to convert Kadyapa insisted
or being allowed to spend a night in the Fire-sanctuary.
His contest with and victory over the dragon there is told
in many books.4 So also the story of Buddha and the
flood at this place is related in other treatises. In some
of these, however, the waters amid which Buddha stands
and walks on dry ground are only a natural flood, not a
magic deluge made by Buddha. These two miraculous
exhibitions, along with many others, were made by Buddha
in competition, as it were, with Uruvilva Iasyapa. This
rishi was an arhat of position and distinction, and Buddha
was desirous of gaining him over to the Brotherhood he
was establishing. So he wrought some thousands of
miracles, and argued and expounded until he prevailed
on the great Fire-worshipper to give up his religion and
prestige, and take the vows of a Buddhist mendicant.
When the eldest brother had gone over, his disciples
followed his example, and afterwards his two brothers in
succession, with their disciples, also became Buddhists.
All soon rose to be arhats in the new religion, but we
find little mention of them after their ordination beyond
certain miraculous exhibitions made by the eldest brother
in honour of Buddha.s

¥ Chung-pén-ch4-ching ch. 1 (No. 556); Roekhill, ‘Life’, p. 41.

2 Chung-hsii-ching ¢h. 9.

3 Fang-knuang-ching ch. 12; Hsing-chi-ching ¢h. 40, 41, 42. :

¢ Vinaya, Vol. I, pp. 24—35; Mahavastu T: 111, p. 424 ff. The
legend in this work differs in some particulars from the versions in

other treatises.
5 Chung-a-han-ching ch, 11.
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The pilgrim proceeds to relate that two or three % outside of
the east gate of the Bodhi Tree inclosure was the home of the
Blind dragon. As the result of bad karma in former births, he
states, this dragon had been born blind. When Julai on his
way from the Pragbodhi Hill to the Bodhi Tree was passing the
dragon’s caye, the dragon suddenly obtained, eyesight and predicted
to the Ptusa the attainment of Buddahood that day. He explained
that when the three Past Buddhas in succession began their
careers he had been released from blindness on each occasion,
and so the present opening of his eyes told him that the P:usa
was about to become Buddha.

In this account of the Dragon-raja giving the Pfusa
assurance of success at the Bodhi Tree our pilgrim follows
certain scriptures. These tell us that after being refreshed
by the maiden’s offering of food the Pusa was on his
way to the Bodhi Tree, and passing the den of a blind
dragon. By the prodigies which occurred at the moment,
and the opening of his own eyes, the dragon knew that a
Buddha had appeared, and predicted to the P‘usa immediate
success.! In other books the dragon Muchilinda is blind,
and gains his eyesight after his protection of Buddha for
seven days.2 Then there are several treatises which call
the prophesying dragon Kila or Kalika (in Chinese Kata
written 3jm %) meaning “Black”, and do not represent him
as blind.* In some of these he has a queen and family,
and has lived through several kalpas, having witnessed the
coming of the three Past Buddhas.

The pilgrim next tells of the tope at the place where Mara
rija tried to frighten the Pusa af the side of the east gate of
the Bodhi Tree inclosure. When Mira, he adds, learned that
the Plusa was about to attain perfect enlightemment, hayving
failed in his wiles to lead the Plusa astray, he became gloomy
and desponding. Then collecting all hiz gods he marshalled
them in battle array to terrify the P‘usa. And now there were
tempest and showers, thunder and lightning and gloomy darkness,
shooting fire and {lying smoke, sand and stones were heaved up,
all kinds of arms (lit. spears and shields and bows and arrows)

" Yin-kuno-ching ch. 8; Chung-hsii-ching ch. 6.
2 Taai-tzti-sui-ying-ching ch. 2; Fo-kuo-chi ¢k, 31,

3 Hsing-chi-ching ch. 265 Lal. ¢k X1X; Mahivasta T. IT. p. 397,

L .




MARA TEMPTS THE BUDDHA. 135
|}

were applied everywhere. Hereupon the Prusa went into the
samadhi of “great compassion”, and all the warlike weapons were
changed into lotus flowers, and Mara's army panic-stricken fled
in all directions.

In his rendering of the original here Julien has failed
to express his author’s meaning. Thus his “le tonnerre
gronda dans I'espace, et des éclairs menacants sillonnérent
les sombres nues” is for the Chinese lei-tien - i - ming
(i & Nff &) “thunder, lightning and darkness”. Then
follows— “Des jets de feu et des tourbillons de fumée,
un déluge de sable et une gréle de pierres remplacerent les
boucliers et les lances, et tinrent liew d'arcs et de floches”
The italics here are mine and the original is given below,1
its literal meaning being “stirring up sand and agitating
stones, full equipment of spears and shields, and exhaustive
use of bows and arrows” It is not possible to get “rem-
placérent” out of pei-chii, or “tinrent liew” out of chi-yuny.
Moreover in the next sentence the narrative tells how the
“warlike weapons” of Mara’s host were changed into lotus
flowers, Yuan-chuang had evidently read the legends
which describe the motley terrible army summoned by the
Evil One to intimidate the aspirant to Buddhahood and
drive him from the Bodhimanda, and the means by which
the army tried to carry out their chief's command. The
fierce creatures howled and yelled, raised tempests and
sent down deluges, hurled thunderbolts and flashed light-
nings, made day into night enveloping the P-usa in darkness,
upheaved rocks and raised sandstorms, flung spears and
arrows and all kinds of warlike missiles at the Pusa.
These weapons, however, as they passed through the air
became Jotus flowers, and fell harmless at his feet. All
the time he sat calin and motionless, absorbed in an ec-
static contemplation’ of universal compassion. The account
of Mira’s attempt to overpower the Pwusa and drive him
fI:Om the Bodhi Tree is given at length in the “Lalita-
Vistara”, the “Hsing- chi-ching”, and several other treat-

! The text ig B ida B E R EXZH
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ises.! In the Pali Vinaya the attainment of bodhi is
described without any mention of an attack by Mara and
his army, but the attack was probably taken to be known
as the passage speaks of “scattering Mara’s host”. 2
The corresponding sections in the “Ssu-fén” and “Wu-
fén” Vinayas also do not contain any reference to the
great onslaught.® It may be noticed that in the latter
of these two works instead of “Mara’s host” we have
“Mara’s darkness”, and this agrees with the words which
follow.

The description proceeds. “Outside of the north gate of the
Bodhi Tree is the Mahabodhi Sangharama built by a former
king of Ceylon”. Its buildings formed six courts, with terraces
and halls of three storeys, enclosed by walls between 30 and
forty feet high; the sculpture and painting were perfect. The
image of Buddha was made of gold and silver, and ornamented
by precious stones of various colours. There were elegant topes
lofty and spacious containing bone and flesh relics of Buddha.
On the last day of every year when the relics were brought out
to be shewn a light shone and flowers fell in showers. In this
establishment there were nearly 1000 ecclesiastics all Mahayanists
of the Sthavira school, and all perfect in Vinaya observances.
The pilgrim then narrates the origin and foundation of the
monastery at some length.

The vihara or monastery here called “Mahabodhi-
sangharama” was evidently a very large and splendid est-
ablishment in excellent preservation. It is not mentioned
by name by Fa-hsien, but it may have been one of his
three sangharamas. The six courts were evidently large
quadrangles, planted with trees, and surrounded by houses

1 Tal. ¢h. XXI: Hsing-chi-ching ch. 28; T‘ai-tzii-sui-ying-ching
ch. 1; Mahivastu T. II. p. 410. [Watters thinks that the expression
in the Pali Vinaya implies a knowledge, at the time when it was
composed, of this legend of Mara's Temptation, Windisch in his
‘Mara und Buddha' (pp. 804 foll.) has carefully discussed the history
of this legend. He shows that it cannot be traced in Pali earlier
than the 5th century A.D., avd that the expression Watters refers
to does not imply any knowledge of the temptation legend.]

3 Vinaya, Vol. 1, p. 2.

3 Spii-fén-1i ch. 81; Wu-fén-lii ck. 15.
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which served as residences for the Brethren and lodging-
places for guests. I-ching tells of a pilgrim sitting_ in
one of these quadrangles under an asoka tree making
images of Buddha and Kuanyin.t He, like some others,
uses the name “Mahabodhi” to designate a district, and
it seems to correspond roughly to the old Uruvilvﬁ: ~He
writes, for example, of the “viharas of Mahabodhi»and -
Kusinara”, and of the countries “from Mahabodhi, easts
to Lin-i”.2 He translates Mahabodhi-vihira by Ta-chiao-
ssi or “Monastery of Great Enlightenment”, but he and
others also call it simply Pu-ti-ssit or ,Bodhi monastery’.’.
I-ching also seems to use Mahabodhi and Mahﬁbo@ku-
vihara as convertible terms, and as general designations
for the locality including its various sacred objects. Thus
some of his pilgrims going to Mahabodhi-vihara or Ma-
habodhi “inspect the sacred traces”: the Muchilinda dragon
was at Mahabodhi,® and so was the image of Buddha_
made by Maitreya.4 But this image cannot have been

found by I-ching in the same building in which it was« - e
found by our pilgrim. T-ching and his friends had a good
view of the image— “the real portrait’—, and I-ching

was able to measure it for a silk robe, and attemar(.ls
dress it in the robe. If the beautiful image had been in
the brahmin’s temple, into which daylight could not pene-
trate, these things could not have occurred. In one place
I-ching specialises the monaster Y callmg it the “Vajrasana
Mahabodhi-vihara”, adding that it had been made by a
king of Ceylon, and used as a lodging place by pilgrims
from Ce)lon But in the seventh century this monastery
was evidently an Indian institution, and under gove1nmen§
control. When the Chinese ambassador sent by T'ang T'ai
Tsung, /ang Yuan-tsé, came to the district, lie was lodged

! Hsi-yii- (_h‘xu ch. 8

2 Nan-hai-ch'i- Luel ch. 80 and ¢h. 10,

3 Nan-hai-chéi-kuei ch. 9.

¢ Hsi-yii-ch4u ¢, 1 for Hsiian-chao and ch. 2 I-ching's gecount
of his own career,

5 Hsi-yti-ch'iu ch. 1.
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here as the guest of the head of the establishment;! so also
was the pilgrim ‘Tao-fang; and when Wu-hsing and his
companion came to the Monastery the government officials
made them honorary members (chu-jen = A).2 It will be
noticed that Yuan-chuang describes the monks of this
establishment as Mahayanists of the Sthavira School, and
he applies the same terms to the Brethren of Ceylon in
his account of that island. As the Sthavira School is
generally represented as belonging to the early and Hina-
yana form of Buddhism it would seem that in these and
other passages Yuan-chuang uses the term Mahayana in
a peculiar sense, as has been already stated. At his time
many of the Brethren in the Magadha Monasteries were
evidently Mahayanists in that sense.

Our pilgrim goes on to tell us that for ten /i and more south
of the Bodhi Tree the sacred traces were too close together to
be all enumerated. Hvery year, he adds, when the bhikshus
break up the Rain-Retreat, clergy and laity come from all quarters
in myriads and for seven days and nights bearing fragrant
flowers and making music they wander through the wood and
perform acts of worship. He relates that the Brethren in India
in accordance with the Buddha's instructions entered on Retreat
on the first day of the month Srﬁva,l_xa, corresponding to the
Chinese 16th day of the 5th month, and went out of Retreat on
the last day of the month Aégayuja, corresponding to the Chi-
nese 15th day of the 8th month. In India the months' name go
according to stars, and the course of time makes no change nor
do schools vary. But [in China] perhaps from erroneous inter-
pretation a wrong time has come to be taken for Retreat, viz. a
month too early, from the 16th day of the 4th month to the
15th day of the 7th month,

In Chuan 1I, as we have seen, our pilgrim complains of
incorrect names for the Rain-Retreat having come into
use in China. Here he points out how misinterpretation

1 Hei-yii-chih quoted in Fa-yuan-chu-lin ch. 30.

2 Hsi-yii-ch'in ¢h. 2. The student in reading I-ching’s two {reatises
quoted in this chapter will find valuable assistance in M. Chavannes’
translation of the Hsi-yii-cl'iu and Mr Takakusu’s translation of the
Nan-liai-ch‘i-kuei.

I
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or mistranslation had brought about an error as to the
time of keeping the Retreat. The word for “stars” in
this passage is hsing, the common word for “star”, but
here our pilgrim evidently meant by it asterisms or Nak-
shatras. Thus Sravana, the name of the month July-
August, is from Sravana, the name of an asterism, and
ASvayuja, the month September-October, is from Asvayuj,
the name of an asterism.’

In this passage, as in the previous one about the Rain-
Retreat,! we have the two readings liang meaning “two”
and yii meaning “rain”. Here the latter is to be taken
as the proper reading, and the pilgrim in the last sentence
drops the qualifying prefix and uses simply an-chii.

' Above Vol 1, pp. 144—146.
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CHAPTER XV.
MAGADHA CONTINUED.

CHUAN IX of our Records begins by telling us that in a
wood, to the east of the Bodhi Tree and on the other side of
the Nairanjana river, was a tope, and to the north of this a tank
which was the place where the “Scent - elephant” served his
mother. Formerly, the pilgrim continues, Ju-lai in his career
as a P‘usa was a young “scent-elephant”’; his home was in the
North Mountains and he wandered to the banks of this tank;
his mother was blind, and he gathering lotus-roots and drawing
pure water, waited on her with filial piety, going about as the
seasons changed. Once a man lost his way in this wood and
cried out in helpless distress; the young elephant thereupon
kindly led him out of the wood, and shewed him the way home.
When the man returned to his native place he told the king
about the “scent-elephant”, and then went as guide with the
force which the king sent to capture the animal. At the instant
this man pointed out the elephant his arms fell down as if
lopped off. The king had the elephant brought to his stables
and tied up there, but the creature would not take any food. In
reply to the king's question he said he could not enjoy any
food knowing that his blind mother was starving; thereupon
the king moved by the filial display of the elephant set him free.

This curious story of the Buddha in one of his previous
existences having been a “scent-elephant” or Gandhahastin
is the Matiposaka Jatakas(No. 455 of the Pali Jataka).
There is a different version of it given in the late work
the “Bhadrakalpa Avadana”, and still another version in a
Chinese translation of a Sanskrit treatise.! In the latter

t Bud, Lit. Nep. p. 46; Tea-pao-tsang-ching ck. 2 (No. 1829),
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“work the king of Videha, who is at enmity with the king
of Kasi, owns a scent-elephant which makes him uncon-
querable by his enemy. The king of Kasi manages to
get possession of the elephant, but the latter refuses to
take food because his blind parents are starving on account
of his absence. He is allowed to go and nurse them, and
finally he effects a reconciliation between the two kings.
The Gandhahastin was apparently an unknown and imagi-
nary creature which was supposed to have the strength
of ten ordinary elephants. It is mentioned in the Rama-
yana, and the word occurs as a proper name, two Buddhas
and a Bodhisattva being so called. The words rendered
I the ahove passage by “going about as the seasons
changed” are yii-shi-twi-i (8L 35 Jf #8)- J ulien, separating
these from their connection translates them by— “Dans
la suite des temps”, a rendering which does great violence
to the text.

d By the side of this tope, the pilgrim tells us, was another one
in front of which a stone pillar had been erected where the
Buddha Kasyapa had sat in meditation, and beside it was a

place with vestiges of the sites used for sitting and exercise by,

the Four Past Buddhas. From this, the narrative proceeds, going
east across the Mo-ka river you come to a stone pillar in a large
wood. It was here that the Tirthika Yii-tiou-lan fzi (that is,
Udra-rama-putra) went into Samadhi and uttered his wicked
vow. This man, the pilgrim explains, had led a life of ascetic
seclusion in this “religious wood”, and had attained supernormal
powers. Te was greatly reverenced by the king of Magadha,
who invited him into the palace for his midday meal, and waited
on him personally. When the king went away for a time he
entrusted ome of his daughters with the duty of attending to
the holy man, and she was careful to carry out her father's de-
sires, As she prepared a seat for the Tirthika, however, she
came in contact with him, and he thereupon felt the stirrings
of desire and lost his spiritual powers. Pretending to the prin-
cess that he was about to return to his hermitage, not through
the air as he had always done before, but on foot for the benefit
of the people, he walked to thiswood. Here he tried to go into
samadhi, but the chattering of the birds and the brawling (B.
gf\mbols) of the watery tribes when he went to the tank, vdistmcmd
his mind and spoiled his spiritual exercises, So he became en-
raged, and made a vow to return into the world as a fierce ani-
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mal with the body of a gigantic wild cat and the wings of a
bird. His passion now gradually abated, and he regained the
power of samadhi; soon afterwards he died and went to Heaven
where he is to remain for 80000 kalpas. At the end of that
period, according to Buddha's prediction, he is to realize his old
evil desire, and there is mo period fixed for his release from this
bad state of existence,

The original invention of the silly story here told was
perhaps due to a punning explanation of the great rishi’s
name. This is given by Yuan-chuang here, as in a pre-
vious passage, as Uddo (or Udra) Rama-putra, but another
form of the name, viz. Udraka, is given by our pilgrim in
his translations. Then we have also the forms Rudra and
Rudraka with Rama-putra added. The word udra denotes
an otter and I-ching translates it in this name by Shuwi-
t#a or “Water otter”. But the uddo or udra does not
live in the water, he lives in the jungle, and hunts his prey
on land and in water. Then Rudra or rudraka means
fierce and terrible, and so we find Rudraka Rama-putra
rendered by Meéng-hsi-tzi or “the fierce son of joy”. This
Udra or Rudra was, we know, a great religious teacher
living in a hermitage near Rajagaha at the time when
Siddhartha left home to enter on his career. Siddhartha
went to him to learn the way of salvation, but finding
that the teaching did not lead to absolute final results
he went away to work out his problems alone. On be-
coming Buddha he proposed to go to his former master
Udra and impart to him the new method of salvation. But
a voice from the heavems told him that Udra had died
the might (or seven nights) before. The Buddha sighed
over Udra’s misfortune in not surviving to hear the new
way of deliverance, for he knew that Udra, who had
attained “the samadhi of the negation of thought”, would
have grasped his doctrines quickly, and thus have
obtained release from all future births. As matters stood
the rishi, according to some accounts, had gome to the
“Heaven of the negation of the absence of thought”, and
is to remain there for an immensely long period. When
his life there is over he is to be reborn in this world as

L
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“wild cat or a fox, and go about with an insatiable appe-
tite preying on birds, beasts, and fishes.? Then dying of
starvation he is to go to Hell for a period, and, as Yuan-
chuang has stated, the Buddha did not announce how long
this purgatory is to last. There is no satisfactory ex-
planation for this descent of Udra into lower lives, and
the myth does not seem to suit the affectionate respect
with which the Buddha is represented in some treatises
as speaking of his old teacher.?2

The river which Yuan-chuang in this passage says he
crossed, going east from the Bodhi Tree district, is called
by him Mo-ha. Julien turns this into Mahi, and Cunning-
ham calls the river the Mohana-nadi. But the Chinese
Mo-ha cannot be for Mahi, and it is possible it may be
for the Sanskrit mahd, great or large, and moha ho may
be either g proper name or simply “a large river”. We
have a mana ho here in Magadha, and in Chuan XI we
have one in the Malva Country.

Returning to the pilgrim’s narrative it tells us that going east
from the Moha river throngh a forest and jungle for above 100 7
you come to the Kukkutapada (Cock’s foot) or Gurupada (Sage’s
foot) Mountain. The lofty peaks of this mountain are endless
cliffs, and its deep valleys are boundless ravines; its lower slopes
have their gullies covered with tall trees, and rank vegetation
clothes the steep heights. A threefold cliff projects in isolated
loftiness, reaching to the sky and blending with the clouds. As
time went on since the Venerable Maha Kasyapa took up his
abode in it, in niryana, the people not venturing to speak plainly
talked of it as the Gurupada mountain. This Maha Kasyapa,
the pilgrim goes on to relate, was a disciple who had attained
full supernatural powers. When the Julai having finished his
mission was about to pass away he addressed KaSyapa, saying—
“For vast kalpas I devoted myself zealously to austerities seeking
to obtain the highest religion (fa {1) for all cveatures; my aspa-
rationa hsve been all realized; as 1 now wish to pass away,
I commit to you all my canon to preserve and preach
In its entirety; my gold-embroidered monk’s robe, the gift of

1 Hsing-chi-ching ch. 33; Chung-a-han-ching ch. 28; Abli.-shun-
chéng-li-lun of. 68 (No. 1265),
2 Tn the Pali Vinaya Vol. I, p. 7 for instance.
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my aunt, keep to hand over to Maitreya when he comes to be
Buddha; those who will then be adherents of the religion which
I am leaving, monks and nuns, male and female lay-believers,
are all to be saved first, and released from renewed existence?”.
Kasyapa thereupon undertook the charge of Buddha's religion.
Twenty years after he had drawn up the canon, wearied with
impermanence, he proceeded to “enter nirvana”. So going up
the north side of the Cock-foot Mountain, and thence to its south-
west ridge where there were steep precipices and narrow tortuous
paths, with his monk’s staff he opened a way by which he reached
the summit emerging on the north-east side. There he entered
the triple peak, inside which he stands holding Buddha's robe,
the threefold summit having closed over him by the force of his
prayer, and the mountain still retains the dorsal triple elevation.
Hereafter when Maitreya has come, and has had his three
assemblies, there will still remain an immense number of un-
believers; these Maitreya will lead to this mountain and shew
them Kadyapa; but the sight will only increase their pride ot
spirit. Then Kasyapa will, in their presence, give over the
Buddha's robe to Maitreya and bid him farewell; having done
this he will soar into the air, work miracles, and pass away
by magic combustion. Seeing all this the unbelievers will
be moved to faith, and eventually will all attain arhatship. At
the tope on this mountain bright lights are seen occasionally in
the stillness of the night, but they may not be visible to youn
when you ascend the mountain,

The mountain here called by our pilgrim Cock’s-Foot
and Sage’s-Foot is also called Wolf’s-Traces (Lang-chih
A5 Bf) that is perhaps, Kokapada.t It is placed by Fa-
hsien three 1 south from the Bodhi Tree. In some
treatises the country of the mountain is not given,
or it is said to be in Magadha,?2 or at the Pi-t4
(Videha) village in Magadha.’ I-ching places the Guru-
pada mountain seven yojanas to the south from Nalands,
and so mnear the Bodhi4 Tree. The story of Maha
®

! Mahamaya-ching ch. 2 (No. 382); Fo-shuo-Mi-1é-ta-ch*éng-Fo-
ching (No.209); The “Wolf's-Traces” mountain was apparently part
of Gridhrakuta.

* Sar. Vin, Tsa-shih ck. 40; A-yii-wang-chuang cf. 4.

3 Ko -ghuo - Mi-1¢-hsia-shéng- ching (No. 208), where the title is
difterent.

4 Hsi-yii-ch'iu ch. 15 Chavannes, ‘Mémoires’, p. 47.
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Kagyapa going into and remaining within the Cock’s-Foot
mountain is told in several Buddhist treatises, but with some
differences of detail. When Kasyapa has finished his
work of compiling the canon he hands over charge of the
Church to Ananda, and goes away to worship at the four
great chaityas, and the topes over relics of Buddha. Then
after trying in vain to take farewell of king Ajatasatru
he proceeds to the Cock’s-Foot mountain, enters it at the
triple peak, and sits down inside to await the coming of
Maitreya. Soon afterwards Ajatasatru comes to the place,
| the hill opens, and the king sees Kasyapa, whereupon he
builds a tope on the mountain. ! When Maitreya comes

he will find, according to the Divyavadana and other
treatises, only the perfect compact skeleton of Kagyapa,

and he will lift this with his right hand, and placing it

on the palm of his left, shew it to his unbelieving congre-

gation.2 Some accounts, however, represent Kagyapa as

only remaining in samadhi, or in a state of torpor, and he

1S to be roused on the advent of Maitreya by Indra rubbing

him with sweet-scented oil.3 This was probably our pil-

grim’s conception; but he does not express himself clearly

2 and consistently. The pride of the unbelievers being in-
creased on the sight of the mummy is due to the fact that
the people of Maitraya’s time will all be giants compared
vith those of the time of Gautama Buddha.t According
to some versions of the legend it was not the gold-
-embroidered robe, but his ordinary one of dirt-heap rags
that Buddha gave to his successor to keep for Maitreya. 5
And in some accounts Kasyapa puts on the robe and goes
Into the mountain to wait for Maitreya apparently of
his own motion, and without any instructions from

e

1 Sar. Vin. Tsa-shih ch. 40.

* Divyav. p. 61; Abhi-koéa-lun ch. 28 (No. 1267); Sar. Vin. Yao-
shih cp. 6

¥ Fo-shuo-Mi-1é-ta-ch*éng-Fo-ching. -

4 Ta-chih-tu-lun ckh. 8, here Kaéyapa is in the Gridhrakifae
mountain,

¢ Sar. Vin. Tsa-shih 1. ¢,

*
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the Buddha.t We must also notice'that in at least ome
treatise we find the Buddha delivering the gold-embroi-
dered robe to the disciple of whom he predicts that in
the distant future he will become Maitreya Buddha. 2

The pilgrim, continuing his narrative, states that he went from
the Kukkutapada Mountain north-east, above 100 %, and came
to the Buddhavana Mountain, with lofty peaks and closely packed
cliffs. Buddha, he adds, had rested in a cave in its steep side.
At the side of this was a flat stone which Sakra and Brahma
had once used for grinding Oxhead Sandal to rub over Buddha's
body: the stone still retained the perfume. On this mountain
also the 500 Arhats remained dormant: those who moved them
to an interview might see them going as §ramaneras into a
village to beg food: whether secret or open the effects of their
supernormal action could not be recorded. From this mountain
a journey eastward of above 30 /i through a valley led the pil-
grim, he tells us, to the Yashti (or Stick) Wood, a dense forest
of bamhoos which covered a mountain. This leads the pilgrim
to record how an unbelieving brahmin, doubting the statement
that Sakyamuni Buddha was sixteen feet high, had a stick of
that length made to take his measure. But as the figure always
exceeded the height of the stick he could never learn the true
height of Buddba. So in a fit of disgust he threw away the
stick, which took root, and from it came the wood which got
the name Yashtivana. In this Asoka had erected a tope and
Buddha had exhibited miracles and preached for seven days to
devag and.men, Our pilgrim then tells the story of the devoted
upasaka of recent times by name Jayasena, who had lived in
this Wood. Above ten /% to the south-west of the Yashtivana,
the pilgrim continues, were two hot springs made by Buddha
and used by him. Six or seven /i to the south-east of the
Wood, on a ridge of a mountain, was a tope where Buddha had
preached to men and devas for two or three months, when king
Bimbisara had constructed a road through the mountain above
twenty paces wide and two or three 4 in length.

.Ihe miracle which our pilgrim here narrates as origin-
ating the name of the Yashti-vana or Stick-Wood is un-
fortunably not in agreement with other Buddhist texts. F'rom
these we learn that the name and place were well known

1 Ta-pei-ching ¢k, 2 (No. 117),
2 Jo-shuo-ku(or Mi-1¢)-lai-shi-ching (Na. 206).
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tell us that when he proceeded from the neighbourhood
of the Bodhi Tree to pay his first visit, as the Buddha, to
Rajagriha, he rested on the way in the Yashti-vana, the
Stick (or Staff) wood.! As a variant for Yashti we find
Lashti,2 and there are the two Pali forms Yatthi and
Latthi, Moreover we find the place called the Sii-p‘o-lo-
tt, that is, Subhalatthi with the word for ¢rees added. 3 It
1s called in some hooks a garden or park and in others
& mountain. In it was a noted shrine called the Supra-
tishtha -chaitya. This Supratishtha (in Pali Supatittha)
Was the god of a banyan tree in the Wood,* and the
chaitya, at which Buddha lodged, was apparently only the
foot of the banyan. The name of the chaitya is rendered
m Chinese by Shan-an-chu (3% & ), “well settled” and
by  Shan-chien (3£ 7It) “well established”.s It was evi-
dently this name, Supratishtha, which the Tibetan trans-
lator had before him in the passage given by Rockhill;
and the tentative rendering “Consecrated” given by the
latters should be replaced by “Well-established” or a
similar phrase. This Wood is not mentioned by Fa-hsien,
and the Sung pilgrim? places it 100 I north-west from
the Cock’s-Foot Mountain, which according to him was
100 li south-east from the Bodhi Tree. In one book it
is said to be 40 /i from Rajagriha, and it was evidently
to the west of that city, and not far from it. It is still,
according to Cunningham, “well known as the Jakhti-ban,
which is only the Hindi form of the Sanskrit word™.® As
to the two Hot Springs mentioned by our pilgrim these

! Sar. Vin. Chu-chia-shih, ch. 2; Mahivastu III. 441; Yin-kyo-
ching, ck. 4. Pali Viua‘ya 1. 86, 1

? Hsing-chi-ching ch. 48.

¢ Chung-pén-ch'i-ching ek 1 (No. 556).

4 Ssii-fén-lii ch. 38.

8 Heing-chi-ching 1. c.; Tsa-a-han-ching c/. 38; Dh, p. 119.

¢ Rockhill’s, Life’, p. 42 and note,

7 Ma T. 1. ch. 838.

8 “Ancient Geog. of India’. p. 461,

K*
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{
|

are still, Cunningham tells us, to be found “at a place
called Tapoban”.  In Buddhist writings we find mention
of a Tea-pu (Tapo) Ho or Hot 11ver, and of a
Tapodarama or Hot- water Monastery near Rajagaha.?

[ These may represent the “Hot-springs” of the pilgrim, but
they were there before Buddha’s time, and there is mention
of several hot-water springs in the mneighbourhood of
the city.

Our pilgrim’s narrative next goes on to tell that three or four
i north from the great mountain with Bimbisiira’s road was an
isolated hill on which the rishi Vyasa once dwelt as a hermit.
Four or five /i north from this was a small isolated hill in the
rocky side of which was a cave large enough to seat above

; 1000 men: at the south-west corner of it was the Asura’s Palace.
‘With reference to this the pilgrim tells a story of a “mischie-
vous” (4 Hf &) men (in Julien’s rendering “un ami du mer-
veilleux") who induced 13 friends to go with him into this cave.
They all went forward about 30 or 40 Z when they came to a
city of gold, and silver, and lapis-lazuli. Two female servants

= told the party they must all, except their magician leader, take
a bath before going in; when the thirteen men had bathed they
found themselves in a rice-field about 80 Z# up the valley. Beside
the cave ran the causeway made by king Bimbisira to get to
the Buddha. It was about four % long by ten paces wide, formed
by cutting throught banks of rock and filling up valleys, piling
up stones, boring through precipices, and making a succession
of steps. From this going east across the mountain for above
60 /i the pilgrim came to the Kusagrapur city, “the city of the
superior reed-grass”, the centre of Magadha and its old capital.
The city derived its mame from the excellent fragrant reed-
grass which abounded there. High hills formed its outer walls;
on the west it had a narrow outlet: on the north was a passage
through the mountain; it was above 150 % in ecireuit: kanika
trees with fragrant bright golden blossoms were on all the paths,
and these made the woods in late spring all golden coloured.

The term here rendered “causeway” is Chan-tao (j% i)
properly a gangway made to span two isolated points. In
this passage it is evidently an artificial stone road forming
a long series of sfeps across and up the mountain to the

1 Tsu-.l.-hanmhmg ch. 88.
2 Sam, Nik, Vol. I, p. 8.
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place where the Buddha lodged. For the “filling up valleys”
of the present tramslation the Chinese is tien-chuan (i
Ji[); but in the B text the reading is wrongly two(i&)-
chuan, “leading streams in their courses” In his trans-
lation of this passage Julien rvestores kii-shé-ka-lo-pu-lo by
Kusgagarapura or “Palace of the Ku$a house”. But the
translation shang-mao (. Z¥), “superior reed-grass” ap-
parently supposes the word Kusagra. The city was called
Kudagrapura on account of the “very excellent lucky
fragrant grass” which it produced. It is the Rajagaha
or Old Rajagaha of the Pali scriptures.

Our pilgrim next goes on to tell that outside the north gate
of the [old] capital was a tope to commemorate the following
event. Devadatta and Ajatasatru having become friends let loose
the intoxicated elephant Wealth-guarding in the desire of killing

Ju-lai, but the latter from the tips of his fingers produced five
lions, whereupon the elephant hecame gentle, and went away.

This ridiculous story of the intoxicated elephant is told
with variations in several of the Buddhist books. According
to one of these! a rich layman of Rajagaha had invited
the Buddha and his disciples to breakfast. Devadatta with
the consent of Ajatasatru hires men to make the king’s
elephant Dhanapila mad with wine, and then let him loose
on the morning of the breakfast to trample Buddha to
death. The Buddha, who is staying in the Bamboo Park, is
warned, but he sets out for the house of his host in the
city. The drunken elephant rushes towards him. The Buddha
thereupon produces five lions from the tips of the fingers
of one hand; at the same time, according to some versions,
he also causes a wall, and pit, and great fires to appear.
The elephant is cowed and sobered, and becomes a devoted
follower of the Buddha. Julien in his transkition of the pil-
grim’s account gives “gardien du trésor” as the meaning
of the author's Hu-ts'wi (;# Bf), but this is a proper name.
It translates the Indian Dhanapala “wealth-guarding®,

! Sar. Vin, P'o-séng-shih k. 19, Cf. Hardy, ‘Man, Bud.' 831,
2 Vibhisha-lun ck. 11.
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the name given to the savage elephant owned by king
Ajatasatru,! and " another rendering is Shou-ts’ai (5% BF)
with the same meaning. In some older versions of . the
story there are no magic lions, or fires, and the Buddha
sobers and tames the elephant by gentle words.? Fa-hsien
differs from others in making the king himself send a
black elephant to murder Buddha.s

North-east from this tope, the narrative in our Records
continues, was another at the place where Sariputra having heard
Buddhism from the bhikshu A$vajit became an arhat. The
pilgrim hereupon tells briefly how the arhatship was attained.
Not far from this tope, he continues, was a deep hollow beside
which was another tope. It was here that Srigupta tried to kill
Buddha, first by a pit with burning fire, and then by poisoned
food. The story of this rich dupe of Buddha's rivals making,
on their suggestion, a burning pit with a treacherous covering
in order to kill Buddha, and of a further attempt to poison
Buddha on the same occasion, is then told.

This story of Srigupta as told in our text is related
also in several other books, e. g. in the “Avadana Kalpa-
“lata”* and the “Tséng-i-a-han-ching”.5 In Fa-hsien’s narra-
tive the murderous plot is ascribed to an unnamed Nir-
grantha, 6

The pilgrim’s description proceeds— North-east from Srigupta’s
Fire-pit, and in a bend of the mountain wall, was a tope at the
_8pot where Jivaka,  the great physician, had built a hall for
the Buddha. Remains of the walls and of the plants and trees within
them still existed. Julai often stayed here. Beside the tope the
ruins of Jivaka's private residence still survived.

The great physician Jivaka of this passage was a distin-
guished follower and attached friend of the Buddha. He
was an illegitimate son of king Bimbisara according to some

. ! ‘Questions of Milinda’ by Rhys Davids Vol. T p. 297—8 and note.
2 Pali Vinaya, 11.195 Rockhill’s, ‘Life’, p-93 whére the elephant’s
name is given as Ratnapila or Vasupila; Shi-sung-lii ch. 36,
3 Fo-kuo-chi ch. 28. .
4 Journal Bud. Text Soc. Vol. IIL Pt 11. p. 10.
& Teépg-yi-a-han-ching ch. 41.
6 Fo-kuo-chi 1 e,
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accounts,! but of Abhaya, a son of Bimbisara, according
to the Ceylon authorities,? In his youth he chose the
medical profession for his career, and went to Takshasila
to study the art of healing under the famous teachers of
that city. When he returned to Rajagriha and seftled
there, he lived in a Mango orchard, which was apparently
in the inclosure between the city proper and the hills
which formed its outer defences on the east side.s It was
in this orchard that Jivaka made for Buddha a chapel
or a monastery, according to some accounts in the 20%
year of Buddha’s career. In some Chinese translations
the word amra, mango, is rendered by i (F) “a pear”,
but generally the Indian name is merely transcribed. Fa-
hsien writes this an-p‘o-lo, that is, abra, the m of Sanskrit
becoming & in his transeription, as in his Yabuna for Ya-
muna. He places the chapel of Jivaka, whom he calls
Chti-chiw (% #£), in a bend in the north-east corner of
the city. Instead of Ch4-chiu we also find Fa-hsien using
Ché-yii (7% 3% that'is Jiva, and the character for chiu
is probably a mistake. As a son of a king or a prince
Jivaka is frequently styled a Kumarabhiita, in Chinese 2
wang or a t‘ung, “boy”, with the same meaning.

The pilgrim’s narrative proceeds. From the capital (li. e. the
walled city of Old Rajagaha) he went north-east 14 or 156 /i to
the Gpidhrakita or Vulture Peak Mountain. This, be says, is
continuous with the south side of the North Mountain, and
rises to a great height, blending with the empyrean. Its summit
is a perch for vultures, and is like a terrace. During the fifty
years of his spiritual administration the Buddha lived much and
taught his religion on this mountain. There is a road from the
foot to the top, made by king Bimbisira in order to reach the
Buddha and hear him preach. The top is elongated from east
to west, and narrow from mnorth to south. Close to a cliff on
the west side is a magnificent brick hall (ching-shé), opening
to the east, in which the Buddha often preached. In it is a life-
size image of the Buddha in the attitude of preaching. To the east

t Rockhill, ‘Life’, p. 64; Hsing-chii-ching ¢k. 1. ‘
2 Hardy, ‘Man. Bud.’ 244; Bigandet, ‘Legend’, Vol. I. p. 196,
3 Fo-shuo-shéng-ching ch. 2; Fo-shuo-chi-chih-kuo-ching (No. 598).
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of this hall is a large stone, an exercise-place of the Buddha, and
at its side a rock, about fourteen feet high and above 80 paces
in circumference, where Devadatta hurled a rock at the Buddha.
South of this, and below the cliff, is a tope on the spot where
the Buddha delivered the “Fa-hua-ching”. To the south of the
temple, and at the side of the cliff, is a large cave in which
the Buddha once sat in samadhi. North-west from this is another
cave, with a large flat stone, in front of which Mara as a vultnre
frightened Ananda. Near the temple are caves in which Sariputra
and other arhats went into samadhi,

This description of the Gridhrakiita, or Vulture Peak, is
apparently all devived from Buddhist books and local in-
formation. This mountain, the Gijjhakita of the Pali
seriptures and early writers, has been identified by Cunning-
ham with the present Suilagiri, and the identification is
possibly correct.! But it is very remarkable that while
its natural caves, great and small, are important features
of the Gridhrakiata mountain, Cunningham “could not hear
of the existence of any cave” in the Sailagiri mountain.
In addition to the caves in the Vulture Peak mentioned
by our pilgrim, and by Fa-hsien, we read of others such as
the eave which was the residence of the Yaksha Gambhira,
transcribed in Chinese Kin-pti-lo (4> Wt §) and sometimes
translated Shén-yuan (Z 3%) or “Very far” that is “Pro-
found”. 2 It was in this cave or “Yaksha’s Palace” that
the Buddha was sitting when Devadatta hurled the rock
at him, and it may be our pilgrim’s cave in which the Buddha
sat in samadhi. When we are told here by Yuan-chuang
that the Buddha delivered the “F'a-hua-ching”, that is the
Saddharmapundarika-siutra, and by Fa-hsien® that Buddha
delivered the “Shou-léng-yen”, that is the Surangamasama-
dhisitra, on this mountain, we must remember that these
pilgrims are writing as Mahayanists, and that they are
following the opening statements of these two sutras, To
the pilgrims the Saddharmapundarika-siutra and the Sturan-

1 ¢Ane. Geog. of India’, p. 466,
2 Sar. Vin. P‘o-séng-shih ¢h. 18; Pi-nai-ye ch.5; Shi-sung-lii ch. 36.
3 Fo-kno-chi ¢h. 29.
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gama-samadhi-siitra, composed long after the Buddha’s

decease, were his genuine utterances delivered in the
circumstances set forth in their opening paragraphs. There
are also several other Mahayana siitras which profess to
have been delivered by the Buddha to large congregations
of believers on the Gridhrakata. The. magnificent brick
hall of which our pilgrim tells us here as being on this
mountain, must haye heen a recent structure erected after
the time of Fa-hsien, and perhaps on the ruins of the
hall which that pilgrim mentions. That Yuan-chuang’s
brick hall was not an old building may also be inferred
With probability from the statement that it contained a
life-size image of the Buddha preaching, that is evidently,
in the later heterodox standing position. This mountain,
the Vulture Peak, was from the earliest times of Buddhism
a favourite place of resort for serious meditative bhikshus,
and the Buddha seems to have retired to it occasionally
with his immediate disciples. A vihira grew up on the
mountain, probably near the site of the hall mentioned by
Fa-hsien, and a Vinaya treatise tells of the Buddha giving
the Brethren there permission to make permanent water-
courses for the supply of water to the establishment.®
The Gridhrakita is in some books given as one of the
five mountains which surrounded Rajagriha, but it is also
represented as a part of the north mountain, and near the
east side of the city. King Bimbisara, we are informed,
from his prison window in the city, could see the Buddha and
his disciples on the mountain, but this statement need not
be taken literally. We also find mention of the Buddha
being at the Sukarakhati on the Gridbrakita mountain
with the disciple Sariputra. \

The pilgrim goes on to tell us that to the west of the north
gate of the “Mountain City” was the Pi-pu-fo (Vipula) mountain.
According to local accounts, he adds, on the north side of the
south-west declivity there had once been 500 hot springs, of
which there remained at his time several scores, some ¢old and

! Ssi-fén-li ck. 50.
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some tepid. The source of these springs was the Anavatapta
Lake to the south of the Snow Mountains, and the streams ran
underground to this place. The water was beautifully clear, and
it had the same taste as that of the Lake. The fountain stream
flowed in 500 branches past the Small Hot wells, and this made
the water of the springs hot. All these springs had carved
stones such as heads of lions or white elephants, or they had
stone aqueducts to lead the water into tanks made of stone slabs.
People came from various lands to bathe in these tanks, and
often went away healed of old maladies. About the springs were
the foundations of topes and temples in close succession, and
and also the sites of sitting and exercise places of the Four
Past Buddhas. This place having a succession of hill and stream
was a hermitage of benevolence and wisdom, and in it were
hidden many scholars unknown to the world. To the west of
the Hot Springs was the Pi-po-lo (Pippala) Cave in which the
Buddha often lodged. Through the rock at the back of this
was a passage into the Asur’s Palace in which bhikshus practising
samadhi lodged notwithstanding the strange sights which drove
some of them mad. We then have a story of a bhikshu and a
small female of the Asur’s Palace. The pilgrim adds— “On the
Vipula Mountain. i a tope on the spot where the Buddha once
preached; many Digambaras now lodge here and practise auste-
rities incessantly; they turnround with the sun, watching it from
its rising to its setting.”

The “Mountain city” of this and other passages of the
Records is evidently the city known as “Old Rajagaha”,
and the Girivraja of certain non-Buddhist writers, = Ac-
cording to the “Hsing-chi-ching”! and the Pali authorities
the Vipula mountain of the present passage was one of
the five mountains which stood round Old Rajagaha city.
But in certain other treatises it is merely a mountain near
that city, and is an occasional resort of the Buddha.?2
Fa-hsien does not mention it or the Hot Springs, but the
Sung pilgrim tells of the mountain to the north of Raja-
gaha with above twenty hot springs at its base. A con-
temporary of our pilgrim, the Chinese ambassador Wang
Hsiian (or Yuan)-tsé, washed his head in one of these
springs, and for five years afterwards his hair retained a

1 Ch. 48.
? Pie-yi-Tsa-a-han-ching ch. 16,
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remarkable glossy cleanness.! Our pilgrim’s  P¥i-po-lo (M
K f) cave is apparently the Pippala or Pc'zepul-Cavq (.)f
other writers. Fa-hsien and the Sung pilgrim visited this
cave in a mountain which was evidently the Vipula of our
text. In some hooks, however, the Peepul cave is placed
in the Vulture-Pegl Mountain, In his translation of the
last paragraph of the present passage Julien makes the
pilgrim describe the Digambaras as circumambulating the
Buddhist tope al day. But this does not scem to be the
proper interpretation of Yuan-chuang’s words— g H %
J& g Wl 8]— “from sunrise to sunset they revolve and
watch”. Tt was the sun which these Digambara devotees,
like others already mentioned, followed in his daily course,
turning with him, and observing him in all his journey
from rising to setting,

The pilgrim proceeds to relate that to the left of the north
gate of the mountain city on the north of the south cliff there,
going east two or three i, you come to the large cave in wh'lch,
Devadatta went into Samadhi. Near this was a flat rock, stained
as if with blood, and beside it was a tope. This was the sl?ot
at which a bhikshu, practising samadhi, committed suicide, nttalI}-
ing arhatship in the act. We have then the story of this
desponding bhikshu's proceeding. To the east of this spot, on
a cliff, was a stone tope to commemorate the suicide of another
bhikshu in order to attdin arhatship. The pilgrim then narrates
the circumstances of {his suicide, telling how the Buddha wrought

& miracle to encourage and help the fervent bhikshu in accom-
plishing his pious design.

The Devadatta-samadhi Cave of this passage 1§ appas
rently the Devadatta Cave of Fa-hsien, the situations ?x‘zmg
similar,2 It was probably in ‘this cave that the ambl.tlc.)us
Devadatta, practised samadhi with the design of attaining
Supernormal powers, and thus becoming perfectly equal to
his eousin, the Buddha.

The reader will observe that in the passage now under
notice the pilgrim marrates with evident :Lpprova.l‘ the
accounts of suicide committed, at the places he mentions,

! Fang-chih ¢k, 9.
* Fo-kuo-chi ¢k, 30
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by two bhikshus, and that he represents the Buddha as
assisting the second bhikshu in carrying out his deliberate
intention of taking his own life. Fa-hsien tells of a bhikshu
wearied and disgusted with mortal life committing suicide,
and the “black rock” of his story is evidently the red-
stained rock of our text, and his bhikshu is the pilgrim’s
bhikshu who takes his own life at the rock. But Fa-
hsien represents the bhikshu as knowing that suicide was |
prohibited to a follower of Buddha, and as getting over
this difficulty by saying to himself that in taking his own
life he is only killing the three venomous enemies of spiri-
tual perfection. I-ching has some very interesting obser-

| vations on the tendency of some Buddhist Brethren to
encourage suicide, and even to put their teachings into
practice.* But both he and Fa-hsien seem to go too far
when they allow their readers to suppose that there is in
the Vinaya any express prohibition against a bhikshu
taking his own life.

Qur pilgrim’s description proceeds to tell that above one /i
from the north gate of the “Mountain city” was the Kalanda
Bamboo Park with the original lodging (ching-she) of stone and |
brick opening to the east; in this Ju-lai lodged much while as
Buddha “he was preaching and converting, and it contained a
life-size image of him of recent origin. Once, the pilgrim ex-
plains, there was in this city a great citizen named Kalanda who
had given his Bamboo Park to Tirthikas. But when he came
under the Buddha’s influence he was sorry he had given away
the Park to these persons, and wished he could have it again
that he might give it to the Buddha, The gods, knowing Ka- |
landa's earnest desires, wrought on his behalf, and frightened the .
Tirthikas into giving up the Park, When they had withdrawn
from it the owner built a lodging (ching-shé) in the Park, and ‘
gave all to the Buddha who accepted the offering at once.

The ching-shé of this passage is evidently the ching-shé
of the early tramslators, that is, monastery or vihara.
Here Yuan-chuang gives to the famous Buddhist esta-
blishment outside the north wall of Old Rajagaha its

! Nan-hai-ch'i-kuei chs, 88. 39.
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common designation in the Chinese translations, viz—
Kalanda Bamhoo Park. His version of the story of the
establishment follows mainly the accounts given in certain
books such as the “Chung-pén-ch4-ching”.1 These describe
the Bamboo Park as the property of a rich and influential
man of Rajagaha who gives it to the Tirthikas. On his

conversion to Buddhism he takes the Park back with the |

help of Yakshas, builds a hall and lodging-places in it, and
gives the whole to the Buddha. But in some versions of the
story the Bamhoo Park was the property of king Bimbisara,
and it was he who gave it to the Buddha and his order.2
This king, while a prince, had taken a fancy to the Park
then owned by a rich subject; the Prince wanted to buy
it, but the owner refused to sell, and the Prince vowed to
have it when he became king. In due course he ascended
the throne, and then proceeded to take possession of the

Park; the owner dying vowed to have revenge in his next

birth: he came back into the world as a poisonous serpent,
and watched for an opportunity to bite the king. This
came one day when the king lay down to sleep in the
Park under g tree while his attendants were wandering
about. The serpent came out, and was proceeding to bite
the king when a squirrel (or according to other versions
Jays or magpies) made a noise, and saved the king. As
this squirrel (or the bird) was called Kalantaka (or Kalan-
daka) the king ordered that the animal should be allowed
to live in security and that its name should he given to
the Bamboo Park.3 In the “Shan-hsien-li” it is the king
of Vai¢ali whose life is saved in this Park by a squirrel;
and it iy this king who perpetuates memory of the act
by giving the name Kalantaka to the village of the Park.
The Pali name is Veluvana Kalandakanivapa, that is, the
Bamboo Park the squirrel’s (or jay’s) Portion, and this

i

; ({"‘- 15 Fo.-pén-hsing-ching ch. 45. .
i Ii‘3"EhllO-chu-f?-n-shuo-(:hing: eh. 2 (No. 946); Yin-kuo-ching ¢h. 4;
Ssti-fén-lii ch, 88, !

3 Chung-hSii-ching ch. 11; Sar. Vin, Péo-séng-ghih ch. 8; Rockhill,
‘Life’, p. 48,
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corresponds to the name in a Chinese tramslation, Chio-
Jéng iy ) or Magpie fief. This Bamboo Park, which
as Fa-hsien tells us,! was on the west side of the highway
about 300 paces from the nmorth wall of Old Rajagaha,
was the chosen residence of anchorites, and all devoted to
solitary religious meditation. It was also a favourite resi-
dence of the Buddha, and it was the first piece of property
acquired by the young Buddhist Order. It was a char-
ming place not too mear the city, still by day and quiet
at night, away from the noise and bustle of common life;
1t had tanks of clear cold water; the air was mild; there
were no stinging insects; and it was in all respects a
place eminently adapted for deep and prolonged religious
meditation.2 The vihara in it did not belong to the
original establishment, and is not mentioned among the
residences of the Buddhist Brethren at or near Rajagaha
in the Buddha’s time. In one treatise it is said to have
been built by Indra at the request of Moginlin.3

Our pilgrim’s description proceeds to tell that to the east of
the Bamboo Park was the tope which king Ajitasatru built over

his share of the Buddha’s relics; when king Asoka having be- |
come a believer took out these relics for the topes he was about

to build, a remnant was left, which constantly shone with a
bright light.

The meaning of the text here seems to be tolerably
clear, yet Julien has apparently misunderstood the latter
part of the paragraph. He translates— “Lie roi Acoka
ayant congu une foi sincére, ouvrit le monument, prit les
reliques, et batit [b son tour un autre] stoupa. [On‘en
voit] encore les restes, qui repandent comstamment une
lueur brillante”. The words which I have enclosed within
square brackets are not required and injure the sense.
Yuan-chuang does not state that Asoka built here a tope
the remains of which were still visible and shed a brilliant

1 Fo-kno-chi ekh. 80.
2 Chung-a-han-ching ch. 86; Pali Vinaya, Vol. 1. p. 89.
3 Fu-kai-chéng-hsing-so-chi-ching ch. 9.
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light. He says that when Asoka took away the relics
from Ajatadatra’s tope to build topes over them, there was
a remnant left, which constantly shone with a brilliant light.
In the Life the account of the matter is very eclear.
“Asoka, having become g believer, wishing to build topes
everywhere, extracted the relics, leaving a few behind; and

these now are constantly emitting a brilliant light”” In |

& curious sitra of the Saddharma- Pundarika group the

fortunes of Ajatafatra’s share of the Buddha’s relics is
thus narrated, The king placed the relics together with
a copy of the Sutra, written on gold cloth, in a box made
of precious substances; this box he deposited in a trench
dug outside Rajagaha, and over it he built a splendid
tope; then 100 years afterwards king Asoka came to
Rajagaha, dug out the box, and took the relics for his
84000 Buddha-relics topes.! We have already had a refe-
rence to this curious legend of Asoka’s topes, (above p.21).2

The pilgrim proceeding with his description tells us that at
the side of Ajatadatrus’s tope was one over the half-body-relics
of Ananda, He continues— About five or six /i south-west from
the Bamboo Park, on the north side of the South Mountain in
& great Bamhoo wood, was a large cave. Here Mahi-Kasyapa
with 999 great, arhats after the Buddha's death compiled the
Tripitaka. In front of the cave were the foundations of the large
Hall which Ling Ajitasatru built for the arhats. Yuan-chnang
then proceeds to give a short account of the summoning and
Composition of this Council and of its work. He adds that the
Tripitaka then drawn up was called the “President’s Collection”
because Kasyapa was president of the Brethren. To the north-
west of this caye, he continues, was a tope on the spot where
Ananda attained arhatship before joining in the formation of
the canon. Above twenty /i to the west of this was an Asoka
tope at the place where the canon of the Great Con-
gregation was compiled, Those Brethren, prhats and others,
Some myriads in number, who were not admitted to Kadyapa's
Council assembled here. They said among themselves— “While
Ju-lai was living we all had one Teacher, now he iz dead we

1 Ta-su-c]na~ui—1mn-tzG~so-shuo~ching ch. 10 (No. 179). el
2 On the origin and history of this legend see Rhys Davids's

article in the J. R.A. 8, for 1901, (pp: 397—410) on ‘Ascka and the
Buddha-relies’.
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are put aside as strangers; to requite Buddha's kindness we must
compile a canon”. So the common brethren and Arhats united
and drew up a flvefold Canon of Sttras, Vinaya, Abhidharma,
Miscellaneous, and Dharanis; this was called the “Great Con-
gregation’s Collection” because Arhats and common brethren
formed the assembly by which it was drawn up.

The account here given by our pilgrim of the original
formation of the Buddhist canon merits some attention.
He agrees with Fa-hsien in giving as the place of Kas-
yapa’s Council a cave in the north side of the South
Mountain (the Dakshina-giri or Dakkhina-giri) to the north
of Old Rajagaha. Fa-hsien calls the cave Chid-ti (FE 75),1
which may be the Cha-ti (| 7) of a Vinaya treatise, and
perhaps for the Pali chetiya.2 The account of the First
Council given in the canon merely says it was held at
Rajagaha. The Mahavamsa makes the Council to have
been held in the Sattapanni cave in the Vebhara moun-
tain;3 the “Sarvata Vinaya” and certain other treatises
describe the Council as meeting in the Pippala Cave on
the Gridhrakiatas and this is probably the Nyagrodha
cave of Rockhill's Tibetan authority; and other places
are given in other works.

Our pilgrim makes the Council to have been composed
of 1000 members. This is the number given in the “Ta-
chi-tu-lun”,6 but the earliest account gives only 500.7

Passing over the pilgrim’s fanciful account of the summon-
ing and formation of the Council we come to the words which T
have translated “the President’s Clollection” (Shang-tso-pu).
The text reads—¢“At the end of two or three months the
compilation of the Tripitaka was finished; because Mahi-
Kadyapa was president among the Brethren, they called

1 Fo-kuo-chi ch. 80.

2 Béng-ki-lii ch. 82.

3 Ch. 8.

4 Sar. Vin, Tsa-shih ¢k, 39; Fu- fa - tsang - yin - yuan - chuan ¢k 1
(No. 1340),

5 Roekhill, ‘Life’, ch. V.

8 .Ch. 2.

7 *Vinaya Texts' I1I. 872, 885.
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it the President’s collection” (=B &% =931
N33 @b o i p8 Z E J i §5). Julien
translates— “Au bout de deux ou trois mois, la collection
des trois recueils se trouva achevée. Comme Maha Kasg-
yapa avait eu, au milieu des religieux, le titre de prési-
dent, on appela son école Chang-tso-pow (Sthaviranikaya)”.
E_[ere the introduction of the words “son école” seems to
v.lolate the construction and to make an anachronism. In
like manner {he words ta-chung-pu (J %t #F) in the
bassage which follows seem to mean “the Collection of
the Great Oongregation”, and not “l’école de la Grande
Assemblée” 4 Julien translates. It was the Serip-
tures declared by Kadyapa's Council to be canonical
Which were called the Sthaviranikaya or Shang-tso-pu, and
these together with the additions made by the excluded
Brethren constituted the Mahasanghika-nikaya. Yuan-
chuang’s words seem to imply that two sets of Satra,
Vinaya, and Abhidharma were drawn up, but this is per-
haps more than he meant to state. The mixed majority
Brethren accepted all that the Sthaviras pronounced
canonical, and we fing jt expressly stated that the Vinaya
settled by Kadyapa’s Council was called the Mahasanghika
Vinaya, 1 But there were various discourses or teachings
which the Sthaviras excluded from their canon; and some
of these were declared by the mixed majority of Brethren,
with Parna (or Purana) at their head, to be canonical.
Such scriptures came to be called Mahasanghikanikaya-
dgama, and we find them quoted by this name in the
$astras of Buddhist writers.2 The Chinese word pu trans-
lates the Sanskrit word Nikaya in its senses of group of
Persons and collection of scriptures, but we know that the
Sthavira ang Mahasanghika Schools did not arise until
after the tinie of KaSyapa. '

Proceeding with his narrative the pilgrim tells us that' uhov‘e
200 paces to the north of the Bamboo Park Chapel (ching-shé)

! Questions of Sariputra (No. 11562).
2 Shé-ta-shéug-luv, ch. 1 (No. 118B).
#* L
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was the Kalanda Tank now without any water. Two or three
i to the north-west of this was an Asoka tope beside which
was a stone pillar, above 50 feet high, surmounted by an elephant,
and having an inscription recording the circumstances of the
tope. Not far to the north-east from this was Rajagriha city
the outer wall of which was utterly destroyed; the foundations
of the inmer wall stood out prominently and were above 20 4
in circuit with one gate. King Bimbisara had his capital at
Kuéagrapur which was constantly afflicted by disastrous fires;
on the advice of his statesmen this king made a law that the
inhabitant with whom a fire originated was to be banished to
the cemetery. When a fire broke out in the palace he made
his heir king, and went to live in the cemetery. Hearing this
the king of Vaidili proceeded to invade Magadha, whereupon
this city was built, and the inhabitants of Kusagrapur all removed
to it, and because the place had been the ahode of their king
the city came to be called “the king’s abode” (Rajagriha). But
there was another story which ascribed the building of this city
to Ajatasatru whose successor made it his capital. When Asoka
removed the seat of government to Pataliputra he gave Raja-
griha to the brahmins, and so the only inhabitants of the city
were 1000 brahmin families.

The legend which Yuan-chuang here relates about the
founding of Rajagriha in the time of king Bimbisara is

apparently a distortion of the legend about the founding '

of Old Rajagriha, the Kuéagrapur of our author.t Anp-
other city, the name of which is not given, was afflicted
by frequent conflagrations, and the inhabitants removed to
the site on which they built Rajagriba. There are, however,
various explanations of the name given by later commen-
tators or historians.2 The old city called Rajagribha is
represented as a very ancient one, the third in the history
of the world.3 That New Rajagriha was the work of
Bimbisara or his son and successor seems to agree with
some of the Buddhist seriptures.

In the south-west corner of the “Palace city” were two small
monasteries in which Brethren from other countries got lodging.
North-west from these was a tope at the place where the house-

! Ta-chi-tu-lun, ckh. 3.
2 Sar. Vin. Vibhisha, k. 2.
3 Ta-lu-t'an, ck. 6.
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holder (Elder) Jyotishka was born. On the left side of the road,
outside the south gate of the city, was a tope where Buddha
preached and ordained Rahula.

The name Jyotishka of this passage, transcribed as
Chu-ti-se-la oy Jotiska, is explained in a note as meaning
“Heavenly body” (hsing-lih J2 J&%), and an old transcription
1S given as Shu-tifka, Our pilgrim here calls Jyotishka
an “Blder”, using that word apparently in ‘the sense of
grihapati or “householder”. This is the term applied to
him in the Mahavastu! But in other works Jyotishka is
a very remarkahle layman who enters Buddha's church
and becomes an arhat. His story is an interesting and
Curious romance related with certain variations in several
treatises, An extremely wealthy man of Rajagriha (or
Champa) whose wife was with child was told by the Kshapanaka
(or Tirthikas), to whom he was devoted, that the offspring
would be a daughter. But Buddha told the man that his
vife would give birth to a son who would join the
Buddhists, become very distinguished, and attain arhatship.
Listening to the wicked talk and counsel of the Tirthikas
the husband killed his wife, and had her body taken to
the cemetery to be buried. When the corpse was blazing
the baby was seen, and at Buddha's request Jivaka ven-
tured into the fire and rescued the infant. As the father
refused to take charge of his son the latter was at
Buddha’s request, adopted by king Bimbisira, and Buddha
gave him the name Jyotishka because he had been saved
from Jire (Jyotis). In the course of time the boy was
claimed by his maternal uncle, and he rose to be a man
of wealth and magnificence beyond imagination. In his
house the walls were of silver and the floors of crystal,
the furniture was of gold and other precious substances,
his slaves were of heavenly beauty, and unseen devices
wrought visible wonders. King Ajatasatru coveted the
house and ijtg contents, and Jyotishka in order to avoid

S

! Mahavastn T. 11, p- 271 gives only the story of Jyotishka's
previous existence.
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trouble gave away everything in alms, then entered the
Buddhist church and rose to be an arhdt. All the tem-
poral and spiritual greatness of this man was explained
by the Buddha as the result of religious merit acquired
by him in the time of a Buddha who belonged to an era

in the far off past.! This story of Jyotishka does not -

geem to be known to the Pali scriptures so far as these
are at present accessible.

The narrative proceeds. From the Rahula tope a journey of
above 80 % brings one to the Nalanda Monastery. The tradition
was that in a Mango wood to the south of this monastery was
a tank the dragon of which was called Nalanda and that his
name was given to the monastery. But the facts of the case
were that Ju-lai as a Ptusa had once been a king with his
capital here, that as king he had been honoured by the epithet
Nalanda or “Insatiable in giving” on account of his kindness
and liberality, and that this epithet was given as its name to
the monastery. The grounds of the establishment were originally
a Mango Park bought by 500 merchants for ten koti of gold
coins and presented by them to the Buddha. Here soon after
the decease of the Buddha, Sakraditya, a former king of this country,
esteeming the one Vehicle and reverencing the Three Precious
Ones, built a monastery. This king’s son and successor Buddha-
gupta, continuing his father’s good work, to the south of this
monastery built another one; to the east of this king Tathagata-
gupta built a third monastery; and to the north-east of this
king Biladitya added a fourth. At the formal opening of this
last monastery Brethren from all quarters were present by in-
vitation of the king, and among these strangers were two who
said they were Chinese. When the king went to visit these
latter they had disappeared in a mysterious manner, and His
Majesty was so affected by the incident that he abdicated and
joined the Buddhist fraternity [in the monastery he had built].
The rule of seniority placed him below all the Brethren, and he

 This account is taken chiefly from the Fo-shuo-shu-ti-ka-ching
(No. 548), with which the Ta-pan-nie-p‘an-ching, ch. 28 (No. 114)
is in general agreement. The Wu-pai-ti-tzii-tzii-shuo-pén-ch'i-ching
(No. 729) has no mention of a miraculous birth, and the disciple
relates his karma. The whole story is told at great length in the
Jyotishkavadane of the Divyav. (XIX). See also Rockhill’s ‘Life’
p. 65 and 94; Bud, Text 8. Vol. IT, Pt. 1I, p. 12 and B. Texts
Appx. p.'48.
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did not like this change in his social position. He put his case
before the ordained Brethren who thereupon made a rule that
members of the establishment who were not fully ordained
should rank according to age, a rule which is found in this
monastery and in no other. To the west of this monastery
Baladitya’s son and successor Vajra built another; and to the
north of this a king of Mid India afterwards erected a large
monastery. Then round all there was built, a lofty enclosing
wall with one gate, In this establishment, the work of a =
Succession of sovereigns, the sculpture was perfect and really
beautiful. “In the monastery built by Sakraditya”, the pilgrim
continues, “there is now an image of Buddha and every day
40 Brethren are sent to take their food there to requite the
bounty of the founder”. ‘' In the establishment were some
thousands of Brethren, all men of great ability and learning,
several hundreds being highly esteemed and famous; the Brethren ¥
Were very strict in observing the precepts and regulations of
their Order; they were looked up to as models by all India;
]ef“ning and discussing they found the day too short; day and
night they admonished each other, juniors and seniors mutually
helping to perfection. If among them were any who did neot *
tf‘lk of the mysteries of the Tri pitaka such persons, being ashamed,
lived aloof. Hence foreign students came to the establishment
to put an end to their doubts and then became celebrated, and
th.ose who stole the name [of Nalanda Brother] were all treated
W{‘h respect wherever they went. Of those from abroad who
wished to enter the schools of discussion the majority, heaten
by the difficulties of the problems, withdrew; and those who
were deeply versed in old and modern learning were admitted,
only two or three out of ten succeeding. The pilgrim then
gives the names of some celebrated men of Nalanda who had
kept up the lustre of the establishment and continued its guiding
work. There were Dharmapila and Chandrapila who gave & \
fragrance to Buddha’s teachings, Gupamati and Sthiramati of
excellent reputation among contemporaries, Prabhamitra of clear
argument, and Jinamitra of elevated conversation, Jiianachandra
of model character and perspicacious intellect, and Silabhadra
whose perfect excellence was buried in obseurity. All these were
men of merit and Jearning, and authors of several treatises
widely known and highly valued by contemporaries.

Here we have an interesting but unsatisfactory account
of the great Buddhist establishment at Nalandi, the name
of which is not even mentioned in Fa-hsien’s narrative.
But the establishment was visited by the Sung pilgrim
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(

who located it 156 [i north from the site of Jyotishka's
house which was in Rajagriha. The Life places it above
seven yojanas north-east from Mahabodhi, and this is in
agreement with I-ching’s account. Cunningham’s identi-
fication of Nalanda with the modern village of Baragaon
is well known, and it may be correct. The journey from
Gaya to Nalandd was probably one of between 50 and
60 miles, and between Rajagriha and Nilanda was a
Mango Park with a tank.

Our pilgrim does not accept the explanation of the
name Nilandd which derives it from that of the dragon
of the tank in the Mango Park, but I-ching was satisfied
with this explanation.! Yuan-chuang preferred the Jataka
story which referred the name to the epithet “Insatiable
in giving (na-alam-da)” given to Buddha in a former
existence as king of this country. In the Buddhist scrip-
tures, however, we find mention of a Nalanda village near
Rajagriha with a Pavarik (or Pava) Mango Park in Buddha’s
time;2 and the word d@mra (mango) seems to be used as
the name of the original owner of the site of the Nalanda
establishment.

Our pilgrim mentions six monasteries as having been !
built here by as many kings, and as forming the Na-
landa establishment in his time, but the last of these,
the one erected by the king of South India, is not in the
“Fang-chih”. The story of the two Chinese pilgrims
appearing at Baladitya’s inauguration of his monastery is
not clear, and the sudden disappearance of these Brethren
ig not explained. This king, the pilgrim tells us, became
a2 member of the Buddhist fraternity, but we are appar-
ently to understand that he only joined his own monastery
as a lay-brother. Then being the last lay noviece he was
below all the other members of the establishment, and
his pride was wounded. So the monks made a rule that

U Hsi-yii-ch‘iu, ¢h. 1; Chavannes, ‘Mémoires’ p. 84,

2 Maj. Nik. Vol. 1, p. 871; Chung-a-han-ching, ch. 82, 55. See
also Digha 1,211, 212; 11. 81—84 (translated in Rhys Davids, ‘Buddhist
Buttas!, p. 12—15).




THE NATANDA STUDENTS. 167

in their monastery “unordained members were to rank
according to their age” (k% 3k % L&+ B B K-
Julien apparently understood these words to mean that
the lay members were to rank among themselves according
to age, but this would not help the king’s position as
“ranking after the Brethren” ( £ J& & k). Further, the
text for ¢ip the original monastery of king Sakraditya
there is now an image of Buddha” is “Ti-jih-wang-pén-ka-
lan-ché-chin-chi-Fo-hsiang (7 H E A fn B # &
fil 15). Julienvhaving Fi for { translates — “Le roi dit:

ang le couvent fondé par le premier roi (le couvent de
f\’Ta‘I“"d“)q je vais placer aujourd’hui la statue du Bouddlia”.
This is a most unhappy rendering, and the bad text cannot
be held responsible for all its faults. In the next sen-
tence of Julien’s translation the future temse should be
substituted for the present, and the inverted commas should
be removed from the paragraph. The words are Yuun-
chuang’s statements, and are not put in the mouth‘of a
!‘m% It is probable that the Sakraditya monastery' was
In ruins when Yuan-chuang visited the place, and that the
forty Brethren were sent from another vihara to eat their
breakfast at it, to keep up the memory of the establish-
ment and its founder. At I-ching’s time there were only
the foundations of this monastery visible.

In his description of the high tone and austere lives of the
Nalanda Brethren Yuan-chuang writes—“If there were any
who did not talk of the mysteries of the Tripitaka such per-
sons, being ashamed, kept aloof”. The Chinese is— It £ 7
e A A % 1 & Julien’s rendering is—
“Sil y avait des hommes incapables de traiter les matiéres
abstraites des trois recueils, ils étaient comptés pour rien
et se voyaient couverts de honte”. This is not fair to
the devout students, as there is nothing in the text to
s‘how that they despised their idle brethren. The latter
felt they were without companions, alone and miserable.
Our  pilgrim’s expression about them was appavently
suggested by the saying of an old statesman who described
his lonely sorrow to the emperor by the words hsing-ying-

L5
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hsiang-tiao (¢ % 48 7). “he and his shadow having to
exchange condolences”. Finding their indolence isolated
them the idle Brethren “felt ashamed of themselves”.
Further in the translation here given of Yuan-chuang’s
account the words—*“Of those from other lands who

—

wished to enter the schools for discussion the majority, |
beaten by the difficult problems, withdrew”, are in Julien’s !

rendering—“Si un homme d’un autre pays voulait entrer
et prendre part aux conférences, le gardien de la porte
lui adressait des questions difficiles. Iue plus grand nombre
était réduit au silence et s’en retournait”. The text is—
k7 B3Rk N\ kA 1Y % R M2 R MR BHE S TS 1%
A E. In Julien’s rendering of this passage the words
mén-che, it will be seen, are severed from the preceding
words to which they belong and are taken in the sense
of janitor or porter. Julien’s text, however, may have
had shou-mén-che (5% [ #), meaning “gate-keeper”, which
is the reading in the Fang-chih. But in the A, B, and
D texts the reading is simply mén-che, and C has B
which is evidently a misprint. The continuation of the

sentence in the original has been given above, and it will,

be seen that context and construction require the inter-
pretation here given which is also that of native scholars.
The phrase ju-mén is a very common one in popular and
literary use, and means to join a school or enter a lrade
or profession. Here the pilgrim tells his reader that of
those who came from other countries to Nalanda in the
desire of becoming disputants—religious controversialists—
the majority went back beaten by the difficult problems,
while those who were profound in ancient and modern
lore “ohtained entrance”, that is joined the schools of
debate. But it is true that mér-che means a janitor and
a disciple who acts as such.

Of the “great Ptusas” here mentioned by Yuan-chuang
as having rendered good service to Buddhism in Nalanda
by their expository commentaries three are mentioned in
other parts of the Records, viz. Gunamati, Dharmapala,
and Silabhadra. Of these the last was the abbot of the

L]
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Nalanda establishment at the time of Yuan-chuang’s visit,
and became the pilgrim’s friend and teacher. Dharma-
pala probably died about A.D. 600, and Gunamati was
much earlier. Contemporary with the latter apparently
Was another of the “great Pwusas”, Sthiramati. This
Sch_olar was the author of an “Introduction to Mahayanism"
which wag translated into Chinese about A.D. 400; and
ke Composed another short metaphysical treatise which
was translated in A. D, 691.t Jinamitra, another of the
“gre:%t Plusas”, is known as the author of a valuable com-
pendium of the Vinaya of the Sarvastivadins which we
havg in I-ching’s translation2 The three other great
luminaries of Nalands cited by our pilgrim, viz. Chandra-
pala, Jﬁanachundra, and Prabhamitra do not appear as
authors of hooks in the collections of Buddhist works.
The Jtanachandra mentioned by I-ching as one of the
famous Brethren of West India at his time, and as attached
to the Tiladha Monastery, may be the learned Brother
of that name in the passage before us. I-ching mentions
also Dharmapala, Silabhadra, and Gupamati in his list
of the Buddhist sages who flourished in the period not
long before his time. Mr. Takakusu makes him include
also Sthiramati, but I-ching’s text has An-hui which is
the translation for Sthilamati. The latter was contemporary
with Dharmapala while Sthiramati must have lived before
A.D. 400.5 In Julien’s translation of the part of the
Present passage which tells of the “great Ptusas” of
Nalanda we have “Qighrabouddha” as one of them. But
this is an error of the translator, who mistook the words
ming-min (W) 4§%) for a proper name. These words here
form part of the descriptive statement about Jhanachandra
“whose character formed an example of bright activity”;
the clause is parallel to the next one which mentions the
perfect virtue of Silabhadra, which was in dark seclusion,

! Bun. Nanjio's Catalogue Nos. 1248, 1258, 1127.
2 Bun. No. 1127,
 Nan-hai-ch‘i-kuei, ch. 34. Takakusu pp. 181, 225
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[
The words ming-min are omitted from the account in the

Fangchih. !

‘We now return to the pilgrim’s description which proceeds
to relate that all around the Nalandid establishment were 100

sacred vestiges of which two or three are to be briefly noticed. .

To the west was a temple at a place where the Buddha had
lodged for three months and preached 'to devas and men, and
above 100 paces to the south of this was a tope where a foreign
bhikshu had visited Buddha. This bhikshu on meeting Buddha
prostrated himself and prayed for rebirth as a universal sovereign;
Buddha hereupon remarked with sorrow that as this man's merit
was vast, and his faitli firm, he would bave attained Buddhahood
if he had so desired. Now he would have to become a sovereign
once for every atom of dust from the place of his prostration
down to the “gold wheel”. As he was given up to worldly joy
the sacred fruit would be thus remote (that is, he would attain
arhatship only after all these countless rebirths). To the south
of this tope was a standing image of Kuan-tzii-tsai P‘usa, some-
times seen with a censer in the hand performing pradakshina
to Buddha's temple. To the south of this was a tope which
contained the shaven hairs and nail-clippings of the Buddha for
three months; and devotees who performed pradakshina to this
tope were often cured of their ailments. Near the tank outside
the west wall was a tope where a Tirthika holding a small bird
in his hand asked Buddha about life and death. South-east
from this and aboyve 50 paces within the wall was a remarkable
bifurcated tree, according to the A and O texts 80 or 90 (but
according to B and D eight or nine) feet high. This tree, the
height of which never varied, had grown from a tooth-stick
thrown on the ground by the Buddha. To the east of the Tooth-
stick tree was a large temple above 200 feet high where the
Buddha had preached. To the north of this above 100 paces
was a temple with an image of Kuan-tzii-tsai P‘usa which be-
lieving worshippers saw in various forms and at different posi-
tions. To the north of this was a large temple above 300 feet
high built by king Baladitya. In its size and ornamentation
and in its image of Buddha this temple resembled the onc at
the Bodhi Tree.

The Tirthika with the small bird, cli‘io, of this passage
is mentioned also by I-ching who calls the man a brahmin
and represents him as coming to question the Buddha.
I-ching tells us also that the chaitya, about ten feet high,
at' the spot was called in Chinese the Clitio-li-fu-tw (4
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[ 43 [8]) or the Chio-li Tope.! In his account of the
Buddha’s Tooth-stick Tree here, as before, Yuan-chuang
uses the common Chinese term Yang-chih or *Willow-
branch?” instead of the correct term Chih-mu or “Tooth-
stick™  This tree was afterwards seen by I-ching who is
at pains to tell us that it was not a willow.2 The Bala-
ditya Temple here mentioned was the Buddha Hall of the
Mona,stery built by that king. In the Life this hall is
Placed to the north-east of Nalanda. It is probably the
Baladitya chaitya which I-ching deseribes as very beautiful,

and as containing an image of the Buddha in the attitude
of preaching,

The pilgrim preceeds to relate that to the north-east of Bala-
ditya's Temple was a tope where Buddha had preached and to
the north-west was a sitting-place of the Four Past Buddhas;
to the south was a bronze (tu-shi) temple in course of construc-
tion by king Siladitya. To the east of this above 200 paces
and outside the wall of the establishment was king Purnavarma's
copper image of the Buddha more than 80 feet high in a six-
storeyed building.. Two or three /i north from this was a brick
temple with a large image of Tara P'usa, a popular object of
worship,  Within the south gate of the wall was a large well
which had been miraculously produced in the Buddha's lifetime.
To the south-west of the Nilanda sangharama, eight or nine Z,
was the town Kowu-li-ka (Kolika) in which was an Asoka tope;
this was the place of Mudgalaputra’s birth and death. This
leads to an account of the conversion and ordination of Mudgala-
putra and his friend Sariputra. Three or four Z to the east of
Kolika, the pilgrim continues, was a tope at the place where
king Bimbisara came in great state to meet the Buddha on the
latter’s first visit to Réjagriha as Buddha. Above twenty /i south-
east from this was Ka-lo-pi-na-ka town with an Asoka tope;
this was the birth place of Sariputra, and the scene of his death.
The pilgrim then tells the story of Sﬁriputra’s birth, his religious
life, and his final passing away.

In this passage our pilgrim calls the birth place of
Maudgalyayanaputra Kolika (or Kulika) and describes it
as being eight or nine /i to the south-west of Nalanda.

' Hsi-yii-ehtiu, ch. 1.

2 Nan-hai-eh'i-kuei, ch. 8. Hsi-yii-chiu, ch. 1.
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In the Life the place is called the “Monastery @.e. Na-
landa) Village”, and it is represented as being seven
yojanas north-east from the Bodhi Tree; the Mahavastu
calls it Kolitagramaka and places it half a yojana from
Rajagriba.! In the “Hsing-chi-ching”? and other works
the name is Kolika as here, and in the Sarvata Vinaya
it is Lin-yuan (% [#). “Wood-Garden” or Lin-wei ([i).
“Wood-inclosure”.? Kolita, a designation of Maudgalya-
yanaputra, was probably derived from the name of his
native town. But it is translated into Chinese by 7*ien-
pao (F 4f1) or “Carried in the arms by devas”,4 and into
Tibetan by Pan-skyes, the “Lap-born” of Csoma’s render-
ing.> The name which Yuan-chuang gives here for Sari-
putra’s birth-place does not seem to be known to other
authors. Julien restores the Ka-lo-pi-na-ka of the text as
Kalapinaka, but this is merely a conjecture. It is appar-
ently only another name for the Nala (or Nalada) of
Fa-hsien and other Buddhist writers. Yuan-chuang’s
town was 20 li south-east from the Bimbisiira tope which
was on the south side of Nalanda, and the village of Nala,
the Nalagrama of some Pali writers, was above 20 /i south-
east from Nialandad.6 In the Mahavastu the birthplace of
Sariputra is called Nalandagramaka and it, like Mudgala-
putra’s home, is placed half a yojana from Rajagriha.
Fa-hsien places Nila one yojana to the east of this city,?
and this agrees with Yuan-chuang’s location of his Ka-lo-
pi-na-ka. Another name given to Sariputra’s birth-place
is Upatishya (or Upatissa), which is also his own proper
name, 8

Going back to our pilgrim’s narrative, it proceeds to tell us
that four or five % south-east from the town of Ka-lo-pi-na-ke

1 T 111, p. 66.

2 Ch. 48.

3 Tsa-shih, ch. 18.

¢ Sar. Vin. Chtu-chia-ghih, ck. 1.

5 Ags. Res. Vol. XX, p. 49; Rockhill, ‘Life’, p. 44.
Sar. Vin. Tsa-shih, ch. 18.

Mahavastu 111, 56. Foe-kuo-chi, ckh. 28.

Hardy M. B. p. 200.
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was a tope at the place where, according to one story, a disciple
‘of Sariputra, and according to another legend three Kotis of
Kasyapa Buddha's arhats passed away for ever. At a distance
of above thirty 7 east from this tope was the Indra-salaguha or
Indra’s Cave Mountain. This mountain, whose sombre gorges
were covered with vegetation, had two peaks, and in the pre-
cipitous south side of the west peak was a broad low cave in
which the Buddha often lodged. While the Buddha was staying
here once (or according to another reading, from time to ‘time),
Indra delineated on a stone 42 doubts which he wished to have
s?lved., and Buddha gave the solutions; the marks still existed.
The image [of Buddha] recently made here is after the old
sacred style. On the east peak of this mountain was a mona-
stery, and the Brethren in it saw lights burning before the
Buddha image in the cave of the peak opposite. In front of
this monastery was the Heéng-sha (or Hamsa) that is Wild-goose
Tope. The Brethren of this monastery had been Hinayanists
and 80 “Gradualists”, who accepted and observed the rule as to
the three lawful kinds of flesh for food. It happened, however,
on one occasion that these kinds of food were not to be had;
a Brother walking up and down saw a flock of wild geese flying
overhead. He said aloud in joke—¢To-day there is no break-
fast for the Brethren; the Mahasattya must know the right
time”. Before he had finished speaking one of the wild geese,
dropping to the ground, gave up his dead body for the Brethren.
The bhikshu went and reported the matter to them, whereupon
all were greatly moved. They said among themselves—Ju-lai
preached and taught the right thing at the right occasion—with
dogged stupidity we have followed the “gradual” teaching—it
is the “Great Vehicle” which is the right system and we must
give up our former tenets and follow the holy ordinances—this
wild goose has come to warn us, and be our true guide, and we
must make a lasting memorial of its substantial merit. So the
goose was buried, and this tope was erected over its body.

The mountain of Indra’s Cave of this passage has been
indentified by Cunningham with the small isolated mountain
of Fa-hsien, and both with the modern Giryek.! But this
double identification, as Fergusson has pointed out, is
open to objections.2 In a sitra of the Digha Nikaya and
in the corresponding Chinese texts, Indra’s ‘Cave was in

1 ‘Anc, Geog. of India’, p. 471
3 J.R, A. S, Vgl VI, p. 280,
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the mountain called Vediyaka, to the north of the Amra-
Park Village on the east of Rajagriha, and in the north
side of the mountain.! The Cave of the canonical books
could not have been in the side of a precipice, as Buddha
is represented in them as walking up and down in front
of it in conversation with Ananda.? Then Yuan-chuang
represents the mountain as being covered with a dense
growth of vegetation, and the Vediyaka mountain was, at
least in the Buddha’s time, without any trees to give shade
and shelter to the bhikshus. Indra once visited Buddha
in the cave in this mountain, and the god came attended
by the Gandharva musician and a company of other gods.
On this occasion Indra stated his doubts and difficulties
to Buddha who replied to them one by one. This visit
had no connection with one paid to the Buddha on the
Gridhrakita mountain by the same Gandharva musician
by name Paiichasikkha. Fa-hsien’s small isolated hill
may be, as Ferguson supposes, at Behar, although the
difference in distance is very great. Yuan-chuang’s Indra-
Cave mountain may possibly be the Videha of other
writers, by mistake for Vediyaka. In the sitras which tell
of Indra’s questions there is no mention of the number 42,
nor is there any writing down of question or answer,
The very interesting passage, here condensed in trans-
lation, about the Brethren in the monastery with the
Hamsa tope, to which reference has been made in a pre-
vious chapter, deserves the attention of students of
Buddhism. Here we have in Magadha a community of
Buddhist monks, which had been following the Vinaya as
it has come to us in the Pali language, giving up suddenly
one of its rules as unworthy of their creed and unorthodox.
The Brethren in the Monastery had adhered to the rule
prescribed by Buddha that flesh-food might be taken if
three specified conditions were fulfilled. One day they

! Digha Nikiaya I1. 263, 269; Chang-a-han-ching, ck. 10; Fo-shuo-
shéng-ching, ch. 2.
2 Séng-ki-lii, ch. 28.
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could not get any animal food lawful for them to eat; a
thoughtless Brother seeing wild geese flying overhead said
jesting — The Brethren today have no breakfast, the
Mahasattva must know the right time”. Julien missing
the drift of the whole passage makes the joking bhikshu
address the others saying — “Aujourd’hui, la pitance des
religieux est insuffisante. Mo-ho-sa-to (Mahiisattvas—nobles
etres), il faut que vous sachiez que voila le moment”.
There is no point or sense in this latter sentence, and
bhikshus are not styled Mahasattvas. The Mahasattva
of the speaker was evidently the candidate for future
Buddhahood, ang as such he was to be ready to give up
his life in charity at the right opportunity. While the
bhikshu was speaking a goose, being it is to be supposed
a Bodhisattva Mahasattva in that incarnation, fell from
the flock, and gave up his body for food to the hungry
monks,
that they could not cook the goose; they buried it and
became Mahayanists, As such they gave up the “gradual”
system which allowed of exceptions and relaxations in
rule and doctrine, They were henceforth to observe the
striet rule that flesh was not to to be eaten by then in
any circumstances, This is the Mahayanists’ version of
Buddha’s teaching, but in the Vinaya, as has been seen,
he expressly allows fish and flesh to his disciples on the
three conditions of not having seen, not having heard, and
not having had suspicion.
Our pilgrini's narrative goes on to state that a journey of
150 or 160 2 north-east from the mountain of Indra’s Cave
brought him to the Kapota (or Kapotaka) Ka-lan or Pigeqn
Monastery. The Brethren of this establishmenf, over 200 in
number, were disciples of the Sarvastivadin school. To t}xe
north-east of the monastery was an Asoka tope, and the pilgrim
tells the foolish unBuddhistic story which accounted for the
name of the monastery. He goes on to state that two or three
& south from the Pigeon Monastery was a tall isblated h‘xll well
wooded and abounding in flowers and streams; on the hill were
numerous sacred buildings with miraculous powers and executed

With consummate art. In the central temple wes a small image
of Kuan-tzii-teaj Peusa, majestic and grave, holding 8 lotue im

These, however, were so moved with sad feelings
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one hand, and having an image of Buddha above his forehead.
Devotees fasted seven or fourteen days, or even a month, in the
earnest desire of seeing the P‘usa, and those who! came under
his influence beheld him in all his grandeur emerge from the
image and address to them comfort and counsel. This temple
was erected by a king of Ceylon who one morning looking into
_his mirror saw, not himself, but this P‘usa in a tala wood on a
small hill in Magadha; deeply affected the king made search and
found the image here like the one in his mirror; so he erected
this temple and established worship. Other princes followed
his example and built temples by its side, and religious services
with flowers and music have been kept up continuously. A
journey of above 40 /i south-east from this hill brought one
to a monastery with above fifty Brethren all Hinayanists, and
near to this was a miracle-working tope. To the north-east of
this monastery above 70 % and on the south side of the Ganges
was a large populous town with elegant Deva-Temples; near
the south-east side was a large tope where the Buddha had
once preached. Going east from this, and passing for above
100 7 over hill and through wood, the pilgrim reached the Lo-
pan (or yin)-ni (or yi)-lo town. In front of the Monastery here
was a large Asoka tope on the spot where the Buddha had
preached for three months; north of this two or three /i was a
large tank above thirty % in circuit with lotus flowers of the
four colours blooming in all seasons.

According to the Life the marvellous image of the Kuan-
tzii-tsai Pusa here mentioned was made of sandal-wood,
and it was enclosed by railings; the worshippers tried
their fortune by casting flowers and garlands at the image.
At the present day worshippers of Kuan-yin Peusa in
many parts of China may be seen throwing a flower, or
o small silk scarf, or some other small article, at the image
of the Prusa; and the response to the worshipper’s prayer
is read in the fate of the object thrown.

Phe name of the town here given as Loh-pan-yi (or
Lo-pan-ni)-lo (7% ¢ il i) was in Julien's text Lo-yin(f)-
ni-lo and he restored this as Rohinila. The restoration
has of course been adopted by subsequent writers, but it
cannot be accepted; the reading -yin- is found only in
the B text, A, C, and D all having Lo-pan-ni-lo. These
gyllables may represent an original like Lavanila, but

L
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there is no hint as to the meaning of the word, and it
may have been Lavananila.

Our pilgrim here writes of lotus-flowers of four colours,
but commonly only three colours are mentioned; these
are the red, white, and blue lotus-flowers, and each of
these has g variety of names. But we read of four varieties
of lotus-flowers in one tank, and these four are usually
represented as the padma (which is red), the utpala (blue),
the pundarika ang kumuda (which are white).

L



CHAPTER XVIL

CHUAN X.
[-LAN-NA-PO-FA-1'0 COUNTRY.

The narrative in the Records relates that from the monastery
of the town ZLok-pan-ni-lo (Lavananila?) the pilgrim journeyed
east through a mountain- forest for more than 200 % to the
I-lan-na-po-fa-to country. This country was above 8000 Zi in
circuit, and its capital, which was 20 / in circuit, on its north
side was close to the Ganges. The region was fertile with a
genial climate and inhabitants of honest ways; there were above
ten Buddhist monasteries and more than 4000 Brethren the
most of whom were Hinayanists of the Sammitiya school; there
were above twenty Deva-temples and the adherents of the
various religions lived pell-mell. In recent times the king of a
neighbouring state had deposed the ruler and given the capital
to the Buddhist Brethren, erecting in the city two monasteries
each of which had about 1000 Brethren of the Sarvastivadin
school. Beside the capital and close to the Ganges was the [-
lan-na mountain, the dark mists of which eclipsed sun and
moon; on this an endless succession of rishis had always lodged
and their teachings were still preserved in the Deva-temples;
moreover the Buddha had lived here, and preached his religion
to devas and men. To the south of the capital was a tope
where Buddha bad preached, and to the west of this was the
tope of the bhikshu Shi-lu-to-pin-shé-ti-kow-ti (Srotavirpsa’cikoti)
at the place where he was born. The pilgrim then relates the
well-known legend about this disciple. He then goes on to
describe that in the west of this country to the south of the
Ganges was a small isolated mountain with two tall summits
one above the other. Here the Buddha once kept the Summer
Retreat, and reduced to submission the yaksha Po-ku-lo (Bakula);
at the foot of the south-east ledge were traces of Buddha's
sitting on a large rock, above which was a tope. On a rock
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adjoining this on the south side were traces of the Buddha’s
water-jar which he had placed on it, the traces being above
an inch deep and forming an eight-whorled flower. A short
distance to the south-east of the Buddha’s sitting-place was a
footprint of Bakula, one foot five or six inches long, by seven
or eight inches wide and nearly two inches deep. Behind this
Was a stone sitting image of the Buddha about six feet high;
and on the west side of this was an exercise-place of Buddha.
On the top of this mountain was the old house of the Yalsha,
and to the north of this was a foot-print of Buddha at which
Was a tope. The Yaksha Bakula when overcome by Buddha
promised to give up the killing of human beings and the eating
of flesh, he then became a Buddhist, and on his: death was
reborn in Heaven. To the west of this mountain were six or
seven springs the water of which was very hot, In the woods
among the mountains in the south of this country were numerous
large wild elephants.

The name given hy our pilgrim to the country here
described, viz— L-lan-na-po-fa-to has heen restored by

Julien as Hiranyaparvata, or “Golden Mountain”, and '

the restoration has heen blindly accepted. The latter
part of this restoration is apparently correct, but I-lan-na
cannot be taken to represent Hiranya, nor is there anything
golden in the country or mountain in the pilgrim’s deserip-
tion. The syllables Ilan-na apparently stand for rana
which denotes a piece of wild or barren land. We find
the word used by Nagirjuna who compares a Brother
living in violation of the Vinaya to an irana (i-lan) in a
wood of sandal trees.t In the Life Jlan-na, or as we
may provisionally restore the word, Irana is used to
designate the country. St. Martin, followed by Cunningham
and Fergusson, identifies this region with the modern
district of Monghyr.2 In the statement that the capital
“on its north side was close to the Ganges” I have
followed the D text which has lin (fif), near to. Instead
of this the other texts have lu (i), @ road, which does

A Ta-chih-tu-lun, ch. 13. Buat in this, as in some other passages,
ilan-na is probably the name of a tree disliked and avoided on
account of its offensive odonr. T

? Julien 11T, p. 386; A. G. L. p. 476; Fergusson op. ;va 284.
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not seem to make good sense. Our pilgrim, we learn

from the Life, remained at the capital a year studying
the “Vibhasha-lun” (No. 1279) and the “Abhidharma-shun-
chéng-li-lun”, (No. 1265). His teachers were apparently
Tathagatagupta and Kshantisimha, two prominent Brethren
of the Sarvastivadin Monasteries of which he makes mention.
In the notice of the Irana mountain in the above passage
the pilgrim describes it as “having dark mists” which
eclipsed sun and moon. For the words within inverted
commas the original is han-tu-yen-hsia (£ I 45 %)
literally “holding ejecting smoke-mists”. Julien’s trans-
Jation is “d’ou sortent des masses de fumée et des vapeurs”.
This is much more than is in the text, which is merely a
" poetic expression for “over the mountain hang dark clouds
- which efface sun and moon”. As the mountain had always
been inhabited it could not have been an active volcano.

The bhikshu whom Yuan-chuang in the above passage
calls Srotavimsatikoti, translated by him “Heard 200 #i”,
and of whose life he gives a few wellknown particulars,
was a famous arhat among the disciples of the Buddha.
In the canonical books he is a native of Champa and his
death, according to Yuan-chuang, took place in the Kon-
kanapur country. The %200 #i” of our author is a
mistake for twenty wi, that is, twenty Kofi, and for
Srota we should have Srona apparently, the name of the
constellation under which the bhikshu was born.t The
chief circumstances of his life are given in the Vinaya,
and he is to he distinguished from another disciple named
Sronakotikarna (Sonakufikanna) also mentioned in the
Vinaya.2 -

The small isolated hill of the present passage which
was in the west of Irana was identified by Cunningham
with the hill now called Mahadeva, But Dr. Waddell has

t M. B. p. 264; Pali Vinaya 1. 179; Ssi-fén-lii, ch. 38; Rockhill,
‘Life’, p. 72; Teéng-yi-a-han-ching, ch. 18 where the name given is
that of the other disciple.

2 Pali Vinaya 1, 194; Sar. Vin. P'i-ko-shih; Ssii-fén-ly 1. c.
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given reasons, which seem to bej conclusive, against this
identification and in favour of his own suggestion that
the hill is Mount Uren.t Is it possible that in the latter
name we have a corruption of Irana? The Fang-chih
makes the small isolated hill to have been one [ or about
/s of a mile in length. The Yaksha Bakula (or Vakula)
of this hill does not seem to be known to the Buddhist
scriptures. But in these we read of a carnivorous anthro-
pophagous Yaksha whom Buddha reduced to submission,
converted, and received into his religion. In the Chinese
translations this Yaksha lived in Kuang-ye (Y or Wi T)
that is, the wild wilderness or uninhabited country. The
Sanskrit original for Kuang-ye is Atavi, and this is
apparently the Alawee of Bigandet and the Alawaka of
Hardy. But it cannot be the Irana-parvata country of
our pilgrim, which was to the east of Rajagaha, whereas
the Kuang-ye was to the west of that city.

CHAMPA.

L The pilgrim, continuing’ his narrative, relates that from the
Iranaparvata country he proceeded east, following the south bank
of the Ganges, aud after a journey of above 800 /i he came to
the Chan-p'o (Champi) country. This the pilgrim describes as
above 4000 /i in circuit, with its capital more than 40 % in circuit,
situated on the south side of the Ganges, There were some
tens of monasteries mostly in ruins, and there were above 200
Brethren all Hinayanists. At the beginning of this kalpa, he
relates, when men were homeless savages, a goddess came down
from Heaven, and after bathing in the Ganges became pregnant.
She bore four sons, who divided the world among them, and
built cities, and the first city built was Champi. To the east
of the capital about 140 % on, the south side of the Ganges was
a high islet on which was a Deva-temple, a place beautiful and
enchanting.

The statement here made by Yuan-chuang that Champa
was the first city built on the renovation of the \\'0}‘ld is
found in several of the Buddhist scriptures, but without

= Nam PRNECD—

' A. G. L p. 476; J. A. S. Ben. 1892 P4 1, p. 1,
2 Ta“Pan-nie-p‘an-ching, ch. 15 (No. 114),
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the story of the goddess.! In the scrif)tures we find the
Buddha often visiting this city, and lodging at the tank
called Gaggara, in Chinese transcriptions Ka-ga or Ga-ga
5 flm or fn fln)-2 The country was ruled for a time by
the Anga dynasty, and it is called the Anga country, but
in the Buddha’s time was subject to Magadha.? Fa-hsien
makes Champa to have been 18 yojanas east from Patali-
putra down the Ganges, and on the south side of that
river; he calls it a large country; he mentions topes at
the site of Buddha’s ching-shé, that is, vihara, and exer-
cise ground, and at the sitting-place of the Four Buddhas.
with resident Brethren.t In several of the Buddhist scrip-
tures the capital of this country is represented as a large
and flourishing city. The transcription of the name given
here by our pilgrim, Chanp'o (i y or %), is that used
" by Fa-hsien; another way of transeribing the name is
Chan-p'o (% {j%). Cunningham has identified the city
Champa of this passage with the modern Bhagalpur, and
this identification has been accepted.> But Champa was
the name given also to a large district which apparently
included our pilgrim’s Iranaparvata as we find the scene
of the story of the Buddha and Sronavimsatikoti laid in
Champa. Irana and Champi are also mentioned together
as having a great supply of war elephants.

KA-CHU-WEN@®)-KI-LO.

From Champd, the pilgrim proceeds to relate, he travelled
east above 400 i to the kie(ka)-chu-wén(?)-ki-lo Country. This
country was above 2000 % in circuit, low and moist, yielding
good crops; the climate was warm and the people were straight
forward; they esteemed superior abilities and held learning in

! Ta-lu-t‘an-ching, ch. 6 (No. 551).

? Digh. Nik, Vol. I, p. 111 (P.T.S.); Sam. Nik. Vol. I, p. 195;
Chang-a-han-ching, ck. 15; Sar. Vin. Yao-shih, ck. 2.

8 Chang-a-han-ching, ch. 5; Vinaya Texts Vol. IT, p. 1 and note;
Sar. Vin, P‘o-séng-shih, ck. 16, 17. Rhys Davids, ‘Buddhist India’, p. 24.

4 Fo-kuo-chi, ch. 37.

5 A. G, I, p. 477; Fergusson J. R, A, 8§,, Vol. VL. 1878, ¢, p. 235.

[
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respect. There were six or severn Buddhist Monasteries and
above 300 Brethren; the Deva-Temples were ten in number and
the various systems lived pell-mell. The native dynasty had been
extinguished some centuries before the time of the pilgrim’s
visit, and the country had come under a neighbouring state, so
the capital was deserted and the people lived in towns and villages.
Hence when king Si]ﬁditya in his progress to “Bast India” held
his court here, he cut grass to make huts, and burned these when
leaving. There were many wild elephants in the south of this
country. In the northern part of the country, not far from the
Ganges, was a lofty belvedere built of stone and brick; its base
was broad and high, and its artistic ornamentation was exquisite;
on each of its sides were carved images of holy beings, the
Buddhas and the devas being made different in appearance.
: The name of the country here described by our pilgrim
18 “Kie-schou-ou-khi-lo” in Julien's transcription.. This
agrees with the reading in the D text which is ¥§ 2% 1
ik #ff, but instead of the third character of this transcrip-
tion (read wu or wo) the other texts have #f, which is
properly pronounced wén or mén. The Fang-chih agrees
with the 1) text; and in one text of the Life we have
mo (3K) instead of chu and the name is given as Ka-mo-
W li-lo. As we are told to pronounce the character for
wén here as wo, and as this character is used in another
place to transcribe the syllable ut or @, we should perhaps
read the name here Ka-chu-wo-k'i-lo. Julien restores the
Indian original as Kajughira, and this restoration has been
generally followed, ‘although it seems to leave out the third
character. In a note to our text we are told that the
popular name for the country was Ka-ying-kie-lo. Julien’s
reading here was apparently Ka-shéng-kie-lo which may be
the correct reading. This would give us an original like
Kitjavngala, and Kajangala: or Kajangala is the name of a
Place in this neighbourhood mentioned in very early Buddhist
Pali texts,

Cunningham makes the country of our passage to be
Kankjol now Rajmalial, and Fergusson fancies that “the
place must he sought for either at Sicligully or Rajmahal,
OF somewhere between these places”. In the Trang-Shu

' [See J. R. A. 8. 1904 pp. 86—88.)
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we have the name of a country given as in our text except
for the omission of the character for khi, probably a slip
of the copyist. There this country is described as being
400 Ui south-west from Pun-na-fa-tan-na, in the east of
“Mid-India”, and on the south of the Ganges.!

For the last clause of the above passage Julien has—
“Sur les quatre faces de la tour, on a exécuté en bas
relief, dans des compartiments séparés, les images des
saints, des Bouddhas et des Dévas”. This does not seem
to express the author’s meaning, which seems to be that
the images of the Buddhist worthies, or of the Buddha,
were of a different character from those of the devas.
The phrase chii-pie ([ %) which we have met already, is
explained as meaning yi- chung or “of different kinds”, and
we read of the chii-pie, distinctive differences of the
80000 axioms of Buddhism.

PUN-NA-FA-TAN-NA,

Our pilgrim’s narrative proceeds to relate that from Ka-chu-
wu-khi-lo, travelling east, he crossed the Ganges, and after a journey
of above 6007 reached the Pun-na-fa-tan-na country. This country,
he tells us, was above 4000 Z in cireuit, and its capital was more
than thirty % in circuit. The country had a flourishing popu-
lation. Tanks, hospices, and flowery groves alternated here and
there; the land was low and moist, and crops were abundant.
The Jack-fruit was plentiful but still held in esteem, and we
have a description of the fruit. The eclimate of the country
was genial; the people respected (in one text, liked) learning.
There were twenty Buddhist Monasteries and above 3000 Brethren
by whom the “Great and Little Vehicles” were followed; the
Deva-Temples were 100 in number, and the followers of the
various sects lived pell-mell, the Digambara Nirgranthas being
very numierous. Twenty /i to the west of the capital was a
magnificent Buddhist establishment the name of which is given
in some texts as Po-shih-p'o (& fiF ¥&), while the D text of
the Life has Po-kih-po (B£ % {)k) and the other texts have
Po-kik-sha. In this monastery, which had spacious halls and
tall storeyed chambers, were above 700 Brethren all Mahayanists;
it had also many distingnished monks from “East India”. Near
it was an Asoka tope at the p]ace where Buddha had preached

A 6. I p- 4:8 l*ergusson op. C. p. ".58 Tang Ehu, ch. 43.
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for three months; and near that were traces of the Four Buddhas
having sat and walked up and down. Not far from this spot
was a temple with an image of Kuan-tzii-tsai P‘u-sa which gave
supernatural exhibitions, and was consulted by people from far
and near.

The name of the country here described, Pun-na-fa-tan-
na, has been restored as Pundravardhana, but the word
which Yuan-chuang heard and transeribed was evidently
Punnavaddhana or Punyavardhana. The country so called
18 apparently the Pundavardhana of the Asokivadana in
which Asoka put to death a great multitude of naked
sectarians for doing despite to Buddhist worship.! In
the Chinese translation the name is transcribed as Fun-
na-p'o-t‘é-na, that is, Punnavaddhana, but it is translated
Chéng - tséng - chang (IF #& J3) that is, Punyavardhana,
“Correct increase”.2 We also find mention of a town and
wood called Tséng-chang, but these were in Kosala.?
According to the T‘ang-Shu Punnavardhana was 1200 [
south-west from Kamarupa, and 400 li north-east from
Ka-chu-wu-khi-lo.t  Cunningham proposed to identify the
country of the present passage with the modern district
of Pubna (Pabna); but Fergusson dissents from this view,
and regards the country as corresponding rather to the
modern Rungpur (Rangpuf), both places being in the
Bengal Presidency.s

KA-MO-LU-P‘O (KAMARUPA).

The description in the Records proceeds to relatg t‘hat from
.Pun-',zwfa-tan-na the pilgrim travelled east above 900 /4, crossed
a large river, and came to Ka-mo-lfu-p'o. This country was more
than a myriad % in cireuit, and its capital above thirty Z. The
country was low and moist; the crops were regular; the Jack-
fruit and Cocoa were in great esteem though plentiful; .there
Were continuous streams and tanks to the towns; the climate

., y p. 427,

5 é‘)’\hwang-ching, ch. 3.
3 Sar. Vin, Yao-shih, ck. 8.
3 Ch, 48,

8 A. G. L. p, 480; Fergusson op. ¢ p. 238.
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was genial. The people were of honest v’vays, small of stature

and black-looking; their speech differed a little from that of

“Mid-India”; they were of violent disposition, and were persever-
ing students; they worshipped the devas, and did not believe in
Buddhism. So there had never been a Buddhist mondstery in
the land, and whatever Buddhists there were in it performed
their acts of devotion secretly; the Deva-Temples were some
hundreds in number, and the various systems had some myriads
of professed adherents. The reigning king, who was a brahmin
by caste, and a descendant of Narayana Deva, was named
Bhaskaravarma (“Sun-armour’), his other name being Kumira
(“Youth"); the sovereignty had been transmitted in the family
for 1000 generations. His Majesty was a lover of learning and
his subjects followed his example; men of ability came from far
lands to study here; though the king was not a Buddhist he
treated accomplished sramanas with respect. The mnarrative next
relates how the pilgrim while at Nalanda on his return journey
accepted king Kumara’s invitation to pay him a visit, the circum-
stances of which are related in Chapter XI of this work.

To the east of Kamariipa, the description continues, the coun-
tiry was a series of hills and hillocks without any prineipal city,
and it reached to the south-west barbarians [of China], hence
the inhabitants were akin to the Man and the Lao. The pilgrim
learned from the people [of Kamartupa] that the south-west
borders of Sziichuan were distant about two months’ journey,
but the mountains and rivers were hard to pass, there were
pestilential vapours and poisonous snakes and herbs. In the
south-east of the country were wild elephants which ravaged in
herds, and so there was a good supply of elephants for war
purposes.

The Ka-mo-lu-p'o restored as Kamartipa of this passage
is represented, it is agreed, by the modern Kamrup or
Western Assam with its capital Gohati® In the T:ang-
Shu this country, called according to some texts Ka-mo-
po, is described as being 1600 li to the west of Upper
Burmah, beyond the Black Mountains, and in East India;
also as lying 600 i to the south-east of Pundavardhana
with the river Ku-lo-tw between that country and Kama-
rupa.2 We find also in the T‘ang-Shu a country called
Ko-me-lie (4 § 71 i,\nf) or Kumru(f’) which was in the north

1 tAne. Geog of India' p. 500; }'ervus;ou op. ¢. p. 238,

2 Ttang-Shu 1. c.
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confines- of “East India”, and 1200 Ii to the north-east of
Pundavardhana. The river Ka-lo-fu of the T‘ang-Shu may
be the “large river” of the present passage which is
possibly the Brahmaputra. Alberuni places far to the
east of Kanoj a country called Kamra, the mountains of
which stretch away as far as the sea.! This is supposed
to be Kamaripa but the description is not satisfactory.
The country bearing this mame was not, as the Chinese
place it, in “Rast India”, but was, as it is called in a
Samudragupia inscription, a frontier country.2 We need
not suppose that the pilgrim made the journey indicated
In the text of our present passage, and his statements as
to distance and bearing are not necessarily to be treated
as authoritative. There is nothing, however, in the text
of our passage to indicate that the pilgrim did not actually
visit the country here described.

SAMATATA.

'Tlxe natrative in the Records proceeds to relate that from
Kamartipa Yuan-chuang went south, and after a journey of
1200 or 1800 2, reached the country of San-mo-ta-t'a (Samatata).
This country, which was' on the sea-side and was low and moist,
Wwas more than 3000 % in circuit, and its capital was above
twenty /i in circuit. It had more than 30 Buddhist Mon