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PREFACE

The eminent position Sri Laiiki occcupies among the Bud
dhist countries in the world enhances the need of a comprehensive
history of Buddhism in Ceylon, But the whole period from the
beginning to the present day is too wide o field for one volume.

Even the early period of Buddhism in Ceylon has not yet beeu
eritically examined or sufficiently studied. Dr. E. W. Adikaram’s
work on the * State of Buddhism in Ceylon as Revealed by the Pals
Commentaries of the 5th Century A.D."" is perhaps the only scholarly
attempt so far in this field. But his is the attitude, as revealed in
his book, of a devotes lamenting over the ** degeneration ™ and
“ corruption " of the Faith. The attitude und approach to the
subject here are somewhat different.

Dr. Adikaram’s book covers the period up to the dth century
A.C. only, and he depends for his information on the Pali Com-
mentaries. The present work covers a wider period and draws
material from almost all available sources.

The Introdustion reviews in brief the sources made use of in
this work. Since most of them have often been examined in
detail by eatlier scholars, 1 have touched only on & few points
relevant to the present purpose. But two longer articles ou the
Sahassavatthu and the Rasapdhini were necessary becanse these
two works have not been seriously studied and examined by
earlier scholars—particularly the yet unpublished Sahassavatthi.

The first three chapters depict the background to the story :
Asoka’s Tndis whence Buddhism came aud pre-Buddhist Ceylon
into which it was introduced. The next chapter relates how
Buddhism was established in Ceylon, and Chapter v disousses
how it immediately became the State Religion of Laki. Chap-

xi



xii HISTORY OF BUDDHISM IN CEYLON

ters vI and vir take the reader quickly through the ups and
downs of Buddhism in Ceylon during the period under review.
In Chapters vir and 1x, the monastery, the seat of Buddhist
culture, is discussed in its various aspects : its structural features
as well as its temporalities and administration. The monastic
life, round which the history of Buddhism and Buddhist culture
developed, is divided into three aspects : Chapter x examines
1ts development under various social and economic influences
through the centuries ; Chapter x1 reviews its routine activities,
while Chapter x11 discusses how its late ascetic ideal came into
being. An attempt is made in Chapter x1r to discover the role
of saintly monks, generally referred to as arahants, in ancient
Ceylon. Chapter x1v depicts the life of the laity in its economic
and social setting as a background to their religious life which is
diseussed in Chapter xv. Rites, ceremonies and festivals
which form an important part of the popular religion occupy
Chapter xvi. Very little is known and hardly anything has
been written on education in ancient Ceylon. An attempt is
made in the last chapter to discuss the system of education in old
Ceylon, both religious and secular. A short article is inserted as
an Appendix to clarify the term Mahavihara, which plays such
an important part in the history of Buddhism in Ceylon.

I have discussed Mahayanism in Ceylon only as a side issue
whenever it came in my way ; but I have deliberately omitted to-
include a separate chapter on that subject, because there is already
an excellent article on Mahayanism in Ceylon written by Dr. 8.
Paranavitana in the CJSc. Section G, Vol. 11.

No separate chapters are devoted here to literature and art.
Much has already been written on these subjects ; for example,
Dr. Malalasekera’s Pali Literature of Ceylon. But certain things.
that should be said about literary developments in the period are
mentioned in brief in the discussion of sources, and also in the
chapters on Monastic Life and Education. Similarly art is not
treated separately, but references to it will be found in relevant.
places. .

I have often given the references and examples as briefly as
possible for fear of making this monograph too long. But at
certain points I have related a few stories at some length with the
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specific purpose of creating in the reader’s mind the atmosphere
‘mecessary for understanding and appreciating the life of a people
who lived in a different civilization many centuries ago.

Often Thave used in this work Sinhalese words like Vesak (Pali
Vesakha), vas (P. vassa), poya (P. uposatha), ata-sil (P. attharga-
sila), Bo (P. Bodhi-) tree, pirit (P. paritta), dagiba (cetiya), for
they have now come to stay as internationally known specific
Buddhist terms. H. Kern himself used the word dagob for cetiya
and stapa (Manual of Indian Buddhism, pp. 91-92). J. Legge,
who translated Fa Hien’s Travels, uses the simple Sinhalese word
Mugalan instead of the high-sounding Maha-Maudgalyayana and
says : * Mugalan, the Sinhalese name of this disciple, is more
pronounceable . (p. 44, n. 4). So are most of the Sinhalese
Buddhist terms “more pronounceable than Pali or Sanskrit
terms.

Except for five or six PTS editions, all the Pali texts used in
this work are Sinhalese editions.

It is difficult adequately to express my sense of gratitude to
my teacher Dr. G. P. Malalasekera, Professor of Pili in the
University of Ceylon, for all the help he has given me. No point
in this monograph has escaped his careful attention. It has been
both a pleasant and profitable discipline to work with an @carya
of Dr. Malalasekera’s academic experience and literary maturity.

I owe a debt of gratitude to three of my venerable friends: to
the late Tripitakiciarya Hidipannala Paiifidloka Thera, Vice-
Principal of the Vidyalankara Pirivena, for helping me with
valuable discussions on several Vinaya problems; to Yakkaduvs
Siri Pafifiarama Thera, Vice-Principal and Director of the
Vidyalanikara Pirivena, for putting at my disposal all his wide
knowledge of Pali language and literature—particularly the
Commentarial literature; to Tripitakicarya Kotahéné Pafifizkitti
Thera, a Vice-Principal of the same Pirivena, for giving me
the opportunity to discuss with him some problems of diverse
nature.
¢+ Dr. E. F. C. Ludowyk, Professor of English in the University
of Ceylon, who took a personal interest in my work from the
beginning, has not only helped me with my English, but also
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offered me many useful suggestions. I thank him for all the help
he hes given me. I wish to express my thanks to Dr. H. C. Ray,
Professor of History, for several discussions on this work and
offering me some valuable suggestions.

I am grateful to Mr, €, W, Nicholss for his kinduess in pre-
paring the Map of Ancient Ceylon, and thank the Archmological
Commissioner for giving me permission to use the Map of
Anuridhapura prepared by the Deparbment of Archmological
survey of Ceylon.

1 expross my gratitude to M. Jean Bertrand Bocandé of Paris
for kindly preparing the Index. Finally, my thanks are due to
Mr. Julius de Lanerolle, Editor-in-chief of the BSinhaless
Etymological Dictionary, for his kind help and advice in many
ways, and to Messrs M. D. Gunasena & Co., for bringing out
this edition.

W. Ramura.
Paris,
August, 1965,
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INTRODUCTION : 80URCES

The main sources on which this work is bassd may (chrono-
logically) be divided into seven groups :
I. Pili Beripturés,
1. Asokan Edicta,
ITI. Ceylon Inseriptions,
1V. Pali Chronicles,
V., Pili Commentaries,
VI. Folk-tales, and
VIL. Misoellansous works in PAli and Sinhalese.

I. PALl SCRIPTURES

In dispussing the various aspects of Buddhist life, particalarly
that of the Sangha, as revealed by the Pali commentaries and
other sources, the aid of the scriptures, both the Dhumma and
tha Vinaya, is sought wherever necessary to trace their historical
development. Although there is evidence to prove the growth
of the Pili Soriptures during the early centuries of Buddhism in
India and Ceylon, there iz no reason to doubt that their growth
was arrestod and the text was finally fixed in the Gth century AC.
when the Sinhalese Commentaries on the Tripitaka wers translated
into Pali by Buddhaghosa.

II. ABOEAN EDICTE
The Asokan Edicts are an scknowledged source of reliahls
information for the reconstruction of social and religious life
in India in the 3rd century B.C., and they are extensively used
bLere in depicting the Indian background.

Xix



xx HISTORY OF BUDDHISM IN CEYLON
II. CEYLON INSCRIPTIONS il mct¥

Written records in the Island are found only after the intro-
duction of Buddhism in the 3rd century B.C. The earliest of
them, in the form of the lithic records, carved below the drip-
ledges on the brows of caves utilized as residenees for monks,
go back to about the 2nd or 3rd century B.C.

Those belonging to the pre-Christian Era ars very shork
donative inscriptions, like formulas, gencrally stating thab
* so-and-s0’s cave was given to the Sangha ™",

Inscriptions earved on rocks recording grants of tanks, canals,
fields, water taxes and other means of incoms for the majntenance
of monks and monasteries, are found after the first century A.O.
The establishment, as well as repairs, of monasteries is oftan
mentioned in thess records.

Deposits of paddy and other grains on interest as a form of
endowment for various religious purposes begin to sppear from
the fourth century A.C. It is only after the fifth century that
We come across money-deposits as religious endowmants,

Alfter the ninth century we get long and valnable inseriptions
dealing with such matters as the administration of monasteries
and local government, laws and customs.

Inscriptions institute a most reliable source of history, when
they speak of contemporary men and affairs us they usually do.
But when they speak of past events, their importanes is no preater
than that of the Chronigles, Rhetorical verbosity common in
insoriptions after the twelfth century is saldom found iy I.nannp_
tions before the tenth century,

Even the very short inseriptions of the early ceaturies contain
valusble information, often casnally in & word or g phrase, whils.,
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the longer inscriptions of the later centuries directly offer a wealth
of historical material. Ancient inscriptions of Caylon includa
documents both government and private.!

IV. THE PALI CHRONICLES

The Dipavamsa is the oldest extant Pili Chronicls of Caylon.
It is now agreed that it assumed its present form about the fourth
century A.C. Buddhsghosa's Commentaries, which were writtan
early in the fifth century A.C., refer to it by its name and quote
verses from it.*

The story of the Dipavamsa begins with the Buddha's lifs in
brief and his visits to Ceylon, and ends with the reign of Mahissna
in the fourth century A.C.

The rugged nature of its langusge and etyle, its grammatical
peculiarities, its many repetitions and the ahsence of any plan or
scheme in its narrative convines the reader that the Dipavamsa
i not the continuons work of one individual, but a hetsrogenaous
collection of material like ballads of some unskilled versifiers who
lived at different periods in different parts of the Tsland.

Geiger thought that it was on the Dipavamsa that Buddha-
ghosa based his historical introduction to the Samantapisadika.®
But it may be mora correct to say that both the Pali Commentaries
and the Dipavagisa drew their material from a common source.
Certain verses quoted in the Samantapdsadiki us from the poripas
and also from some other unspecified source ars found in the Dpv.
with only alight modifications.* It can be conjectured that the
ancient Sinhalese Afthakathi formed the sources of tha Dpv.

L. All the lithiv reconds of Coylon are mot yet available. Tn this work
only the inscriptions published in the four volumes of Epigraphia Zevlanics
urs wisd.

2. See Smp. (SHB) pp, 43, 44 ; Puio A L. p. BI.
3. Geiger: Mhy. tr. introd. p. =i

4. Cf. Dpv, xii $5-39 with the verses in Smp. (SHB) p, 41, and Dpe. iv,
B0-61 with the verses in Smp. (SHB) pp. IH—EUIT ' e




xxii HISTORY OF BUDDHISM IN CEYLON

The Mohavamsa.'—The first part of the Mahdvamsa (Chs.
i=xxxvii H0) is asoribed to o thera called Mahanima who lived at
the Dighasandasenipati-Parivena® in Anurddhapura about the
fifth century A.C. The second part (Chs. xxxvii 5]1-Lxxix) was
written by Dhammalkitti Thera in the 13th century A.C., probably
at Polonnarova, In the present work only the portion from the
beginning to Ch. vii is chiefly and extensively used, although
refarences to the other parts of the Chronicle are frequently made:

The Mahdvamse is based on seversl sources. At the very
outset (Ahv, i 2) Mahinimn says that there was u history on the
eams subject written by the ancients (pordnehi) which was full of
faults suph as repetitions and unnecessary details, Whether this
was our Dpv, or some other work, thers should be no reasonable
doubt that the Dpv. served as a working basis for the author of
the Mhy. Inaddition, he made use of whatever was handed down
by fzudition (sulite co updgatam).

There were eertain records kept in royal families and also in
the hounses of the rich known as puiifio-potthaka * merit-books "'
in which verious importaut meritorious deeds were written down.*

1. Geiger nnd many others genarally regard as the Makdvamasa only the
partion from Oh. i, to Ch, Kxxvii 80 of the Great Chronicle,  Tho rest of the
work thoy ahoose to call the Oluvayea, an edited and translated by Gelger
in two volumen,  But there doss not ssem to be say sound ronson - t0 maka
this distinction, Geiger (Cilavemas T, Intro.p. 1) refers to Mhy, xeix. 76
as jnatification for noming Parts 11 and 11 a8 CAlovomsn.  Bub this
evidunce is too ilimsy. It refers to the kings of * ths great dysesty ™
{muhdvamac) snd ** the lessor dynasty ™" (cillaramaa), in the sense of * line-

6" and not chronicls.  Verse 78 of the sume chapler refors to the Great
Chromicle ns Mahdvamsom gantham ( Mahivamsas book ).

The authors of the Greal Chronicle make no such division ns Mohdvamen
and Cilavamse : they oull the whole chronicle Makdvamsa from the begin-
ning to the end, as evident from the formula-lile sentenee st the conelusion
of cach chapter throughont the wark. It is only later writers like the
authors of tﬁa Nildyusadgrakaye nnd Rijivaliya who began to make thia
uneslled for distinetion. But it s strange that ovon the suthor of the
Nikdyasaigralag (p, 18) quotes verse 70 of Ch., xxxvill and eava it is from
the Mahdvamsa, which is in fact from the C@lavamen, if Geiger's divisfon
in adopted, Whether the suthor of the Nks. inoludad Oh. xxxviii in the
Mhby. we do not know.

Ia this work the whole of the Greaf Chronicls is refarred to as the Maks.
vaman from Ch. L-Ch. ci., in accordanes with the practice of its suthors.
The Colombo edition, too, knows the whols work as the Haddeawas,

2. MT.p.6&T.

3. Beebelow p. 254,
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Most probably the list of vihAras, cetiyas, tanks, canals, ste., and
warious other pious activities of kings and ministers were based
an these records,”

Tt iz said that Udaya I alizs Dappuls IT (792-797 A.C.) had
judgments written down in books and kept in safety at tha royal
palace.® There were also records of government sotivities
chronicled on the orders of certain kings.® Further there were
earlier historical writings like the Dathadhdtuvamsa,® the Eﬂm
dhatuvamsa,® and many such other works®

Although the Mhy. is embellished with peetic diction and
imagery, the authors seem to huva followed the availsbla sourges
very faithfully. Minute details found in thesa sources wers
carefully included in their work.” Even the fact that s certsin
thing was not found in the sources is also partienlarly mentioned.®

The impartiality of the anthor of the first part of the Mhv. is
remarkable. He refers to foreign Tamil rulers as just and good
if they were really so, even if he disliked them as foreigners. Ha
suys Senn and Guttilca, the two Tamil usurpers, ruled righteously
(dhammena).® Elara, the Chola prince, who captured the Sinha-
lese throne by force of arms, eould not huve been popular. But
Mahinima admits that he was just and impartizl in administra-
tion, and gives a number of examples in illustration.2?

Reluctance is expressed in sowe quarters to regard the Mhv.
as history. If the Mhv, is not a history of Ceylon, it is decidedly
the history of Buddhism in Ceylon, and the history of Buddhism
in Ceylon covers the major part of the lsland’s history, Both

I. E.g. sce Mhv. xxxii 26 f ; xxxvili 45 F: vx 48 ff ; vxxix 620,
2. Mhv. xrix 20.
3. Ihad. vix T .
4. Thid. xxxvii. 3.
&. Jhid. xxxix 49, 56.
8, Sco below pp. xxiv, TIvii.
7. B.g. seo Mhy, xiv 17-31, 24, 30 ; xxxvili 62 ; xriv 86, 67.
. B. Mhv. xix 44—gaopandya paricclieds porinchi na bidsits *' no doflnite
numbegr i given by the ancients.”
8. Tbid, xxi L1,
10, [bid. xxi 14 .
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the Dipavamsa and the Mahfvomsa are histories of Buddhism.,
In them secular history is subservient to religious history?
Eermn® zayz that these Chronicles deserve special notice on account
of their being so highly important for the ecolesinstical history of
Ceylon. Geiger® thinks that these two Ceylon Chronicles ahuu.ld
elaim our attention as sources of history.*

The Maldvamsa-Tikia—Although the Commentary on the
Mhv. is popularly known as the Muhivamsa-Tika, nowhere doos
its author call his work by that name. His own name for it is the
Vamsatthappakiisini and the descriptive title Pedya- (or Pajja-)
padoruvamsa-vappand. The author is traditionally belisved to
be a thera known as Mahinima (not the author of Mhv.). Malala-
sokers, who edited this work for the Pali Text Society, assigns the
MT to about the Sth or 9th century A.C® The MT udds to our
knowledge a not inconsiderable amount of new information
borrowed from its sources like the old Sinhalese Atthakatha,
tradition (pordpd), Uttaravihdre-Afthekatha, Vinoyolthokatha,
Dipavamzsaithakathd, Simakathd, Cetiyavamsatithakathi, Maha-
bodhivamsntthakathd, Sohassavatthu - Atthakathi, Ganthipadavan-
pand. The last mentioned is ohvionsly a glossary to the Mhy.
explaining diffionlt words snd plrases.® '

V., FALT COMMENTARIRS

The Pili Commentarics of Buddhaghosa writton at the Mahi
vibira ot Anurfidhapura in the 5th century form a reliable and
fortile souree of material for the reconstruction of the history of
Buddhism in Ceylon from the 3nd eentury B.C. to the 5th century
A.C. Buddhaghosa's work was that of an editor-translator, but
he seems to have performed his task so efficiently and with such
disoretion and suthority that now he is regarded more or lass as
* the author of the Commentaries ”. Buddhsghosa himsalf says

L. Boa below p. 161 .
2 MIB. po.
3. Geiger @ Mhv, tr.

4. For details sse GE‘ILJ. r'n Dl]mtum.w: snd Mohdvanua and B. O Law’a
On the Chroniclis of Ceylon,

6. MT. intro. p. eix,

3; Fﬂ‘_?l comprehansive study, see Malalzsskera’s admirable insroduction
to the M
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that tha Commentaries to the Tipitaks were brought to the lsland
gr t]m Sinhalese by Mahinda and that they were written down
eriginally in Sinhalese for the benefit of the people of the Island *

The Mila- or Maha-Agthakatha, the Meha-Paccari and the
Hurundi wers the threa principal Sinhaless exegetical worls in
which the Commentaries on almost all the important texts of the
Tipitake were embodied. In addition to them thers were saveral
other Commentarial works of less importance, mainly in Sinhalese.
These Commentaries on the Tipifaks can be considered as the
earlicst literary works, none of which are extant today. Short
extracts from these Sinhalese originals canstill ba found in the
Dhampiya-Atuvi-Gitapadaya.®

The Sinhalese Commentarics did not remain static in the same
form ; they began in the 3rd century B.C., but kept on growing
and accumulating new material as they passed through the
centuries. The signs of their growth, at least up to the 2nd
century A.C., can be detected, for ons of the Commentaries®
refers to Vasabha who ruled from 127-171 A.C. The newly
added material was, naturally enough, drawn from loeal incidents
and social and religions life of the people of the Island. The
purpose of adding this new local material was not to teach history
or local conditions, though wa make nse of them for that purpose
today, but to illustrate or elucidate doctrinal and ethical points
in & striking and homely manner,

Buddhaghoea in his introduction to the Commentaries says
that he only traunsluted these Sinhalese Commentaries into Pili
and in so doing he left out unnecessary details and repetitions
as well as irvelevant mutter, but without prejudice to the traditions
of the Mahiivihirs. Some of the material thus laft out, though
not useful to his purpose, would, even at the risk of its being
irrelevant, have been of immense value fo ns today if it had been

1. 8ee Buddhaghosa's introductory verses to DA, MA,, AA or SA,
2. DhAG. pp. 79, 80, 105, 156, 148, L4,
8, 8mp. (BHB) p. 337.
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preserved.! It was left ont perhaps becanse it was too wall
known to the people at the time.
~ There i5 reason to believe that there was a common stock of
popular stories in ancient Ceylon from which the Commenta-
tors as well as others borrowed abundantly whenever they were
in need of a story to illustrate = point, to clinch an argument or
to gratify the religious sentimenta of the devout.® That those
stocies were well kuown both to preschers and to their sudienoces
is evident from the fust that Buddhaghosa in many places only
refors to tham but doss not give them i full. For instance, in
the Vern., le says: Telakandaribo-vatthu cettha kathetabbam®
" Hero ‘the story of Telakandariks slso should be related."™
Civaragumba visika - ambakhsdaka - Maks - Tissatheravatthupi
celtha kathetabbam* *' Here the story of Mahs-Tissa Thera who
eats mango living in Civaragnmba also should be related. ¥
Adio papthaya laddham laddham biikkham tatra tatra dirakinam
dated ante Ehirayagum labhitea gatablykkhvu-vatthucsttha kathelab-
bam® * Here should aléo be related the story of the Bhikkhn who
wenl away. getting milk-gruel ut last, after he had given ta
children whatever food he got from the beginning,"*®

These stories are not given, and it is not easy to trace them
uow. But at the time the Commentaries were written they wera
evidently known to the people in the same way as sommon fables
like that of the fox and the grapes are known to us today,”

1. MT. p. 193 unye that the Sinhalsss Commentary on the Colasfhanida.
anlta of the Majjhime-nikips contuine certain information about Janasina
and the mother of Asoka {Dhommiacks), But this information in not
found todny in Buddinghoss’s Fal; Commentary to the Cilasihonida-sutta
of M., which shows clearly that Enddhaghosm did not translate the seigi
3 Lommentarivs fully. But sometimes very striking minute desaily
lilo the story ubout King iiut-lhm;.u‘u horse, Golsvanga are presorved,
MA, p, 533,

2. Campare and contrat the story of Dirabhandaka-Mahiitissa in AA,
r. 277 i, with Pisedya vatthu und Naokuloie vatthu in Rev. 1L, p, 48 . and

43 IT,

3. Vum, p, 21.

4, Ibid. p. 33,

5. Jiid. p. 23.  For mose examples ses Vum, pp. 94, 516 : AA. | TR

8. 7CL also names of the storles in the Shy, See below p, xxxii,

7. For a detailed study of the sourees, natnre and contenta of the Pali

'Eoln?mlnriu read Adikaram : Barly History of Buddhirm in Coplon,
art 1.
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‘ow Vi. FOLK TALES
 The Sahassavatthu-Atthakatha or Sahassavatthuppakarana (un-
published).! There are two photostat copies and one handwritten
copy at the Ceylon University Library.®

(1) Sahassavatthuppakarana.—Photostat copy of Or 6601 (49),
British Musenm. Palm leaf. Sinhalese script. 40 photostat
plates. 154 palm leaf pages. The length of a page covered by
letters is 16 ins, There are 9 lines to a page. There is an extra
page which contains the following in English :

“ This Sahassawatthuppakarana, is presented to H.
Neville Esquire, Government Agent, Anuradhapura, by
8. Pafiananda Sthawira, Tibhummikarama, Gintota, Galle,
1st August, 1894.”

(2) Sahassavatthuppakarana.—Photostat copy of Or 4674,
British Museum. Palm leaf. Sinhalese seript. 50 photostat
plates. 298 palm leaf pages. The length of a page covered by
letters on the average is 10 ins. There are 7 or 8 lines to a page.

(3) Sehassavatthu-Atthakathd.—A hand-written copy of MS.
in the Bernard Free Library, Rangoon, Burma. Burmese script.

The author of the work is not known. In his introduction,
after venerating the Buddha, Dhamma and Sangha, the author
salutes the Sikalacariyas (Teachers of Ceylon) and says that he
borrows material for his work from Sthalatthakathd (Sinhalese
works) and the traditions of the teachers.?

The date of the work is doubtful. But the very name
Sakassavatthu-Aithakathd and the references to it in the MT
suggest that it belongs to a period earlier than the 9th century A.C.
The word atthakatha had, during the early Anuradhapura period,
a wider connotation than it has at present. Today it means only
the Pali Commentaries on the Tipitaka. But during the Anu-
radhapura period the term was applied to all kinds of literary

1. This article, except for a few alterations made in the light of further
research, appeared in the UCR. Vol. II, pp. 86-91.

2. There are two MSS. at the Colombo Museum bearing Nos. 1408 and
1410 of W. A. de Silva’s Catalogue. But these MSS. were not available
to students at the time this was written.

idg. Sahassavatthum bhisissam, Sihalafthakathanayam ganhitv@ cariya-
vada# ca.
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work other than the Tipitaka, Henoe even a book of folktsles
like the Sahassavatthu was called Agghokatha. At that time there
were only two forms of literature : Pali, signifying the Texts of
the Timpitaka, and Ajthakathd, embracing all the other literary
work including the commentaries on the Tipilaka and such works
as Mahabodhivamsatthakatha (a work on the History of the Great
Bodhi Tres), Cetivavamsatthakathd (a work on the History of the
Cetiyas), Mahacetiyavamsafthakatha (s work on the History of the
Great Cotiya), Dipavamsafthakathd (a work on the History of the
Island), Mahavamsatthakathd (o work on the History of the Great
Dynasty). These were all written in Sinhalese. The word
Sihalatthakaths was used to denote Sinhsless works in general.
There was no form of literature known as T'iki at that time. The
term Tikii came into vogue only during the Polonnaruva penod
about the 10th or 11th century A.C. under the SBanskrit inflaence.
Bo far as we know Anande’s Malafika wos the first Tikd It was
written about the 10th or 11th century A.C. Ananda was the
tespher of Buddhappiys, the author of the Pili prammar,
Ripariddhi. The author of the Moggallayana, which was written
sbout the middle of the 12th century A.C., knew Buddbappiya's
Ripasiddhi. Therefore we cunnot be far wrong if we place
Ananda somewhere in the 10th or 11th century. The beginning
of the Tikd literature can thus roughly bo sssigned toa period
betweon the 10th and 11th century, Prior to this period all works
other than the Tipitaka geem to have besn known undsr the
generis term Afthakathi. On this account the name Sahassa-
vatthu- Atthakathd tempts one to assign it to a period at least earlier
than the 9th century A.C.

Both the Mahfvamsa and Makavamsa-Aithakaths are referred
to in this work, and a reference is also made to an opinion
expressedd hy Uttaravii@ravising. The reference to Mohdvamsa
ghows that tha work is later than the 5th century A.C. The
mantion of Sihafufthakathd (in the introduction) and the Mahi-
vamsaithakatha (in the body of the work) shows that the Sahassa-
calthy belongs to an early period, for the refersnce to
Sihafulithakatha is not to be found in works, either in Pili or in
Sinhalese, written later than about the 10th century. That the
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Mohavawsu-Atthatathd was vend by students at the tune the
Sahassavatthu was written is evident from the faot that the suthor
of the work refers hiz readers to the Mafidoemsaghakatha for
further details.!

The Mahivamsu-Tika which belongs approximately to about
hie 9th century A.C. as wa have seen earlier, has three referances®
to the Sahaesavatthatthalathd. The first two (one about Sura-
nimmala and the other about Gothayimbare) are found in the
MSH. But the third (abont Prince 8ali) i= nat to ba found. In
fact the story of Sali i altogether omitted in these MBS, They
oontain only one sentence about Prinee Sali ; Salirajokumdra-
vatthiin ~ Mahdvamasr  euttanayena  eeditabbom,  Saliedja-
eumdravelhum dutigay.  This is all that is fonnd wbout Prinee
Sali. Whether the person who copied the original bovk omittad
the story, referring the readsr to the Mhv, in order to reliave
himsalf of the labour of copying a long story, or whether these
M35, represent an abridged form of the original Sehassavatthu
caunot be decided, unless and yntil some more M2S. are consulted.
Bt in the Rasgvakiini which is penerally believed to be a work
based on the Shv, i fonnd? the refarence to 8ili as given in the
Muhavamsa- Tk,

Vedehs, the anthor of the Rav. says in his mtroduction that
his book is based on o Pali work written by & thera named
Ratthapils who resided in Guttavaiks-Parivepa ot the Mahi-
viliirn 'in Anuradbapura. Can the Shv. be the work here
referred to !

The late Hugh Neville, in the catalogue of his manuseript
collections now in the British Munsenm (No. 115), has suggested
that the Salossevalthuppakerane formed the busis for the Pili
Ragavahini and that it waz a work of the Dhammaruei Sect. But
Malalasekara sees no reason to justify this assignation to the
Abbayagiri.*

A sentence in the story of Gotha-imbara which reads Uttara-
vikdravasing pana evam vadanti® ' thus the residents of the

1. A na satikhepo.  Vittharo pone MubdvamsofthalathZyom vuilo.
mmmﬂmm. { Dhammasola-makdrijassa vatthu),

2. MT. ‘5 451, 452, 607,

3. Bay. 11, p. 116,

4. PLO pp. 125-129.

5. This scatence ocours in the Rav. too,
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Uttaravihira say " definitely proves that the Shv. was not a
work of the monks of the Uttaravihira, i.e., of the monks of the
Dhammarnei Sect,

The introduction to the Rsv.! suys further that Ratthapala’s
work was a translation into Pili of stories told by Arahants of old 5
and recorded in Sinhalese by the aucients. The introduction to
the Shy, says that the author followed the scheme of the Sinhaless
works (Sthafatthakatha-nayam). A perusal of the Shv. shows
quite clearly that the work is a literal and often ornde translation
into Pili of a Sinhalese original. The language of the Shy, is often
ungrammatical, unpolished and abmpt, and makes no pretensions
to any literary elegance. It abounds in direct translations of
Sinhalese idioms and usages which may be called * Siphala-
1 R

Kialasigilam mmbaro aggahesi (Edlasigialassa vaithu) ;

Tava sahayakam suvapotakam mavitacorati dha ( Byagghassa
valthu) ;

Etassa manussassa geha-dinna manugen (Coragehe vasita-
tanussassa vatthu) ;

Mayham dhdram khiditva dgama-kalam s ifo muflcant-
payam karohiti (Coragehe vasitu-manussassa vatthu) ;

Tava kathana-paccekabuddho nama kidisoti ( Dhammasoka-
tahirijassa vatthu) ;

Sihaladipe ultara-pacchiyam ( Dantakutumbikassa vaithu) ;

Tam pijam karapasamaye ( Kaficanadeviyia valthu).

Such sentences abundantly scattered throughont the work
canuot be fully nnderstood and appreciated without a sufficient
knowledge of Sinhalese,

Sometimes such usages as podam Kilitum " to fight " or “to
wrestle ' (Gotha-imbara-vatthu) are met with. But they are not
found elsewhere in Pili. Pechaps the wond poda may be a
Palicized Sinhalese word for “ fight, 7, like pimbare (Sinh. pifiburd)
for “python™ or “ boa ", (the usual Pali word for which is
ajagara), or like pacchiyam (Sinh. pasa) for * direction ™ or side ™
or * distriet " or “ provinee "’ (usual Pili for which is prassa),

1. Rav. I, Intro. vv, B-7.
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TUngrammatical sentences like :
Oloketvi attano gate (Coraghatakassa vatthu) ;
Atha nava sattadivasam gatakale samuddamajjhe bhijji
(Dantakutumbikassa vatthu) ;
Raiifio putto vijay: (Coragehe vasita-manussassa vatthu)
~are also found. Side by side with these ungrammatical and erude
forms we find good idiomatic usage such as :

Yatha dhotena pattena ( Tissadahara-samanerassa vatthu);
Dukkhapetva* (Coraghataka-vatihu).

There are sentences which exhibit also an influence of the
J atakatthakatha. .
The Rasavahini introduction adds that the stories told in
Sinhalese by the Arahants of old had their origin in various places
(tattha tatthipapannani vatthuni). Several examples in the Shv.
show that the stories were evidently based on oral reports from
various places. The relation of a story or an incident sometime
-ends with i vadanti *“ so they say ’. For example :
T'avatimsabhavane nibbattimsiiti vadanti ( Kakassa vatthu) ;
Catuli masehi gatoti vadanti (Cualanagattherassa vatthu) ;
Gahetva agamamsiuti vadanti (Tambasumanatherassa vatthu);
Aladdhatthanam nama natthiti vadanti (Puvapabbatavasi-
Tissatherassa vatthu).
The author of the Rasavahini admits that his work is simply
a revision of Ratthapala’s Pali translation which abounded in
faults such as repetition.?

Anyone who goes through the Shv. feels that it needs revision
very badly, not only in language, but also in its arrangement.
There is neither system nor method in the arrangement of the Shv.

Usually there are 10 stories to a vagga (chapter). But one
vagga has 5 stories, another 9, while a third has 11. Very often

_the name of a story at the beginning is different from that given
at the end. The titles of stories are usually descriptive and long
and are meant to indicate the nature of the contents, e.g., Cala-

1. Cf. Sukhapetva in the Janavasabha-sutta, D TI p. 124,

2. Punaruttadi-dosehi tamasi sabbam dkulam andkulam kariss@mi—Rsv.
I, Intro. v. 7.
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gallapatihe Gsanasilam juggantassa updsnkeass votthu; Muhdgime
Tissamahavihire dhemmasta-nesidassa watthu, It is in this
deseriptive fashion that stories umong the Sinhalese villagers are
numed even today. !

The literary style of the fourth vagga is entirely different from
the rest. A story Legins with a githd whiok gives the gist of the
story in brief. At the end, just after the twa words ten vuttans,
the same gath is repeated.  Bometimes, after the gatha at the
beginning, the story opens with tam yathd' nusuyyate. The fourth
vagga seems to hove had seme Sansgkrit inQuence,

There i no system in the arrangement of the stories sither.
They are all mixed. The stories from Jambudips are scattered
among those of Lafiki.  The story of Kakavanna-Tissa (Oth of
the wagga iv) is really the story of three people, namely, Kaki.
vayyi-Tissa, Dutbhu-Gamugt and Velusomang, But at the smil
of the vagga, withont relating it, the story of Dutthu-Gamagi is
numed us the tenth one. It simply says @ Duttha-Gimani-
Abhaya-makdrasio vatthy Mahdvamse vittharitamena. Tam tato
gahetabbam,  But this is considered as good as reluting the whole
&lory,

The fifth vagga gives the names of the ten generals of Dugtha
Gaman as though the anthor intended to relute their stories one
alter the other. But the stories of Nandimitta (stoty 6, vagga i)
and Velusumana (included in story 9, wigga iv) are given earlier.
So the series begins with Suranimmals, but ends after only four
stories.  Again the first story of the vagga vi contains only the
following abrupt sentence : Samkhepena Duithagamani-raiiio
vatthum pathamam. The second one, the story of Prinoe 33l also
is not given; but the reader is requested to lewen it from the
Mahivamsa : Salirajakumaravatthum  MahFoasmae cultanaiena
veditabbam. Salivajakumdravatthum dutiyam. Yet this is connted
as having been actually told.

The commentary on the gatha beginning  with Anicodnate
sankhirg (in the first story, Dhammasondaka, of the vagga i) is
very elaborute and fanciful. Yet it contains such phrases with

1. See above . Xx¥i,
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deep philosophical meanings o8 kdlovimuttom  wissarapag
nibbanam,. Thiz is the enly commantary on & ¢athd in the whole
book,

The Sahassaratthu presents u good deal of historical material
nwt found in other sources. It offers for example o olue towards
the identification of Dubbifthi-mahdrija found in the Rasanihing
Brahmapa-Tiyom corabhayam is the usual phraze found in Pali
Commentaries and Chronicles, though -Tiyum is inexplicable.
But the Shv. invariably calls it Brihmana- Tissa-corabhayam (four
thmes), The story of Phussadevatthera s entively o new thing
not found in the Rav. Thereia o story of Phussadevn in the Rev;
but he is o well-known generul of Dugtha-Uimani.  Phussadeva
Thera of the Shy, is the son of Saddhi-Tisss's sister— Kataka-
ndravasi Phussadevatthern nama Saddha-Tissa-makfraitiic Bhagi-
niyd pulto—that is, this thern 1+ Dutths-Gimant's nephew.
The informution that Duttha-Gimani or Saddhd-Tisss had a

-sigter 18 not found anywhere else,

The story of Phussadeva Thera js found in geveral other
worka. In the Smmantapisddila® the story is given as illustration
to prove the merits of sweeping. Many details are omirtad.
Only portions connected with sweeping and Miara's appearance
are given, Tn the Shy. story, Mira appears only one day. But
here he appears on thres suceessive days as a monkey, u bull and
# lame man, The thera is called Kata-andhakiravasi Pussa-
devatthero. In the Sdrasaigaha® he s called Kialandhalilevist
Phussadevatthero. The story is related as Mlustration to prove
the value of sweeping. Muny details are omitted, Mirs appears
on three successive days as a monkey, s bull and & lame man.
The Saddharmarainikara* (Sinhalese work of the early part of
the 156th century) calls bim Kilakanda Phussadeva, {According
to this Kilakanda Vihira was in Rubupa). Here also Mira
appears three duys successively as a monkey, a bull, and & lame
man, and here too many details of the original story are omitted,

-only those portions connected with the sweeping and Mira’s

I. Bee my note on Dubbiithi-makdrijn in TCR. Vol. 1, No, 2, p. 82.
2. Smp, IT, {Col. 1900} p. 376.

R, S¥rasangaha, P 33

4. Saddharmaratnikara, p. 334,
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appearance being given. Onee again the story i cited as illns—
tration to praise the merits of sweeping. The Visuddhimaggo™
knows him as Katakandaravisi Phussadevatthera. He attained
Arahantship by looking at the figure of Buddha creatad by Mira,
No other details are given, not even that he swept the yard, nor
that Mara appeared in warions forms. The stories referred
to above do oot mention that Phossadeva was Saddhi-Tissa's
sister's son. But all agres that Phussadeva Thers attained
Arabantship by looking at the figure of the Buddha created by
Miira.?

The name Sahassavatthu suggests that the book would contain
ona thonsand storiss,  But in fact there are only 94, Buch roind
numbers as thousand and five hundred wers generally used in
ancient literuture to denote lurge numbers.  But 94 is too small
o number to allow of the word sahassa, even in such usage.

In thiz connection Malalasekern offers o very interesting
suggestion. He thinks thut the word sahesse may be the Pili
equivalent of the SBanskrit word sakarse, which means * delightful,
mirthful, gladsome ©.* Then the title Sahassavatthu- Atthakatha
ar Sahassevalthuppakarans mesns © Book of Delightful Stories ™,
which is quite plansible. The suggestion seems to be the more
reazonable when it 1s compared with the title of Rasevdhing, which
means * mellifluent ** or ** river of taste ™ or " flow of taste ™ or
“Joy-giver "' or " pleasure-producer . Then the two  titles
Sahasse and Rasavahing mean essentially the same thing, This
would support the suggestion that the Rsv, was based on the Shy.

There ara numerous sentences in the Rasardhing which agree
word for word with those of tlie Shv., In the Ki‘ﬁﬂﬁau:}yﬁ&yr
vatthe of the Bsv. the githd uttered by the devata living in king's

1. Vam. p. 165,
2, The JA. colls him Katakandhakimvisl Phossadeva-thery, and gives
no details of his lifo whatever, (JTA. V, p. 163),

3. 1t may philclogically be argued that saharso cught to give sobainan
and not safessr, just as wileren pives shbayea or prabarss gives prhamsn.
But examples like carga - vaase and kereokn > kessaka justify mﬂivnﬁ.ﬁn
of sakgssa from anhersn.  This may alte be considered oz a popular diri-
vation, judging from the literary standnrd of the Shy.

Harsa may be derived either from haran or hdsya.  See PTS Dictionsry-
O also leswm sdum bhdmitam hessabom yeve sompeagite. (M, 11, P ;ﬁﬂ}f}
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chaita 15 the same, except for one or two words, as the one found
in 8hv. The gathd uttered by Gotha-imbara, after attaining
arahantship, is same in both works, except that the Rsv. gatha
is touched up in order to make it more elegunt snd grammatical.!

These considerations promps the question : cannot  our
Sahazzavatthy be the work of Ratthapils of Guttavanka-Parivens
at Mahdvihira in Anuridbapurs which Vedehs, in the 14th
ventury, revised and renamed as Rasavahing ?

Although the Suhassavatthie is crude in its language anid
arrangement it has much historical value. There ia no donht
that the work is based on some reliable old Sinhalese records
which were available to the author at the time.

The Rasavahing is a collection of 103 stories written in Pili
prose interspersed with verses® The book is divided mto two
parts. The first contains 40 stories connected with Jambudipa
{(India), while the sscond consists of 63 sofires dealing with
invidénts in Lafdkd (Ceylon).

From the colophon we learn that the suthor of the Bsv. was s
thern named Vedeha of the Vanavis! school who also wrote the
Sumantakiiia-vapnand, the well-kmown Pili poem on the ST Pada
or Adam’s Peak in Ceylon, and the Sthalasaddalakibana, o Sinha-
lese grammar (Sidatsasigara 7},  The name of his teacher is given
as Ansnda Vansratana. The work is generally ascribed to the
early purt of the 14th century A.C. But the sources both oral
and written on which tha work is based seem to be much older,

In the introduction to the Rsv, the anthor gives the history
of the book. The arakants of old had related in the langusge of
the Island (i.e,, Sinhalese) stories from varions places, and these
stories had been collested together by the ancients (purdtanda) .
a thera named Ratthapila residing at the Guitavaika-Parivena®

1. See below p, xxxvii,

2, There is a Sinhaless book called Seddharmiloikirmye written by n
thern nnmed Dhammakitti whe lived in the Gadalideni Vihira in the ik
oentury. This work is obviously a translation of the Rav.. though it
eontains two stories— Wellegyu-vaate and Pedmidvati-setts which are not
found in tha Rav. It is not a literal translation, but the stories are rotold
with vrnamental descriptions sod simile,  The suthor of the SeddAsrmg-
fatikirays belongs to the same Vanavial fraternity as the author of the Rsy.

8. The RBsr. Tikd written by sn “ sovient teacher™  (of unknown.
probably, late date} gives the name of the Parivenn as  Vanka (RavT., p. 3).
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in the Mahavihira had translated this eollection of stories into
Piili, but his work was full of mistakes and repatitions. Therefore,
suid the anthor : T shall revise it ; listen ye to it sttentively.
Whereas arahants in olden days related these, therefore varily
this relation ia ever to be honoured by the good.”

Though garbed in a new attire und given the new name of
Rasavahing in the 14th century, the subject-mattar of this work
goes back to the days of arahants. Besides the statement of the
author of the Rsv. there are several other considerations which
tend to prove the antiquity of the tradition it embodies,

Bcholars are generally agreed that the Tsv, js based on the
Sahnssavatthu.  The suggestion hus already been ventursd that
the work of Ratthapila referred to in the Rsv, introduetion may
be the sama as the Shv, Vedehs says that Ratthapila merely
trunslated into Pali the stories reluted in Sinhaless by arabants.
The suthor of the Shv. admits that his work iz based on the
Sihalotthakatha and the tradition of the teachers! Now the
Sihalatthalatha are generally regarded as the works of arahsats in
sinhalese. Therefore the statement in the Rsv. that Ratthapils
translated into Pili stories related in Sinhalese by arahants of old
may be taken as veferring to our Shy,

A eareful perusal of the two texts wonld support this SUEEes-
tion. Not enly in subject-matter, but slso in phrases, idioms
and even in whole paragraphs the two texts agree. There is un
doubt that the language of the Rsv. is more stylized, more elogant
and poetic than that of the Shv, Even so the Hsv. contains a
gootl deal of * Sinhala-Pali " usages® and Pilicized Sinhalese
words?

There are verses in the two texts which agree line for line
except in one or two words.  Compare, for sxample, the following
verse found in the story of Kificistighi of the Rsv, -

1. Suhnssovatthum  bAdsixsm Sihalajthakathinayam  ganhited ‘rariya-
vidadfica.

2. For cxam Bijopuriso sappim tumbe Ihddapessamin {ajjenta
bhdgipesi (Ruv, 11, p. 33,

3. Such as, Noukinels (Sinh. Manel) “ Lily ** (Rav. IT, pp. 62, 11%
Poson (Sink, Poson) * June ™ (Rav, 11, P. 73). ' 2 : “d
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Seadhku sadhu kumiarike, saddhiye dhammagiving,
Tvam ki danam dadamand sadkupija sada bhavit,

with the verse :

Sadhu sddhu kumarike, saddhist dhammagTyin,

Sgdhu danam adasi team sadhupidia sadd bhav@ti
oceurcing in the stocy of Kupdisaighi of the Shv.  Also compara
the verse found in the story of Gothayimbara in the Rav.

Sangamasondo parasattumaddono
Siiro ea viro balavd parabhibha
Ruddassa yakkhassa siram sindsayip
Kilesasisam ca tato vindsayim

with the following found in the sume story in the Shv. ;

Sangamasongdo paragsattumoddanc

Sitro ta vire ca balavd pardbhibha
Dhijuddassa yakkhassa sisam sayam vingsay
Avijjastsom ca akam vindsayim.

There are, however, many placss where the two texta differ”
partioulacly with regard to proper names. For example, the
Mahivipi-vihira of the Rsv, is called Mahivisa-vibirs in the
Shv. ; the Kuddarsjja of the Rsv. becomes Kandarajja in the
Shv. ; the thief Harantikn of the Hsv. is named Arati in the Shv,
Snch examples ean be multiplied. Some of these may, of courss,
he sopyists’ errors.

On various points the Rsv. gives more details than the Shv.,
aud this muy be regarded a sign of later development. When the
Shv. says indefinitely oko bhujago “u serpent™ the Rev. defines
it saying gonasa-sappo “a viper" or “an adder”. The Shv.
says Goliyagame candilaputto, but the Rav. precisely says Helloli-
game Bahulo ndma eapdalaputto. The Shv. simply says : satdrah
gatham wvated, but the Rav. describes it: Kassepadasabalena
desiti  Nandabrdhmanena es amhdkom Sutasomabodhisaltussa
kathitd paramatthavantiyo satarahagathayo parivatieted.

But on the other hand, sometimes, particulars that are found
in the Shv. are missing in the Rsv. This however is very rare.
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From these examples it would appear that if the Rsv. is not
based on the Shv. at least both have borrowed from the same
sources. What these sources might have been we cannot say.!

The tradition embodied in the Rsv. is undoubtedly a very old
one, perhaps, going beyond even the period of the Pili Commen--
taries of the 5th century A.C. A great number of stories in the
Rsv. are concerned with previous births, which is a feature of the
Jataka tradition. But there is a striking and fundamental
difference between the Rsv. stories and the Jatakas. In the
Jatakas invariably animals speak. But in the Rsv. the only
animal that speaks is the crow, and that too in its own tongue.?
The credit goes not to the bird for speaking a human language as
in the Jatakas, but to the man for understanding the language of
the bird. The other animals do not speak, even in their own
tongue. The mare of Duttha-Gimani wishing to give her share
of food to the bhikkhus expresses her desire not by word of mouth,
but by such signs as stamping on the ground.® Duttha-Gamani’s
elephant is endowed with great wisdom and understanding. He
is allowed to find out a victorious spot, but is incapable of revealing
his strategic plans in speech.* Even Buddhent’s horse that flies
through the air does not speak.®

Another feature in the Rsv. which goes to prove the antiquity
of its tradition is the presence of miracles in many stories.®
Some stories in which devatds appear before human beings and
converse freely with them on equal terms remind us vividly of
the Vimanavatthu.”

Most of the gathas in the Rsv. are composed by Vedeha. But
many verses from old texts are inserted in various places through-
out the book after the usual introductory words tenahu porana,
vuttam hetam poranehi, bhavantettha, tena vuttam.® Only the

. See above p. xxvi.

. Rsv. II, pp. 52, 64.

. Ibid. 11, p. 67.

. Ibid. 11, p. 75.

Ibid. 1, p. 11 ff.

E.g. see Ibid. 11, pp. 22, 26, 41.

. H.g. see Ibid. 11, pp. 125, 154, 169.
. Ibid, 1T, pp. 116, 141, 143, 186,

e e

o
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Mahavamsa is mentioned by name among the sources from which
the gathas are borrowed.*

Of the Lanka stories in the Rsv. over fifty per cent, are from
Rohana and about fifteen per cent. are from Anuridhapura.
Most of the others are scattered in such places as Nagadipa,
Uttara-passa, Dakkhina-passa and Pacchima-passa. There are
some stories the home of which is difficult to locate, All the
places referred to above flourished as important centres of
Buddhism during the last three centuries B.C. and the early
centuries of the Christian era, particularly Rohana. None of the
later capitals or places like Pulatthipura (Polonnaruva) or
Jambuddoni (Dathbadeniya) are mentioned in the Rsv., which
geetns to indicate that the stories came from a collection completed
before these centres of Buddhism came into prominence.

The latest king referred to in the Rsv. is Sirinaga, who ruled
in Anuradhapura from 249 A.C. to 268 A.C. The other king in
the Rsv. who ruled after the Christian era is Dubbitthi (Maha
dathika Mahanaga) 67-79 A.C. But reference is made to an
Asiggahaka-Parivena at Thiparama.> The title Asiggahaka
** Sword-bearer  was probably inaugurated by Moggallana I
(496-513 A,C.) to honour Silakiala who brought Kesadhatu,
the Hair Relic of the Buddha, from India.® Therefore it is likely
that the Asiggahaka-Parivena was built during or after this period.
All the other kings mentioned in the Rsv. belonged to a pre-
Christian. date. Kakavanna-Tissa, Duttha-Gamani, Saddha-
Tissa and Lajji-Tissa are often mentioned.

Malalasekera remarks that a large number of the stories are
grouped round the days of Vattagimani (29-17 B.C.) in whose
reign the Tipitaka was committed to writing in Ceylon. He
questions whether there were accretions on an old nucleus, or
whether they showed that the original collection was made soon
after that date.*

The stories of the Rsv. seem to have been extremely popular
among the people of Ceylon throughout the ages. It seems that

1. Ibid. 11, pp. 98, 101, 103, 122.

2. Ibid. I1, pp. 123, 124.

3. Mhyv, xxxix 49-56. See below pp. 74, 101.
4. PLC. p. 225.
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in ancient dayvs bhiklhus, wherever they went, related thesa
stories to the devotees for their morul edification. Tassa katham
sutvd GhikEhG cuntufthd tate patthaye gamermigama-rigedhanis
edrikom earamand manussinam tam sampattin cannetvd monusse
danadisu yojeswm.! ** Bhikkhus who were pleased by hearing
hiz story, thenceforward, going through villages, market towns
and vities, enconraged people in such things ss charity by desori-
hing to them that prosperity.” Bhikkhii tassa Fatham sutvd
gata-gatotthane devaputtena  katakammam  pakasenta  bakujane
dinddisu dasakusala-kammesu  miyojesum.® ** Bhikkhus after
hearing his story, wherever they went, announced the action
dene by the devapusta, and encoursged many people in the ten
good uctivities snoh as charity.”

Such examples show that the storles originated in various
places (tattha-tatthipapannam vatthidni) were told in Sinhalese by
the arshants in ancient days (araha pure abhdsum dipabhisdya).
That these stories were horn and grew among the people is evidant
from popular etymologies of suoh words as Mapisuriys and
Suranimmals ® Attempts to explain proper pames are very
common among the villagers even today. The Rsv, is 80 popular
that it i= nsed up to this day as the first reader for Pili students
in Buddhist monasteries in Ceylon.

Somstimes the Rsv. offers new mformation supplementing
what is found in the Mahavamss und elsewhers. Thus, for
example, both the Mhv. and the Hsv. ugree that Sirinigs was an
adventurer who became king by force* The Mhv. says that
Sirindga was Kuddondga's brother-in-law. We learn from the
Bsv. that Siriniga was & brahmin youth, an interesting item of
information about the man. If we accept the Rsv. then it is
alear that the queen of Kuddaniga was a brahmin lady.

It has been rightly observed that the stories of the Rsv. * are
useful to us now, in that they throw new and interesting light on

1. Rav. IT, p. 170,

2. Ibid. 1L, p. 1%,

3. Eg. weo Ihid. 11, pp. 26, 71, 84,
4. Mhv. xxxvi 21-23: Rav. IT, BT,
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the manners, customs and social conditions of aneient India and
Ceylon. Perhaps some of them contain materials of historical
importance hidden in their half-mythical tales.””?

VII. MISCELLANEOUS WORKS IN PALI AND SINHALESE

The Mahabodhivamsa, which deals with the history of the
Bodhi-branch at Anuradhapura originally brought from the
parent tree at Buddhagaya in the 3rd century B.C., is a Pali prose
work written by a thera, now generally accepted as Upatissa.
Its date has not yet been settled. The MT (about 9th century)
refers toa book called the Mahabodhivamsakatha.* Geiger takes
this work to be “identical with the Mahabodhivamsa still in
existence.”® But Malalasekera thinks our Mahabodkivamsa
is later than the MT.* Sri Dharmarama places it somewhere
between Buddhaghosa and Sariputta of the Polonnaruva period.®
Whatever the date may be, the MBv. is based on an earlier work,
dealing with the history of the Bodhi, written in Sinhalese by
“ ancient Masters ”* (pubbacariya-kesarihi). This original work
is now considered lost.

The MBv. was always held in high esteem both as a work of
art and as history of the Bodhi. Several commentarial works on
it—such as M Bv-Tika, M Bu-parikatha (i.e., Dharmapradipika),
M By-granthipadavivaranaya, M Bv-padarthasannaya—written at
various periods, indicate how important the MBv. was considered
by ancient teachers. It was translated into Sinhalese, under the
title Simhala-Mahabodhivamsa, by Vilgammula Sanghardja in the
14th century during the reign of Parikramabahu IV,

The Dathavamsa, the History of the Tooth Relic, was written
in Pali by Rajaguru Dhammakitti, pupil of Sariputta of Pulatthi-
pura (Polonnaruva), at the invitation of the General Parakkama,
in the 12th century A.C. (probably shortly after 1197 A.C.). The
author states that his work is based on a history of the Tooth
Relic written earlier in Sinhalese (v. 10). The Sinhalese sannaya

. PLC. p. 226.

- MT. p. 412.

- Dpv. and Mhv. p. 49.

- MT. Intro. p. evii.

. M Buv-granthipadavivaranaya, Preface, p. 1.

L I
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{paraphrase) of the Dathavamsa says that this earlier Sinhalese
work was written at the time the Tooth was brought to'Ceylon
during the reign of Kitti-Siri-Meghavanna (362-389 A.C.).! (This
“Sinhalese work is not available). The Mahavamsa® mentions that
King Kitti-Siri-Meghavanna honoured the Tooth Relic in the
manner described in the Chronicle of the Tooth Relic. Perhaps
this refers to the old Sinhalese book on which Dhammakitti’s work
is based. Geiger thinks that the Mhy. reference is to the Datha-
dhatuvamsa of Dhammakitti.’ But Dhammakitti himself says
that King Kitti-Siri-Megha caused a record of rites and obser-
vances regarding the Tooth Relic to be written and that the kings
after him followed those instructions* Dhammakitti’s purpose
in writing it in Pili was to benefit the people of other countries
who do not read Sinhalese.’

The Nikayasangraha, though a very brief history of Buddhism
from the Buddha’s death to the reign of Bhuvanaikabahu V
(1360-1391 A.C.) of Ceylon, is a work of great importance. It
was written by Devaraksita Jayabahu Mahasthavira, generally
known as Dharmakirti IT during the reign of Virabahu II

(13911397 A.C.).

The author bases his work, in his own words, on “ the early
writings of great elders who were free from fear and favour
(anunaya-pratigha parityekta) and the contemporary course of
events heard and seen.”® It is very important that the author
of the Nks. qualifies the ancient elders as being “ free from fear
and favour ”, thereby suggesting that their writings were un-
biassed and not influenced by fear or favour. We may take this
statement for what it is worth. :

The author of the Nks. seems to have had some knoﬂedge
of many works and of various Buddhist schools to which we have

no access today. The Nks, is decidedly the Mahavihara tradition
-of the history of Buddhism in Ceylon.

L. Kitsirime rajayehi Danta-kumarayan daladdvahansé vadd @ kala ma
karana ladda vt budungé daladd vahansé sambandhi vit agamanakrama
sankhyata vii vamsaya (p. 4, v. 10), 7

2. Mhv. xxxvii 93.

3.Clv.tr.1,p. 7, n. 4. 4. Dathi. ;
5. Ibid. 10. 6. Nk, ;L‘mﬁ g
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Several other works of this category like the Pijdaliya,
Rajavaliya, Rajaratnakaraya, Thipavamsa, and Dhituvamsa
also contain valuable historical information.
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Archuealogieal Surtey Ceylon
ar Road Anuradhapura
(p. 124)

BUDDHA STATUE Outer Cireul



CHAPTER 1
INDIAN BACKGROUND

In order to understand and appreciate the history of early
Buddhism in Ceylon we should have, as & background, some
general idea of the India of the third century B.C. from where
Buddhism eame to Ceylon, and also of the pre-Buddhist Ceylon
to which it was introduced. When the Indian missionaries
hrought Buddhism to this Island, they carried here with them
not only the teaching of the Buddha, but also the culturs and
civiligation of Buddhizst India. Almost all the Buddhist rites,
ceremonies, festivals and observances of Caylon were, with slight
local changes and modifications, the continuation of Indian
practices which the early Buddhist missionaries introduced into
this conntry. It is necessary therefore at the very beginning to
have un idea of the conditions prevalent in Indis at the time of
the advent of Buddhism to Ceylon.

Buddhism began us an intellectual and ethical movement in
the sixth century B.C. with the first sermon preached by the
Budidha to the five ascetics at Isipatana near Benares. [t spread
gradually during the life-time of the Buddha along the Gangetio
valley and found its way into several kingdoms in North Indis
between the Vindhya mountaing and the Himilayas. Kings and
ministers, bankers and wealthy merchants, brahmins and peasants
betames the followers of this new teaching which was a revolt
against some of the accepted theories and practices of the day.

At the time of the Buddha's death, about 433 B.C., almost all
the important states in North India seemed to have been deeply
influenced by the new teaching. ~According to the Mahdpari-
mibbana-sutia eight countries claimed, on various grounds, »
portion of the ashes of the Buddha, which shows that he had
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\

already gained many ardent devotees in these states. Yet
there is no evidence to show that the teaching of the Buddha had
been adopted as the state religion of any of these kingdoms till
long after his death.

Immediately after the Buddha’s death, a Council was held at
Rijagaha during the rainy season under the patronage of
Ajatasattu, King of Magadha, with Mahi-Kassapa as its president,
the most senior of the disciples of the Buddha then alive. Its
purpose was to decide and settle the authentic teaching of the
Master. The Buddha's immediate disciples, like Ananda and
Upili, were the principal protaganists in this great event.!

About a century later, in the fourth century B.C., during the
time of King Kalasoka of Pataliputta, a group of monks known
under the generic name of Vajji bhikkhus, residing at the Maha-
vana monastery in Vesili, raised ten new points of indulgence *
which perturbed the orthodox authorities. Under the guidance
of Yasa, Revata and Sabbakami, three leading theras of the day,
a great Council was held at Vesali, and the ten points raised by
the Vajji bhikkhus were condemned as false and heretic. The
authentic and genuine teaching of the Master was defined for the
second time.”

After this Second Council, the bhikkhus, who were condemned
as unorthodox and heretic, assembled elsewhere, held a rival
Council and inaugurated a new sect called Mahisanghika (or
Mahasangiti), different from the Theriya sect. The following
century saw the rise of eighteen sects m all, including the various
schools of the Theravida.*

In the last years of the fourth century B.C., Chandragupta
Maurya had founded and organized a large and powerful empire
extending approximately from Afghanistan to Mysore. Terri-
tories which are even now outside the Government of India were
parts of the Indian Empire under Chandragupta.®

1. Smp. (SHB) p. 3 ff.; Mhv. Ch. iii.
2. Clvg. pp. 426428,
3. Smp. (SHB) p. 19 ff. ; Mhv. Ch. iv.

4. Mhy. v. 1-13; Nks. pp. 5-6 ; for details see also Thomas HBT :
Appendix 11, p. 288 ff, :

5. Mookerji's Asoka p. 12,
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Chandragupta’s son, Bindusira, kept his father’s empire
intact, and perhaps even extended it in the south. About
274 B.C., Bindusara’s son, Asoka, succeeded to this vast empire
which had been built by two great emperors under the expert
guidance of such able statesmen as Kautilya Chanakya.

The extent of Asoka’s empire can be gauged from the insecrip-
tions published by the emperor himself. Rock Edicts II, V and
XIII mention the nations on the borders of his dominions. In
the south, the limits were the Cholas, Pindyas, Satiyaputras!
and Keralaputras. In the north, his empire extended as far as
the foot of the Himilayas. Buildings in Kashmir and Nepal
show that these countries too were parts of his kingdom. Towards
the north-west, it extended as far as the territory of the Syrian
King, Antiochus, and hence stretched as far as Persia and Syria
which were under Antiochus. The Yavanas, Kambojas and
Gandhiras are mentioned as the peoples living on the borders in
the north-west. It should be mentioned here that Asoka’s
grandfather, Chandragupta, had, in about 304 B.C., after a
successful campaign, wrested from Seleucus, one of Alexander’s
generals, the four satrapies of Aria, Arachosia, Gedrosia and the
Paropanisadai. To this should be added the Kalinga country
which Asoka himself had, in about 262 B.C., conquered after a
devastating war.

“The Government of India under Asoka was an absolute
monarchy in the legal and political sense of the term. Neverthe-
less autocracy in India was much more limited in many directions
than the autocracies of the West.””2

Society was composed of religious and secular classes. The
former was divided into Brihmanas, Sramanas and Piasandas.
Among the Pasandas the most prominent, in Asoka’s time,
were Nirgranthas and Ajivikas to whom the emperor had granted
some rock-cut caves. The popular religion of the time seems to
have been full of trivial ceremonies and superstitions as found in
Rock Ediet IX. The conception of family life appears to have
been“of an elevated standard. Even the claims of animals to

1. Kiiichi has been sought to be identified with this name,
2. Mookerji : op. eit. p. 47.
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kind treatment were recognized. It was the duty of the house-
helders to honour and support framagas, brihmanes and . other
religions ascetics. Special attention was paid to the welfare and
uplift of women. There were ministers, named SteT-d hyakga-
mahamitras, who were in churge of the affairs of women. !

Intellectunl life centred chiefly in monasteries. But learning
and culture seem to have spread even among the masses. The
fact that Asoka's Ediets were written not in Sunskrit but in
vernacular dialects, on the assumption that the musses would
read and understand them, indicates s high standard of literney
amoug the ordinary people. Vincent A, Smith says : ‘“I think
it likely that the percentage of literacy among the Buddhist
population in Asoka’s time wus higher than it is now in many
provinces in British India.”>

In Asokn’s time there were many lurge cities in India, such s
Pitaliputra and Vedisa. Mugusthenes, the Greek Ambassudor
of Selencus to the Court of Chandragupta, describes Pitaliputra
as having o wall defended by 570 towers and pierced by & number
of gutes. Around the city was a ditch 600 feet broad snd 30-
cubits deep.® The building of Srinugar in Kashmir and a city
i Nepal ure attributed to Asoka himself. The country was full
of great monusteries such as the Asokirima in Pataliputra and
stiipas such s those of 8afichi and Bhirhut. ** The truth is that,
50 far us Buddhism is concerned, the cult of the relic-stips was
virtually initiated by Asoka.”*

Asoka was not a Buddhist by birth. Although we are not
quite certain about the religion of his father and grandfather, we
ean be sure that they were non-Buddhists. A Jain tradition,
which iz neither corroborated nor contradicted elsewhere, BAVE
that his grandfuther, Chandragupta, was, or became, a Jain, and
towards the end of his life abdicated to spend his last duys a8 an
ascetic.® The Dirydrvaddna records that an Ajiviks saint named
Pisigulavatsa was invited by King Bindusira in connection with

I. RE XIL

2. Quoted by Movkerji : ap, cit. p- 102,

3. Cambridye Shorter Wistory of India, p. 35.

4. Sir John Marshall : T'he Monaments of Sasnchi T, o2l
. Cambridge Shorter History of India, p. B4
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the question of Aszoka’s succezdon to the throne.) The Makd-
vamsa-Tika,® borrowing from the old Sinhalese eommentary on
the Majjhima-nikaya, relates ustory * which saysthatan Ajivika,
pamed Janasina, was the family-priest of the royval house of
Bindusara, and that Janasing wes o nsked ascetic. We may
infer from this that he was a Jain belonging to the Digambara sect.
The Mahdvamsa-Tika® has another reference to this same Jana-
sana which says that he was the friend and counsellor of
Bindusirs's Queen. Both the Somantepasadikia® and the
Mahaeamsa® agree that Bindosira was of Brihmagie faith
(Brakmana-bhatto), that he entertained brahmins and bribman
useetics of various orders, and that Asoks followed his father’s
practice for three years, but that in the fourth vear, after his
coronation, he became s Buddhist. The grant by Asokn of
certain caves' to Ajivikas also indicates that he honoured his
ancestral religion which he himself followed for a time.

Asoka became an updsaka, that is, a lay Buddhist, u few years
after his coronation, But for about two or three years he was
indifferent to his new faith. It was only after he came into close
contact with the Sangha,” the Order of Buddhist Monks, that he

1. Mookerji : op. cif. p. 3, n. 5. 2. MT. pp. 192-3°
1. Not found in Buddhaghosi's Pili Commentary on M.
4. MT. p. 190. 5. Smp, (SHB) p. 25. 8. Mhv. v, 34.

7. Nigrodhs and Khalatiks caves on the Barabar Hill.

8. Minor Rock Ediet T (Brohmagiri) has the phrase samghe wpayite
which is generally translated as ** visited the Safigha V.  Some scholars took
this to mean that nctuslly Asoka became a bhikkhn,  Mookerji thinks that
this might indicate the stage of o bhiklhe-gotibe.  See wlso Baros's note
on the phrase (Inscriptions of Aseka LI, p. 334). In fact, it is not ShikkRu-
gatika, but bhikkhn- ik ** depenident on bhikkhos ©' (see Makdvagga,
Ceylon ed., p. 175 ; also DA, p. 7I7) which acconding to Budd risiL
means **n person living with bhikkhus in the same vihiira ™ (Skilbhn-
bhatibo'ti ekasmim vibidre bhikkhihi soddbam eesenubupurico—{Smp, TIT,
(Colombo 1900} p. 222}, IS, PAl Dictionary also has Lg::"nuﬂnn bf&lua
gutiba {see umder -gofiln), probably misled by wrongly edited toxts.. A
badly written Sinhalese m can cusily bo mistaken to be @ ga by an
inexperienoed eye.

Asoka’s closer connection with the Sangha muy have been either by way
of assoelating with them intimately or, perhaps, living with them m the
v vihiira for some time, in order to dewper insight into the dharma.
Nks. p. T revonds thet Asoka lived with Moggaliputta-Tisn Thern at the
vilifirs for seven days in order to study varions systems of religion { Mogpali-
pubta mukateryn vahans® bari clamibo st dyeask eikdrayedi ma rofdd oiyalu
sumayiniarag igena). It is interesting to note here that Lian.u-thi (5th
century A.C.), the Chinese emperor, who tried to follow Asoka, and was hence
xﬂb;':-ﬁ? regrarded as the Chinese Asoka, also lved in a vihies with bhikkhus.
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became really devoted to Buddhism, and gave himself up to the
exercise of piety. The Mahavamsa® says that Asoka in early
days was known as Candisoka (Asoka the Cruel) because of his
atrocities, but that later when he became a pious man he was
known as Dhammisoka (Asoka the Pious).”

After witnessing that terrible destruction of human life and
the enormous suffering involved in the Kalinga war, in the eighth
year of his coronation® and through the good influence of the
Sangha, Asoka became a changed man. This was the turning
point in his life. * His Sacred Majesty’s observance of Dharma,
love of Dharma, and his preaching of Dharma became intense.”’?
He sheathed his sword never to draw it again for any more
conquests, and thence forward he concentrated on moral and
spiritual conquest called ** Dharmavijaya, which is considered by
His Sacred Majesty to be the chief conquest.”®

As the Bhabru Edict and the Pillar Edicts of Sarnith, Kau-
sambi and Sanchi show, Buddhism now became the chief concern
of Asoka. He was the first king to make Buddhism the state
religion of India ; and Ceylon, which received Buddhism from
Asoka, followed that tradition up to the last days of the Sinhalese
sovereignty. In the Bhabru Edict addressed to the Sangha,
Asoka recommends to the brethren and sisters of the Order, and
to the lay disciples of either sex, the frequent hearing of and
meditation upon seven selected texts of the Pili canon. The
Pillar Edicts of Sarnath, Kausambi and Safichi order that any
bhikkhu or bhikkhuni who brings about schism in the Sangha
should be disrobed and should not be allowed to live in a
monastery. Thus the emperor took active interest in the
welfare of the religion, assuming its temporal leadership.

Asoka’s new religion seems to have transformed the whole of
his life and character. Most of the time-honoured customs and
institutions associated with royalty were abolished as being

1. Mhyv. v. 189.

2. Mookerji thinks that these legends were meant to glorify the religion
which could transmute base metal into gold (4scka p. 5). But, in fact,
there is in Rock Ediet XIII a striking note of remorse and repentance for
his cruelties in the Kalinga war, which shows that he had been at that time
a capda ** cruel " person., See also Mookerji p- 1635, n. 6,

3. R.E. XIIIL
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gontrary to the spirit of his new faith, and others substituted.
The change of heart wrought by his new faith impressed itself not
only upon his personal life, but also upon his public policy and
administration. After the Kalinga war, which was his last
political adventure, he gave up war altogether. Rock Edict XIII
says that ** even if anyone does positive harm to him, he would be
considered worthy of forgiveness by His Sacred Majesty, so far
as he can possibly be forgiven.” Regarding the people of lands
adjoining his territories Asoka says in Kalinga Edict II ** that
the king desires that they should have no fear of me, that they
should trust me, and receive from me happiness, not sorrow.”
He declared in Rock Edict IV that “in consequence of the
practice of morality by His Sacred and Gracious Majesty the
King the sound of the war drum has become the call (not to arms
but) to Dharma.”

Asoka’s active interest in and deep devotion to Buddhism
did not result in the disparagement of other religions. On the
contrary, he honoured all religions and rendered them material
help.

This spirit of religious tolerance had been taught to his
disciples by the Buddha himself. The Upali-sutta of the
Majjhima-nikaya records of Upali, a prominent and wealthy
householder of Nalanda, who was a lay disciple of Nigantha
Nataputta (Jaina Mahiivira), that he expressed his desire to
become an updasaka (a lay follower of the Buddha). The Master
advised him to continue the practice of attending on Niganthas
with requisites even after becoming a Buddhist upasaka. Asoka
was evidently deeply impressed by this example of religious
tolerance.

He says in Pillar Ediet VI : ** All sects are also honoured by
me with various offerings.” And again : ** His Sacred Majesty
desires that in all places should reside people of diverse sects.”!
He was interested in ** the growth of the essential teachings of all
religious sects.” Asoka did not want the adherents of onesect to
insult those of another. He says in Rock Edict XII that ** there

1. R.E. VII.
2. R.E. XTI
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should not be honour of one’s own sect and condemnation of
others"sects . . . .. On the other hand the zscts of athers should
he honoured for this ground or that. Thus deing, one helps one's
own sect to grow, and benefits the sects of others too. Deing
otherwize, one harms one's own seot and injures the sects of
others. For whosoever honours his own sect and condemns
the sects of others wholly from devotion to his own seet . . . .
injires mare gravely his own sect on the contrary.  Hence convord
is commendable in this sense that all should listen and be willing
to listen to the doctrines professed by others.”

Liberality to brahmages and framanas without - distinctions
wis emphasized in his BEdicts as a public duty, jost as it s
emphasized in Pali Texts,

As a wise and large-hearted ruler of a vast empirs consisting
of various religions denominations, Asoka was at pains to evolve
o system of morality which would appeal to all his subjects of
various faiths. So he adopted the word  Dharma,” frequently
used in his Edicts, to embrace obedience and respect to parents,
clders and tewchers ; proper treatment and liberality towards
aseetics, brihmanas and Aramanas, relations, friends, acquain-
tances and companions, servants, dependants, the poor and the
miserable ; abstention from slaughter of living creatures ;
kindness, truthfulness, inner and outer purity, gentleness,
saintliness, self-control, gratitude, firm devotion and attachment
to morality ; snd even moderation in spending and saving. This
eode of morality propeunded by Asoka under the word
* Dharina """ was acceptable to followers of diverse sects and
denominations, to uscetics and house-holders, to peoples outside
as well as within his empire, to wild tribes as well as to civilized
nations, to non-Indians as well as to Indisns. Thus Asoka
sttempted st founding s universal religion, and his was probably
the first historieal attempr.

Asoka adopted various methods of promoting the moral wel-
fare of hiz people. According to Pillar Edict VII he caunsed
religions messages to be proclaimed and religions injunetions to
b luid down. He employved Dharma-makamatras and other

-

1. It is interesting to note that the word ** dhamma ™ in Piki literaturs
has even o greater connotation.
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officers of varions grades in order to spread his message of piety
among all sects and peoples—Buddhists, Jains, Ajivikes and
others. This Department of Dharma-moakamairas for the moral
and spiritual welfare of his subjects was entirely Asoka’s own
innovation. He undertook pilgrimages (dharma-ydlri) to give
advios to his subjects as well as to ses holy places, in substitation
for the old roval practice of hunting and pleasure expeditions.?
Not only did be himself go on pilgrimage, but hs alzo instructed
his higher officials to follow his example as part of their duty.®
In order to appeal to the religions instinets of the people and to
stimulate them to the virtuous life, Asoka organized, instead of
the military parades of his predecessors, shows and processions
in which were exhibited imuges of gods in their celestinl cars,
with elephunts and illuminations and * heavenly sighta™ attract-
ive and fascinating to the masses.® Even the preaching of the
Buddhist texts mentioned in the Bhibrm Edict seems to have
been accompanied by religious festivals. ®

Asoka’s ' Kingdom of Piety " was not limited to human
beings. Rock Edict IT says that the emperor had instituted
“ medical treatment of man and medical trestment of beast ;
medical herbs, also, those wholesome for man and wholesome for
beast, have been cansed to be imported and to be planted in all
places where they did not exist.” Rock Ediet I orders that
* not a single living ereature should be slaughtered and sacrificed.”
The emperor at the same time stopped the killing of animals for
the use of the royal kitchens. The protection of animal life
throughout the empire was proclaimed. According to Pillar
Edict V the emperor had prohibited the killing of certain animals,
castration and branding of animals and fishing, particularly on
certain Specified days and Buddhist uposatha days. He had
ordered that even ** husks with living things therein must not be
burned. Forests for nothing or for violence (to living ereatures)
must not be burned. The living must not be nourished with the

L. R.E. VIIL.

.2, R.E. 111

3. RE. IV,

4. See under Ariyawamsa in Cn. XVL
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living.” In Pillar Edict VII Ascka says : “ On the high roads
too banyan trees were caused to be planted by me that they might
give shade to cattle and men, mangoe gardens were coused to be
planted, and wells were eaused to be dug by me at half-kos, rest
honses were caused to be boilt, many watering stations were
coused to be established by me, here and there, for the comfort
of cattle and men.”

Asoks was not satisfied with working for the welfare only of
his own subjects. He extended his attention to lands outside
his empire—particularly to those that lay next to his dominions,
Rock Edict 1l which contains what is prohably a reference to
Ceylon declares ;: * Everywhere within the dominions of His
Sacred and Gracious Majesty the King, and likewise among the
frontages such as the Cholas, Pandyas, Satiyaputras, Keralaputras,
what is (known as) Tambapampi, ! the Greek King Antiochus,
and those kings, too, who are the neighbours of that Antiochus—
everywhere have been instituted by His Bacred and Gracious
Majesty two kinds of medical treatment —medical treatment of
mon and medieal treatment of beast. Madical harba also, those
wholegome for man and wholesome for beast, have been cansed
to be imported and to be planted in all places where they did not
exist,  Roots also, ani fruits, have been cansed to be imported

1, There is difference of opinion na to whether Tambapamni in Asoka's
inseriptions meant Ceylon o a in the valloy of the river Tammparni
in the Tinnevelly district in South Indin. Baros has o long disoussion on
the word Tambapamnpi in'his Intést work, faseriptions of Asoba, Part 11,
Pp. 2356, Vincent A, Smith takes the word to mean not Cevlon, bat the
rivor Tamraparpl in Tinnevelly, Raychaudhuri prefers to take it to mean
Coylon. Megasthenes refors to Coylon as Taprobane (Tammaparni) which
shows that the Islamd was known by that name throughout India sod
hepand even earlier than the time of Asokn. Burvs is not definite as to
whut it means. At the pml of the discussion he saws @ * The Buddhist
ehronieles of Ceylon, written in PAli und Sinhalese, speak definitely of a
religious mission despatehed by Asoka to the ikdand of Tamrmpar] during
the reign of Devinampiya Tissa for the propagation of Duddhism there,
and the tradition thereof is embodied even mon Pali Canonieal work, the
Prarivirapaitha, which was compiled in about the heginning of the Christinn
=ri.  But this literary tradition should not create o bias in favour of Ceylon
when we are desling with Asokn's Fdicts on their own strength . But
Monkerji is definite that Asoka’s Tambapapol means Coylon. He says -
“* Besides, the ruler of a !.u.n‘i‘e empire cannot be expected to think of a potiy
boundary like a river in Tionevelly to imdicate the peoples: bovond. his
frontiers. Finally, Ceylon, ta which his son gave its religion, most notn-
eally fignre prominently as the objective of his ** moral congquests ", his
humamtarian work."  {op, e, p, 132 n, 2), 3
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and to be planted everywhere whers they did not exist.  On the
roadswellsalso have been caused to be dug and trees caused to be
planted for the enjoyment of min and beast.”

But all this tremendons and extensive work for social walfum
at home snd abroad could not give full satisfuction to the religions
and spiritunl mind of Asoka. All this was temporary, muterial
help, und there was nothing far-reaching in these gifts.  Ie felt
atrongly that ** there is no such gift as the gift of dharma " (nast
etirisam danayl yarisam dhopmaddnam).!

Therefore he created, for the purpose of spreading the dharma,
a new departmant, 4 sort of goodwill mission, of Dharme-nhi-
mitras who ** were non-existent previously ”' (na bhiltapruva).®
Rock Edict ¥ says that they were employed among all secta for
the establishment and growth of dharma and for the good and
happiness of those devoted to religion. They were employed
among the Yeonas, Kambojas, Gundhiiras and the other peoples
on his western borders. They wers also employed among the
soldiers and their chiefs, brahmanical sects and honse-holders,
the destitute, the infirm and the sged, for the good spd the
happiness and the freedom from molestation of those who had
applied themselves to dharma. They were also empowered to
take steps against imprisonment and for granting release to those
that had numerons offspring or were overwhelmed by misfortune
or affticted with nge.

Asoka speaks in his Rock Hdict XIITof the great success of
hiz moral eonquest, called Dharma-vijays, which *“is considered
by His Sacred Majesty the principal coniquest, and this hos been
repeatedly won by His Sacred Majesty hoth here (in his dominions)
and among all the frontier peoples.” His Dharma-vijaya was
successful even in the kingdoms of Antiochus of Syria, Ptolemy
of Egypt, Antigonus of Macedon, Magas of Cyrene, Alexander of
Epirus,® and also in the kingdoms of Cholas and Pandyas as fur
as Timraparyi (Ceylon). Further he says: * Everywhere are
people following the religions injunction of His Sacred Majesty.

1. R.E. XTI, of. also sabbadinam dhammaddnam jindti * the gift of the
dbamma excels all (other) gifts ", (Dhp. xxiv 21).

L. REE.V.

3. Camb. Shorter History of India, p, 43
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Even those to whom envoys of His Sacred Majesty do not go,
having heard His Sacred Majesty’s practice, ordinances, and
injunctions of dharms, themsélves follow and will follow the
dharma. The conquest that is won by this mesns everywhere,
that conguest, again, everywhere is productive of a feeling of love.
Love is won in moral conquests.”

The Pali tradition of Cevlon® records that on Moggaliputta-
Tissa Thera’s instructions Asoka made his son Muhinda and his
doughter Sanghamittd enter the order of the Sangha so that the
emperor might become a sdsanaddyada, un inheritor or a kinsman
of Buddhism, for 5o far he was only a paccayadayaka, giver of
weulth or requisites, by which means alone he had no right to
claim relationship with the Buddhosasans. Allured by the high
status and comforts granted to the Sanghs by the EMpETOT,
undesirable and eorrupting elements entered the Order thereby
disturhing its unity and peace. There sprang ip various new
sehools which were contrary to the nceepted theories and practices
of the orthodox. Asoka was compelled therefore to hold at
Pataliputra u saigiti which is generally callad the Third Council, *
" to settle wuthoritatively the Canon of the Seriptures and rid
the Church of dissensions, but his concern was more for the unity
of the State-established Church than for suy metaphysical or
theological doctrines.”® Those who were ejected from the fold
of the orthodox held a separate council of their own at Nilanda
near Rijagahu. Out of this new community there arose nine
new sects who composed their own soriptures.* He was so
concerned for the unity of the Sangha that he issusd striot orders
by way of Edicts,® that anyone who tried to bring about sehism
in the Sangha should leave the robes and should not live jn s
monastery. ** By the consensus of opinion the text of Asoka's
ordinance confirms the authenticity of the Pali tradition concern-
ing the Third or Pataliputra Couneil.”®

1. Smp. (SHB) p. 20 ; Mhv. v 191 f,

2. Smp, (SHB) p. 35 ; Mhv. v 2258 T,

3. Bir John Murshall : The Monuments of Suschi 1, P 22,
4. Nks. pp. 7-8.

B, Pillar Edicts of Sirnith, Knusimbi and Sifichi,

8, Barua : Inscriptions of Asakn I1, p. 379,
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After this Council, under the instruetions of the far-sighted
Moggaliputta-Tissa, the President of the Council, missionaries for
the establishment of Buddhism were sent ont to nine countries
among which Ceylon was included.! Asoka’s own son Mahinds
was entrusted with the task of establishing Buddhism in Ceylon.
The emperor, perhaps, felt that his work would be most fruitful
in this Island, for Devinampive-Tissa, the King of Ceylon, had
already expressed his friendship by sending ambassadors with
valuable gifta to the Indian tm.'.pm'l:rl',2 Whereverthey went the
Indisn Buddhist missionaries were suecessful. Even (reeks like
Yonakn Dhummarakkbita became Buddhist bhikkhus. But
Ceylon was the most fertile of all fields for the Buddhist activities
of Asoka.  ** Bo far as Ediots are concerned, Ceylon is mentioned
as Tamrapargi in Rock Edicts 1T and XIII and as the country
already ineluded by Asoka in the list of countries to which he
despatehed his Dutes or messengers to prosecute his scheme of
Dharma Vijaye or Moral Conquest. Thus by the time of these
Ediets (258-257 B.C.), Ceylon was already a sphere of Asoka’s
missionary activities which, sccording to Rock Edict 11, ineluded
welfare work and positive social service such as measures for the
relief of suffering of beast and men. As the date of Mahendra's
work in Ceylon was much later (252 B.C.), a reference to it was
not poasible in Asoka’s Edicts, which, however, tellof his relations
with Ceylon that must huve prepared the ground for Mahendra's
work.”?

1. Smp. (SHB) p. 37 ; Mhv, xii; 1 L
2. More about this in the next shapter,
3. Mookerji : op. cif. p. 38.



CHAPTER 11
FRE-BUDDHIST CEYLOX I ! SOCIAL COXDITIONS

In the third ceutury B.C. the capital of Ceylon was Anuridha-
pura. It was Pandukdbhays (377-307 B.C.) who developed the
original Anuridhagima into o real nagara or city,’ and he seems.
to have organized it very efficiently. Befors Papdukiabhaya
there was nothing which could properly huve been called o city
in Ceylon, All centres of populstion were called gimas “villages'”,
But the words gama and nagara in the varly part of the Mahi-
vaaa are used indiscriminately bath for ** village ** and * city
or ** town,” and do not help us to decide on the sizes and extent
of & place. Before Anuridhapurs came into prominence there

1. Mhv, x 75,

o L In PRl the use of the two terms is uite clear ; gima means ** villags ™
and magers mpana * dity " or *town ", ot fenn bho pang samayenn
Sunictha-Vassakind  Magadhamahimatii Fajaligime  nagurum  mpents
VatjjTunm perfibiihlya * at that time two chief ministers of Magadha, Sunidha
and Vassakira, are building a ity (muguram) in the Pital vills (i)
in order to hold back Vajjios ™, (D, IO p- 53),  But in the early part of
the Mhv. this distinetion is not obmerved, eg., Mhy. vii 41 saya that the
ministers of Vijuya built pime * villages " in surious places, In the list
of these Fillages Vijita-nagara is ineluded—V ijitam nerguram (Mhv, vii 45).
Again, Mhv. x 42 sayn: Kalaham nagaran ndma pime faitha Lato aku
~ o village (gpime) named Kalaha vity or Kalaha town {nagarem) was huaile
there ™, Mahfgima in Rohapa was alwuys callesd Mophigima “ CGreat
Village "', evon nfter it becamo the Elrlml of the southern principality,
vying with Anuridhapurs in power aml prosperity. Ptolemy, in his map
of Ceylon in the first century A.C., calls Anurfidhapurs Anourogrammon,
He used the termination * Erammon "' (= grimmg or ¢ ** villnge ™) even
at & time when Anurhdhapurs was greatly developed and admittedly the

capital of Ceylon, Compare Boddhaghosa's words - psan gimassa An.
riﬂa_wumgu dee indubhilf. (Smp, (SHB) P 214}, Giding, it appenrs,
was wied in its original sense of group ™, * collection ™, ** community *
or * sestloment." 1

14
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were other places like Tambapanni, Vijitapura, and Upatissagama
which served as the seats of government for short periods. But
from the time Anuridhapura was raised by Pandukibhaya to the
eminence of a city in the latter part of the fourth century B.C.,
it remained as the capital of Lanka for about twelve centuries.

By the end of the third century B.C. the architectural develop-
ment of Anuridhapura seems to have reached a fairly high stage.
Pandukibhaya’s grand-uncle, Anuradha, who originally estab-
lished the village of Anuradhagiama calling it after his own name,
built for himself a house which was called Rijageha.! When
Pandukibhaya entered Anuridhapura, after the destruction of
his enemies, the old chief offered his house to his victorious
grand-nephew. and went to live in another house.” Pandu-
kabhaya is not reported to have built a palace for his residence.
But there is mention made of various buildings erected by
Pandukiabhaya in Anuridhapura and its suburbs.® We are told
also of a particular building called Ekathianikae in Upatissagima,
the seat of government before Anuradhapura. This house, which,
as its name implies, stood on one pillar, was constructed by
Pandukibhaya’s uncles for the specific purpose of imprisoning
their sister Cittd, in a futile attempt to prevent her from begetting
ason. It was ventilated with windows (gavakkha).*

All the same, there seems to have been a few buildings in
Anuriddhapura even in the time of Devinampiya-Tissa (247-207
B.C.). Perhaps building materials and experienced architects
were lacking. Devinampiya-Tissa could not, for instance, find
a suitable house as residence for Mahinda. He hurriedly builds
a house of mud and dries it with ** torch-fire?’. On account of the
method adopted for drying it the walls became dark, and the

1. Mhy. ix 11. This is particularly mentioned because this house
might, perhaps, have been built according to a plan that Anuridha copied
from North India.

2. Ibid. x 73, 4.
*3. Ibid. x 95-102.
4. Ibid. ix 15.
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house was called Kilapasida-parivena, * Dark Residence.'™
How the house was built is not quite clear. But it is evident
that there were no burnt brioks availuble for the purpose, at least
locally or within easy reach.

Devanampiya-Tissa would never have offered such o residence
a8 this to the great royal missionary, son of Emperor Asoks and
& visitor from India, if he had been in a position to provide more
suitable accommodation. :

It may be argued that Devinampiya-Tissa, out of great
respect, did not wish to offer the holy man & house which had
been occupied by others. But this does not seem likely, because
Devinampiys-Tissa invited Mahinda, on the second day of his
arrival, to spend the night in a house in Mahimeghavana and the
latter consented.* The house had undoubtedly been used by
other people—at least by the king and his queens and other
members of the royal family.

It would seem that there was no large hall in the city for a
public guthering. When the townspeople desired to see and hear
Mahinda, the king, seeing that there was no room within the
premises of the paluce, ordered the hall of the State Elephant to
be cleansed and arranged for the purpose.” Tt was here that the
citizens assembled to listen to the royal visitor. As Mahinda’s
audience grew bigger and higger, the venue had to be shifted from
the Elephant Hall to the “ pleasant ” Nandana Garden outside

1. Mhv. xv 211:.1. 204, * Mgt

Geiger trunsiates the wor sigham ubbdya s i na matiils as
“he had the bricks of clay dried ily with fire ". (Mhv. tr. x+ 203).
But mattili does not mean “ bricks *'; it means “mud” ar © clay ", If
bricks were meant the word ifthikd which is tha eorrect one, conld have
been usod without any difficalty. EKilspisids- rivena meoms to have
been & houss built of wattle and daub, Perhaps lumps of elay wepe dried
with fire (torches 1), for the work had to buﬂﬂ.luhadinahuﬂy,nrmly
b, the wn.'ll: 'H';:E drisd ll.rt.i‘linhdl.y after mnﬂ:ructiu? %vinnmpi,bﬂ"m
in 0 have employed mén to make bricks for Thiopirs
{mmmsu:, Ho brifk-mnking wak known ot the time. P Catoe

It moy also be that the Mhv. contains oaly a conjectural explanation
for the nume Kilapisida-parivens. Sach explanations of proper
mmnn-m?an:n qﬁ;asmpnhr. .J{x. E:lenlﬁm of Li ugl.mm ka, Mhv, x 72 :

ys nnd Sutanimmala, Rsv. I pp. 26, 71, 84 ; ivchnvi, Vaiji and

Vesili, SnA pp. 203-908. Lk

2. Iind, xv 12, 13. '

3. Ibid. xiv 61 ; Smp. (SHB) p. 47.
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the southern gate of the city, where open-air meetings were held
“in the royal park, thickly shaded, cool and covered with
verdure,” ?

These instances would show that there was a general lack of
buildings in Anurddhapura at the time. It was only after the
introduction of Buddhism that massive buildings like the Loha-
pasada began to rise in Ceylon. Although various religious
buildings are said to have been built by Pandukibhaya,? there is
no evidence of the existence of a single building spacious enough
to accommodate large assemblies. This further indicates that
either no public meetings were held, or if at all, they were held in
the open air. Perhaps it may be that it was only after the intro-
duction of Buddhism that the people of Ceylon began to hold
organized public gatherings for specific purposes such as listening
to a religious discourse.

Sanitary conditions in Anuradhapura seem to have been of a
high order. During Pandukabhaya’s time there were scavengers
of the Candala caste, 500 in number, for cleaning the city ; 200
for cleaning the sewers ; 150 for taking dead bodies away to the
cemeteries ; and 150 as watchers.®

Pandukabhaya is reported to have created a new post called
Nagara-guttika (Guardian of the City) for his uncle Abhaya, his
predecessor, who was helpful both to Pandukabhaya and his
mother. The duty of this officer was the administration of the
government for the night-time (ratti-rajjam). From that time
onward there were Nagara-guttikas in the capital.* This perhaps
was the prototype of mayor in later times.

There were two parks near the capital. The Nandanavana
(or Jotivana as it was called later) almost adjoined the city, just
outside the southern gate. It was here that Mahinda delivered
most of his sermons immediately after his arrival.® The Maha-
meghavana, which was laid out by Pandukabhaya’s son, Mutasiva,

-1. Mhy. xv 1-2,
2. Ibid. x 90-102.
3. Ibid. x 91-92,

‘4, Ihid. x 80-81.
5. Ibid. xv 1 ff.

B —
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was ** provided with fruit trees and flower trees.”!  This was
neither too near nor too far from the city, and was situated
ontside the eastern gate of the city.® There was in this park a
pavilion ( Rija-geha ** Royal house ) built for the use of the king.
It was in this house or pavilion thut Mahinds spent several days
soon after his arrival.® Within the park were beautiful tanks
and ponds.  Mention is made of a little tank called Kakudhavipi
within the enclosure,® and also o beautiful pond ealled Marutta to
the north of the roval pavilion.®

Pagdukabhaya built o tank to supply water to the city,®
althongh thers was already a tank built by Anuradha, his grand-
uncle.” Outside the city there was o general cemetery called
Mahisnina laid out by Pandukibhaya, and there was also u
place of axecution.®

The Candlilas, who were employed in the city, had their village
known as Cagdilugima to the north-west of the general cemetery.”
This village seems to have hud o population at least of about 2,000
people during Papdukabhaya’s time, judging from the numbers
given in the Mukidramsa."’ To the north-east of this village there
wak g cemetery exclusively for capdilas known as Nicususing
(Lower cemetery).'* Mention is made of u stable for horses
assamandala, near the city during the time of Devinampiya-
Tissa.® There were also four suburbs, dvdragima, laid out by
Pandukibhaya.?

1: Mhv. xi 2.

Thid. xv 8, 11.

. Ihid. xv 12, 30,

Ibid, xv 52

T, xv 30 ; MT p. 344
Ihid, x B8,

. Ilnd. ix 11.

Ihid. x 88 ; MBv. PS4
L Jhids x 33 ; MBv. p. 88
Ihid. x P1-02.

11, Thid. x B

12. MBv. p. 85.

13. Mhvy. x 55,

Sernapenp
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By the third century B.C. practically the whole of Cexlon.
with the exception of the hilly country and the eastern ooast,*
seems to have been populated, though not very thickly perhaps..
Almost all the habitable spots were ocoupied. Henry Purker
argues in favour of Mahigima and its surrounding villages as the
first settlements of the early Aryans who landed here, Kirinda in
the south according to him, being the actual landing place. He
says that all the early settlements of the leading chiefs were
termed gima ** village ', and the capital became Makdgdma *° the
great village " of the country.” ns

Whether we sgree with this suggestion or not thers is no doubt
that the aren watered by the rivers Valavéguiigs, Kiriidi-oys,
Miinik-gaiiga and Kumbukkan-oya in the south was one of the
earlisst settloments in this Island. In the third century B.C.
there was o Ksatriva clan at Kajaragima (modern Katoragarma).
The representatives of these Ksatrivas were among the distin-
guished personages who attended the celebmtions held in honour
of the Bodhi-branch brought from India by Sanghamitta.* One
of the first Bo-saplings was planted at Kijarugima.* Deviinam-
piya-Tisea's brother, the vice-regent Mahiniga, in order to estape
the dangerous consequences of the queen’s treachery, fled with
his fumily from Anoridhapura to Rohaya, asnd ruled in
Mahigima.” The fact that Mahinige, when he was in danger,
went st once to Mahigima suggests that the Ksatriyas there
were connected with the roval family at Anuridhapura. Through-
out the history of Ceylon we find Rohapa the last refuge uod
sanctuary of freedom. Whenever there was dunger at Anu-
ridhapura, either from foreign invasion or from internal conflicts,
kings, mimasters, monks and others who desired freedom and
protection took shelter in the south.

1. Tn the Rsv. Nigadipa. Uttarnpeissn, Dukkhinnpassa and Pacchimn--
passa are referred to. But Pleinapassa is not mentioned. This shows
that ovien as lute ss sarly Christian centurics the Eastern Provines of Ceylon
was not well populated.

2, Parker ; Ancient Ceylon, pp. 240-241.

3. Mhv. xix 5.

£ Ihid. xix 62.

G Fhid. xxii 2-8.
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There was another settlement called Candanagima, hitherto
unidentified, where too there were Ksaatrivas., The representa-
tives of these also were among those present at the celebrations
of the Mahibadhi at Anuridhspura during Devinampiya-Tissa's
reign.! One of the first Bo-saplings was planted here.”

Muhiniga's journey to Mahigima for safety shows that there
was communication between Anuridbapura and Mahigima.
The road between these two places ran through Cetiyagin (now
Mihintalé), Kucchakatitthe (Magantota) or Vaddhaminakatitthe
(known also by the names Sahnssatittha (Dahastota) and Assa-
mandalatittha), Mshivefigana (modern Alotnuvara), Dighavipi
and Guttahilaka (Buttala). This road also served always as a
military route.® There 15 no doubt that there were on this read
many places of habitation though much of the road lay across
desolate jungle (antaramagge agamakiraiie).*

Anuridhapura and the surrounding districts, within o radins
of ahout 60 or 70 miles, seem to have been well populated.
Pandukibhaya, in his military campuign sgainst his uncles, in
order to subjugate the border distriots (paccantagima), is reported
to have withdrawn as far south as Dolapabbata (supposed to be
the modern Dolagalavela) in the Bintinna district.® Thus at
least the distriets between Anuridhapura and Dolapabbata were
well [.1||:||1:n.11l:;t.£::r'l.aL

The districts to the west and north-west of Annridhapura, the
sres where some of the earliest villages were established, were also
well populated. There were four roads connecting the capital
with four famous sea ports situated along the coast between north
and west—namely, Mahitittha (Matota or Mantal, near Mannar),
Jambukolapattans in the north,” Gopagimapattens (on the

1. Mhv. xix 54. 2. Ivid. xix B4.

3. Bav. Il pp. 4548 ; 40-5l ; 61-63 ; 54 ; 114 ; Mhv. xxv 6-7 Geiger
Mhv. tr. p. 163 n. 3.

4. Rev. 11 p. 173,
6. Gl:.ip:r: Mhv. tr. p. 238,
. Mhv. x 27 ff.
7. Mahinds relates to Devinampiya-Tissa the story of the subduing
of the \uEnu by the Buddha at this plice. (Mhv, xix 35). This shows

thut Jambukolapattana was in Nigadipa. The story referred to is the
Budidhu's second visit to Nigadipa found in the Mhv. 2 44-70.
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eastern coast ?), and the sea port at the mouth of the Maha
kandara river (probably in the north). The last three have not
yet been definitely identified. The localities round these sea
ports were without doubt inhabited and the four roads ran
through many villages, great and small. I# is said that when the
Bodhi-branch was taken from Jambukolapattana to Anuradha-
pura the procession halted at several places, particular mention
being made of the village of a brahmana named Tivakka.!

There was another settlement in Kalyani (modern Kilaniya).
About a century after Devinampiya-Tissa, i.e. in the second
century B.C., we know definitely that there was a kingdom at
Kilaniya. Duttha-Gamani’s mother, the daughter of King Tissa
of Kalyani, the famous Vihara-Mahadevi, came from this prinei-
pality.> The Rijivaliya® says that Yatala-Tissa, the son of
Mahiniga, Devinampiya-Tissa’s brother who fled from Anu-
radhapura, ruled in Kilaniya and built the cetiya there. It is
quite reasonable to assume that this principality was among the
earlizst settlements in Ceylon.

The Mahavamsa-Tika says that the early Aryans who came
to this Island opened up new settlements in areas where water
was easily available.* These were mainly along the principal
rivers of Ceylon. Anurddhagima and other early gamas (villages)
such as Upatissa, Ujjeni, Uruvela and Vijita were on the rivers
Kadambanadi (Malvatu-oya), Gambhira-nadi and Kali-oya.®
Then there were settlements along the Mahavili-gafiga and the
Amban-gariga, particularly round about Kacchakatittha (Magan-
tota). In the south settlements were distributed among the four
rivers Kubukkan-oya, Mianik-gafiga (Kappakandara), Kiriiidi
oya and Valavé-gaiiga. Another settlement was along the valley
of the Kiilani-gatiga. Where there was no river water easily

1. Mhy. xix 37.
2. Ibid. xxii 12 ff.
- Rjv. p. 17.

_ 4 MT p. 261, tasmim tasmim sampanna-salilisaye bkitmippadese game
nivesayum.

5. Mhv. vii 43 ff.

oW
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available, large reservoirs were built in order to make the settle-
ment habitable. Thus there is reference quite early in history to
tanks built by Anuridha and Pandukabhaya.!

This great concern for an abundanee of water in reserve proves
the fact that the early settlers (as well as the later Sinhalese)
depended on agriculture as their main source of livelihood. The
Mahavamsa® reports that Pandukabhaya’s uncle Girikanda-Siva
cultivated an area of 100 karisas (about 800 acres). Harvesting
was reckoned a great festival in which everyone took part, high
and low alike, Pali (later known as Suvanna-Pili) the beautiful
young daughter of Girikanda-Siva, went herself to the field in a
waggon or palanquin (y@na) with her retinue, carrying food for
her father and the reapers.® ;

As usual with agriculfural races, the early settlers supple-
mented agriculture with cattle-breeding. Particular mention is
made of herdsmen (gopalaka) living in a village named Dvira-
mandala. This village which was near Mihintalé* seems to have
been composed mainly of herdsmen.® One of the most trusted
servants in the house of Dighagamani and (Ummada-) Citta was
a herdsman named Citta (gopalakam Cittam).* There is nodoubt
that cattle-breeding was one of the most popular occupations in
the villages in the early days, as it is even today.
~ Hunting seems to have been as important as agriculture or
cattle-breeding. It was natural that living in villages scattered
in the jungle the inhabitants found in hunting a means of liveli-
hood. It was so important that Pandukibhaya is reported to
have built a line of huts for huntsmen between the Nicasusina

* 1. Mhv. ix 11 ; x 83, 88.

2. Ibid. x 29-31.

3. It is interesting in this connection to. recall Suddhodana's vappa-
mangala ** sowing festival ” which was held as a great event. Even the
little Prince Siddhartha was taken to the field for the occasion. Perhaps
the events connected with agriculture were held as festivals by Sikyas as
by t‘he Greeks and the Romans ; Girikanda-Siva, too, was a Sikya, having
family connections with Suddhodana (Mhyv. viii 18 ff).

4. Mhyv. xxiii 23.
5. Ibid. x 13.
6. Ibid. ix 22.
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(Lower osmetery) and Pisipa mountain.' Perhaps these hunts-
men supplied meat regularly to the city of Anuridhapura. A
deity called Viyiddha-deva (God of Huntsmen) presided over the
perilons activities of the hunters.*

Parker® observes that even today Vanniyas, before they set
out on & hunting trip, purify themselves on the preceding day by
bathing in their village tank, and then performing & ceremony to
ensnre suceess in their expedition. This may be a continuation
af the old Viyddhadera eult of Pandukiblaya's day,

Roast meat seems to have been o special delicacy.  Often the
meat was roasted over glowing embers on the spot after the chase.
Such u preparation was called angara-mamsa.*

Hunting was not only an oceupation for the poor, but it was
also o popular pastime for the rich. Thus Ummida-Cittd's
brothers, Pandukibhaya's uncles are reported to have gone
a-hunting in the Tumbara forest.® By the time of Devinampiya-
Tissa hunting had become u great royal sport, Devinampiya-
Tissa's famous hunting expeditions to Missaka-Pabbata (later
Mihintalé) were conducted as great pionies.® The king used to
run the distance from the city to the mountain with his men.”
Food was taken along with the party, and the king was served
with food in the evening on the mountain® Hunting was not
engaged in for mere killing or food, but for sport. (migavam
Aifitun aga).” Henee Devinampiys-Tissa thought 1t was

1. Mbv, x W5 deviw-peili eyiddhandm add Tai wivesitd.
Tiel. <80,
Puarker : Ancienl Ceglon, p. 188 i

4. Mhv. x 1416,  CF Birinasl-rdjapt edglra-pakiagn mamsam Ehddis-
smili devim ddige areibfon pacifho (VbhA, p. 333).  Also o hunter of
Rolana eats ahgina-palbemame (Al p. 21)-

& Mhv. x 2.

i Tt is interesting to note here that K'mf Alsvakn vined to go hunting
once o week (UBhA. p. 211). Asoka's R.E. VIIT (Shahbazgnrhi) says that
ths kim in Indis before hioy wsed to hunt for l‘ll.iﬂ;\'?'ﬂ'll.!'nt- Mhv. v 154
says Asoka's brother Tlesa indnlged in the sport.

7. Mhy. xiv 2.
& Ihid. xiv 24.
U, Ibid. xiv 1-2.

LA
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unseemly to kill an unheeding animal (pamattam tam na yuttam
eijjhitum) that was browsing in the thicket. He, therefore, gave
the deer a sporting chance to escape by twanging his bowstring.'

Arts and crafts were probably not much developed beeause
the early settlers were engaged mainly in working the land and
opening new settlements in various parts of the country. It is,
however, said that the king of Madhuri sent * & thousand fumilies
of the eighteen guilds " during the time of Vijaya.2 Many other
families that came from Madhura® helped to improve the country
and to increase the population.

There was a famous pluce called Fumbhakira-dvifa® potter’s
pit " during the time of Devinampiya-Tissa. Perhaps this was a
pit from which potters obtained clay for their industry.

Mention is casually made of a deity called Kammaradeva® at
the time of Devinampiya-Tisss. Kammiradeva muy mesn
" God of Smiths "', and the sense can be extended to mean * God
of Industries™ in general. The institution of Kammaradeva
shows that the industry of the smith was of great importance at
the time. This was so because weapons for hunting and also for
self protection were indispensable to the villagers who lived near
jungles.

The Mahiivamss states that in the tenth year after his coro-
nation, Papdukibhaya established village boundaries in the whole
of Ceylon.® Most of these villages, as far as the Chronicles reveal,
were called after the names of their chiefs, e.g., Upatissa, Uruvela,
Rama, Vijita, Rohanpa; Pandula, and so on.

There are references also to districts or jamapadas that were
established as eatly as the time of Vijaya.s Among the distriots
referred to in the time of Pandukibhaya was one called Girikanda-

1. Mhv. xiv 3-4.

2. Thid. wii 57.

3. Ibid. wii G6. ;

4. MBv. p. B4. The boundary of the Mahiisimi passed along this pit.

= 5. Ibid. p. 84. The shring of Il.mmirldn’rawlssﬁult«adtnﬂmﬁght

6. Mhv. x 103.
7. Mhid. vii 16
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desa.  This was given by Panduvisudeva to his son Girikanda-
Siva,! who drew his revenues therefrom.” Papdukibhays, when
he became the king, approved this earlier grant and allowad
Girikapda-Siva, who was his maternal uncle and father-in-law,
to enjoy it undisturbed.®

In pre-Buddhist Ceylon thers do not seem to have been kings
in the proper sense of the word, and no central government which
eo-ordinated the different local or provinecial governments. It
wias not possible to maintain constant and regular contact between
Anuridhapura and Mahigams or EKalydni, as the means of
communication were very limited. Therefore the chiefs of the
different localities became automatically the rulers of those
provinees: Little or no information is found about the details
of this local government. But it is quite justifiable to say that
thers was a system of Village Committees or Local Bodies which
munaged the affairs of villages satisfactorily.

Paranavitana says that numerous cave inseriptions of the
pre-Christian centuries contain the numes of private donors to
which the title parumaka is prefixed. The Sanskrit pramukia
(Pali pamukha), of which parwmaka is a corruption, was the
designation by which the head of a guild or corporation was known
in ancient times, Another of the commaonest royal titles of sarly
Sinhalese kings, Gimani, is the same as the Vedic Grdmani, the
headman of a village corporation. On the analogy of these, he
conjecturas that Jeta (Jettha), ooeurring in inscriptions, was also
of similar origin, and meant the head of a corporation or alderman.
On this point Paranavitana obezerves : ' These names are also of
interest in giving us an idea of the notions of kingship prevailing
in those early days. If the stymology of these words tell us
anything, the early kings of Ceylon seem to have been the leadears,
though hersditary, of popular assemblies ; and when, later, they
assumed the role of absolote monarchs, the old names, now
meaningless, continued to be used as personal numes. It is also
possible that the kings of Cevlon were not of Ksatriya but Vaidya

1. Perhopa Siva was his name, Girikanda was pro-fixed becanse he was
the loed of place.

2. Mhv. x 29,
3. Ihid. x B2,
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origin, though they professed to belong to the Ksatriya caste.
Some of the most famous among the royal families of India during
historic times were of Vaiysa origin.™?

In pre-Buddhist Ceylon before Devinampiya Tissa there was
no proper coronation of kings. Perhaps the early kings who were
‘more or less provincial chiefs or g@manis had no idea of a complete
royal coronation. But they had a simple ceremony which served
as a consecration when they assumed authority as rulers. We
have a glimpse of this ceremony in the short account of Pandu-
kibhaya's accession to the throne as given in the Mahavamsa.>

Pandukabhaya ordered the chatta or the State Umbrella of
his uncles to be brought, and had it purified by washing it in a
natural lake (j@tassare) in Anurddhapura. Then he had it placed
over him and solemnized his own coronation with the water of
the same lake, while he himself consecrated Suvanna-Pali, his
spouse, as queen. This passage indicates that the same State
Umbrella had been used earlier by his uncles in connection with
their coronation too.

One of the most important elements of the consecration was
that the king should have a maiden of the Ksatriya caste as his
queen at the time of the ceremony. After the ministers of Vijaya
had established various settlements, they expressed their desire
to consecrate him their king, but the prince refused to do so,
unless and until a maiden of the Ksatriya caste was consecrated
‘queen at the same time. His ministers had to send ambassadors
to Madhurd in South India to secure a royal maiden for the
purpose.” His successor Panduvisudeva, too, did not wish to be
consecrated till he obtained a Ksatriya maiden as queen.* These '
mncidents show that a royal maiden was a sine qua non for a
King’s coronation.

The Mahavamsa-Tika® definitely states that it was Asoka
who introduced the proper form of coronation into Ceylon. Soon

cafter his succession Devanampiya-Tissa sent various valuable

1. EZ. I p. 123.
2. Mhv. x 77-78.
3. Ibid. vii 46-50.
4. Ibid. viii 17.

. MT. p. 306.

(]
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gifts to Asokaat Pataliputra.  Asoka in his torn was in diffionlty
in choosing a fitting gift for his roval friend in Ceylon. On
inquiry from the Sinhalese ambuszsudors, he gmthered that in
Ceylon there was no coronation ceremony %8 such, except that
the king wielded authority with a * new staff™.! Asokn therefore
decided to send his friend all the requisites for the complete
coronation. 8o he sent *a fan, a dindem, a sword, a parasol,
shoes, n turbun, ear ormaments, chuins, u pitcher, yellow sandal
wootl, o ket of garments thet had no need of eleansing, o oostly
napkin, unguent hronght by the nigas, red-coloured earth, water
from the luke Anotatts, and also water from the Ganges, a spiral
shell winding in suspicious wise, & maiden in the flower of her
youth, ntensils as golden platters, o costly litter, vellow and
gmblic myrobalams and precious ambrosial healing herbs, sixty
times one hundred wagron loads of mountain-rice brought thither
by parrots, uay, all that was needful for consecrating a king."™

On their return the Sinhalese ministers consecrated Devinam-
piya-Tissa for the sseond time with full ceremony acoording to
the instructions given by Asoka.®

In thiz connection it geems reasonable to believe —though
nothing to that effect iz recorded in the chronicles or elsewhere—
that the honorific term ** Devdnampiya ” was also conferred by
Adokn as an imperinl honour upon the king of Ceylon, whose
usme was only Tissa. No king in Ceylon before Devanampiya-
Tissa seems to have used this prefix. :

Devanampiya ** the heloved of the Gods ' was & title used by
Kings in India even befors Ascka, and it can be rendered freely
mto modern English as * His Majesty ",  Ascka’s Rock Ediet
VIIT says : Atikratom ataram decdnanpriye vibara yatra nomo
wikramisy,  Barna renders thisinto English : * In the ages gone
hy. the kings* went forth on pleasure-trips ".* thus taking the

l. No aiddom ohbisboparifiirnm ndma ofthi, Eeealam wovayafihipd eom
kirn wo rajjam kirdi (AC]. p. 306). ;

2. Coiger's Mhv. tr. xi 25-32.  For o foller desoription see MT. pe 304

4. Mhv. xi 41 For further details see MT. pp. 3056

4. The italics are mine.

5. Inscripliona of Asoka LL p. 156,
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word devinampriya’ to mean simply ‘kings’. Mookerji
prefers to translate the word as ° Their Sacred Majesties '}
This shows clearly that the title * Devinampiya’ was also nsed
by Ascku's predecessors, The usage seems to have been conti-
nued, for Asoka’s grandson Dasaratha himself uses the title in the
Nagarjuni Hill Cave Inseription.®

The assumption appears justifisble that when Devinam-
priyadursi (Asoka) sent his gifts along with his spiritual message
to Tissa of Ceylon, he also conferred npon his friend the title of
Dev@inampriye as a mark of imperial recoguition.

After DevAnampiya-Tissa, many kings of Ceylon such as
Baddhi-Tissa (T7-59 B.C.), Lajji-Tisa (59-50 B.C.), Mahicilika
Mahi-Tissa (17-3 B.C.), Kutakappa-Tissa (16-38 A.C.) and
Mahiniga (556-059 A.C.) used the title Derdnampiya as an
honorifie.®

In the king's court were ministers, smong whom the purohite
(royal chaplain) was chief. Vijuya's purchila was Upatisza
(Upatisso purohito) who is reported to have built Upatissa-gima.*
The fuct that after Vijaya's death the seat of government was
shifted from Tambupaygi to Upatizsa-gima, and that the govern-
ment  was  administered  from there wll the arrival of
Panduviisudeva® shows that the purohita was the most important
and influential of all ministers. The purokite was usually a
brihmans. Papdukibhaya appoeinted as his purohitz Canda,

L. Asole, p. 1510,

2. Beo Mookerji 1 op. eil. pp. 12, 150 n. 4.

As time went on, the title seems to have been regurded as n specific title
of Budidhint kings and attempts were perhaps made by nan-Huddhists to
ritlicule it.  Thus the Siddhdstelawmedi siys ; Depinimpriye ili ca midrkhe
(Sicdedhii mlonkoers nnagel s, B-r}mbus' 1929, p. 213). Mookerji thinks that “ a title
which was complimentary during the Nandus, Mnuryns and Sungas siffers
a deteriumtion in sense under later Brahmanical prejurdice agrinst the most
distingnishcd Buddhist monarch 1" But Barua does not endorse this
remurk. © Hoe says : " The derogatory sense enme into the head of Bhatioji
Dikshita and others not out of any sectadan prejudice agninst Asoka for
when they su it they had ot any tradition before them ws to the
employment of Derdnamprign as o royal title associsted with the name of
“r!i nncient king, partieularly Asokn™. See Mookerji's Asobn Pp. 108-0
and Barua's fnseriptions of Asola 11 pp. 210-229,

3. EZ. [ pp. B8, 142, 144, 148 ; Jhid. 111 PR 154, 156.

4. Mhv. vii 44.

5. Ibid. viii 4.
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son of his tencher Papdula the Brabhmin.! Devinampiya-Tissa
had o brahmin chaplain whe accompanied the king's nephew
Arittha on the embassy to Asoks.®

Apuart from the king who was the head of all the peaple,
society in pre-Buddhist Ceylon can be divided into two sections :
* religious und secular. There were various religious bodies and
they enjoyed royal putronage.® The secular section of society
was divided, as usual, into four main gromnps : the ksatrivas or
ruling cluss, the brilusnas or learned priestly eloss, farmers and
herdemen who can he incloded in the vaiSys community and
condilas or those of low caste who were emploved m menial work.
Mention is also made of vurious guilds members of which belonged,
most prohably, to different sub-castes.*

The brihmanas were wealthy and learned, and they formed
the most influential and respected community in the villages.
They were also teachers and were consulted by the people. The
Mahidvarsa mentions that the brihmanas well-verséd in mantras
declared that Cittd's son would slay all his uncles for the sake of
the kingdom.* Papdukibhays was entrusted by his mother to &
brihmans named Papdula who was wealthy and well-versed in
the Vedas (bhogavd vedapdrage). It was this brihmana who
trained Papdukibhays in the arts and sciences necessary for a
king, and ultimately gave him wealth sufficient to raise an urmy
to fight his enemies." The procession that brought the branch
of the Bo-tres from Jambukolapattana is reported to have stopped
on its way to Anuridhapura at the entrance to the village of the
Brihmana Tivakka ( Ticakkassa brahmanassa gamadvire).”

This halt is particularly referred to by name, whereas other
halting places are just mentioned as * several other places ™,

1. Mhv. x 78.

2. Ibid. xi 20,

2. A discossion of this will be found in the nest chapter.

4. The duties of these castes were not divided into water-tight compart-

ments. For example, Papdukibhaya's unele. Girikanda-Siva, whe was n
kgatriya, is reported to have coltivated o hondred barisos.

5. Mhv. ix 2.
6. Thed. x 19-306.
7. Ihid xix 37.
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without specificnames (thiinesy tesu tesw ea).  And the Brihmaga
Tivakka is specially mentioned among the distingnished visitors
Who uttended the Bodhi festival st Anuradhapura.! One of eight
Bo-saplings was also planted in his villige.® Reference has
already been mada earlier in this chapter to the other castes and
the main particulars wvailable sbout them, such us the oceu- -
pations,

There wers two well-known festivals in pre-Buddhist Cevlon,
both of which were held on the full- moon duy of the month of
Jettha (May-TJune)® One of these was u water-festival (salila-
Kifitup).  This was chiefly meant for the people. A water-fastival
in the month of Jettha is refarred to in the Resaeahini® s having
been held even during the time of Duttha-Gamani who himself
took part in it. The month of Jetha is in the hot season and the
choice of date must therefore have been weleome. The other
festival wus u hunt (migavam) in which too the king joined as
was discussed above, That festivals were held in connection
with agricultural activities has ulready been mentioned.

There is no reference to any literary activities in pre-Buddhist
Cexlon, nor have any insoriptions before the third century B. O,
been discoversd so far. But education was not neglected, at
least among the ruling elasses and among brahmins.  Mention
is mude of the edueation of Pagdukibhays uoder the Brihman
Puydula who lived in & village known after his name to the south
of the eity. He is reported to have taught the arts (#iprpa) to
his son Canda and Papdukabhaya.® No mention is made of
other pupils and we are 16ft in doubt a8 to whether he was the
head of u school.

The early Reyuns who settled in Laiki were not altogether
cut off from their kinsmen in India. Cevlon was so closely and
intimately eonnected with Indin that every great change that
took place in the wwin eontinent —whether political, social,

“1 Mhv. xix 54,

2, I, xix 41,

d. Fbid. xiv 1 : MT. p. 300,
4. Bsv. IT p. 73.

J Mhv. x 20-2%,
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ceonomic or religious—influenced considerably the: life of the
people of Ceylon. The narrow stretoh of woater between Talui-
mannar and Dhanuskodi was no hindrance to regular communi-
cation between the two countries, and India with o motherly
affection waz always ready to come to Ceylon’s help, thongh in
luter times greedy rulers from South India plundred the Tsland
from time to time.

Cardial relations between the two countries existed from the
curliest times.  Vijaya (433-443 B.C.) and his men obtiined as
their wives muidens from Madhord in the Pandve country in
South India."  The King of Madhuri is reported to have sent to
his son-in-law a thonsand families of eighteen guildsin addition to
clephants, horses, waggons and eraftsmen®  Vijuva continued 1o
maintain condinlity by sending such gifta as valuable pearls to his
father-in-law.® His nephew Papdovisudeva who suceseded hin
married a Sdkyan princess from north India.* Later on. her
brothers came to Ceylon and established settlements in various
parts of the lsland.® Papdukabhayas, evidently the grestest
king of pre-Buddhist Ceylon, was the grandson of Dighivu, one
of the six Sikya princes who came from North India® Tt was
through Pupdukibhaya that the Sinhalese kings traced their
descent to the Sikya clan to which the Buddha belonged.”

The relation between ancient India and Ceylon reached its
highest point during the time of Devinsmpiya-Tissa. Asoka's
fame as a great and powerful emperor spread far and wide from
north to south and from east to west. The emperor extended his
good works even to the dominions of other kings. We saw i the
last chapter that Asoka's aetivitics in social welfare and medical

« Mhv. vii 48-38 : BO-72,
o Al vii DU-57.

. T wil T3

o T, vill 18-27.

. Tlad, jx B-11.

. Ihid. ix 18-27.

T A 'pﬂ.'il:lm namead t.ﬁm.ﬁ:l‘li Milind who vuled R!;Ihl.llll truces his deseont
to Pandukibhaya (EZ. III p. 222). Mahinda IV traces his descont to
!"‘ll;*]llﬂbhl.yn il to Suddhodnnn thereby elaiming his conneetion witl
the Sikyn rmeas (EZ. IIT - 227)

= L e =
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services included Ceylon, and that his Dharma-vijuya was
successful in this Island, This means that he won the hearts of
the people of Ceylon, not through the force of arms, but through
his cultural, svcial and religions activities, Further the EMpEror
says that even the countries to which his envoys did not go
followed his injunetions,

We have already spoken of the friendly relations that existed
between Devinampiya-Tissa and Asoka and the exchange of
courtesies between them. This cordiality on the part of the
Sinhalese ruler was evidently due to the benefits which his country
received from Asoks and the admiration in which Asoka’s achieve-
ment were held. The culmination of these exchanges wasz
reached when Asoka in acknowledging the valuable preseuts sent
from Ceylon made arrangements for Deviinsmpiya-Tissa's
coronation and sent o message requesting the King of Luiki to
become a Huddhist even as himself became a follower of the
Buddha, Dhamma and Sanghoa.*

1. On the identification of Tambapanni with Ceylon see above p. 10, n. 1.
2. Mhv. xi #4-85; Dpv. xii 5-7. But snother scoount of Asoks in
the Dpv. dots not say that ho ssked Devinampiya-Tisss to nccept Bud-
dhism. It simply says that Asoks informed Ill:'l'iultlplrl‘ﬁm that he

{Asokn) worshipped the Buddha, Dhamma and Sangha. ¥. xi 35-38).
This can be taken as an indirect Tom. )
There is a in the Sutfaui -Affhakathd which has striking simi-

larities with the Mobfoaman story. BEing Kstthavihans of the north and
the king of Benares were great friends who had never met, as was the case
with Asokn anid Tissu.  Onee Kntthavihans sent his friend in Benares some
priceleas robes.  The king of Benares, finding it difficult to chooss a gift
more valuable, sends a message of truth. At that time the Buddha Eassupa
lived. 'The king of Benares sent a message to Katthavihann saying that
the Buddhs, Dhomms and Sanghs had appeared in the world. When
Katthavihann reecived this message he desived to go and soe the Buddha,
but his ministirs and his nophew stopped him, and went themselves to ses
the Boddha. (Devinampiya-Tissa's ncphew also went to Phtalipotra.)
By the time they went to Benares, Kussapa Buddha had died, snd they
were disappointed. But the bhikkhus ndvised them to taks refuge in the
Triple Gem ete. Except the king’s nophew all the others beeame monks,
The nephew took pariblogadhidts, the Buddha's dhiammakarnka and o
bhikkhu well versed in the Dhamma and Vinays and delivered the

King Knjthuvibana visited the thera, heard the Dhamma, built a vibirs,
ecoted & cotiva, planted a Bodhi tree, took refuge in the Triple Gem,
obaocved the Five and Eight Precepts, guve nlms, and utlimately was born
in the deva-world. (SnA. p. 460 f).
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The King of Ceylon furthermore in acoordance with the request
«of his imperial friend in India, held & second coronation CATEMOnY.
This act was perhaps o gesture both of intimate friendship as well
as an admission of Asoka’s supremacy and influence sven aver
Ceylon. This friendship thus begun between the two countries
ultimately led Asoka to send his own son Mahinds and his
daughter Sanghamitti az missionaries to establish Buddhism in
Ceylon.!

1. The frequensy of intercourse between the two countries allows us
weasonnbly to infer that India and Ceylon had a sea-going fleet as varly s
ithe third centory B.C.  See ulio Mookerji : op. eit. p. 36,



CHAPTER 11T
FRE-BUDDHIST CEYLON II : RELIGIOUS COXDITIONE"™

Before Buddhism eame to Ceylon in the third century B.C.
there was evidently no national or state religion systematically
organized in the Island. To use the words of Hiuen Tsinng, * the
kingdow of Sinhala formerly wus addicted to immaoral religions
worship ") We can get a glimpse of this * immoral religious
worship "—primitive animistio enlts—if we examine the Chro-
nicles carefully.

There are references to supernatural beings, youkyas and
yaksinis in the Vijaya legend, but no mention is made of any
form of worship or oult till we enter the period of Pandukibhava
in the fourth century B.C.  From the account of Pagdukibhaya’s
manifold activities in the Chronicles we can get some idea of the
forms of worship that were prevalent at the time.  Pandukibhayva
seems to have followed the ancient custom of the kings of India
and Ceylon and patronized with equal liberality and impartiality
cults and religions in vogue in his day. But we are at o loss to-
discover what his own particular form of faith was. Perhaps he
had no partionlar inclination towards any, and found one form of
belisf as good as another.

The worship of the yaksas seems to have been a popular and
prevalent cult. Immediately after Papdukibhaya's aceession
he is reported to have settled the Yaksa Kilavely on the sast side-

* There s a valuable paper on Pre- Buwddbist Religious Baliefa in Clegleim
5. Paranavitann in JREAS. (UB) Vol XXXI, No. 32, Pp. 302-327 tow
whioh refirrences are made in this chapter.

1. Hinen Telang : Blk. XI, p. 246, $
34
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-of the city," and Yaksa Cittarija at the lower end of the Abhaya

tank* Henry Parker thinks that these two yakfas were two
prominent chiefs of the Viddis whose authority and influence
** the politic king found it advisable to recognise ", and be suggests
that ~ his political sagueity in this respect dombtless saved the
ccountry from msny years of bloodshed and insecurity, and
-converted the Viiddas into pesceable inhabitants devoted to
his interests ¥ This is an example of the rationalizing ten-
dency to explain away the yaksas referred to in the Chronicles
s aborigines who inhahited the Island before the Arvans
invaded Ceylon.

But there is no reason to fight shy of the facts. The Maka-
-wampse definitely says that Citta and Kilavels, the two trusted
servants of Ummida-Citta, because they would not agree with
the treacherous plot of her brothers, were murdered by the
princes, and were reborn as yaksas, and that both of them kept
guard over the child Pagdukibhaya in the mother's womb.* It
was the same two yaksas, Citta and Kalavels, who saved the
babe Pandukibhaya from the fatal hands of his uncles by showing
them a wild boar to divert their interest aud thereby giving a
-chance for the servant-maid to run away with the basket in which
the baby was being carried.”

This shows that the yaksas Cittarija and Kilavela were
ueither two chiefs of the aborigines or viddas, nor any beings

1. Kilavelas shrine continued, at least, up to the fourth century AL
Eimallnhm' i iz maid to have builk a hiips on this spot—K3lacelaka-
i 58 fhine thiposi en baray.  (Mhy. xxxvii 44).

Cetiyas like Udena, Gotamaks, Sattamba, Bnhnpﬂtht. Sirandada and
-m‘i.m in Vesili (D. 11, p. 72), Anands Cotiys in Bhogngima (13, 11, p, 77)
and Aggllava Cotiyo in Alavi (SnA. p. 301) were shrines ariginally dedieanted
to various yaksas after’ whose nnmes the cetiyns were called. ~ But luter,
«during the timo of the Buddha, vibiras wore buili for the Master on the
spots of these oetivas. and were used to be called after the ﬂﬂ{ii.l:l-ll NAmes
A, pp. 360, 701, T84 ; SnA. po 301).  The Buddha himself refers to
«ebipns in genvral that were soattored throughout the land. (M. 1 p. 21 :
Dhp, xiv 10). Cetiyas were nsually regarded as plices whers deitivs and
yakeas resided, and people made offerings at these shrines in order to get
delp in their dimull}:s. ’ J

2. Mhv. x 24.

3-_ Anciend Coylom, p. 20

4. Mhv. ix 22-29.

5. Ibid. x 1-3.
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actually known to Pandukabhaya, but that they were spirits of
the dead existing in the imagination of the people, like the yaksas.
and the spirits living even today in the imagination of the
superstitious.

Here it is necessary to discuss, along with the yaksa cult, the
ancestor worship or the adoration of the spirits of the dead which.
existed in pre-Buddhist Ceylon in common with other pri-
! Pandukabhaya and the people of his day seem
to have had the notion that faithful and devoted persons after
their death were reborn as yaksas and continued to watch over
the interests of their former friends and patrons. Citta and
Kailavela were two such. In the same way Citta, the faithful
servant-maid of Pandukdbhaya’s family, was also reborn as a
yaksini. Pandukabbaya is reported to have lodged this yaksini
at the south gate of the city out of gratitude to her for having
been helpful to him in her previous birth.2

These instances show that there was a belief that the dead
were sometimes reborn as yaksas and yaksinis, and that they
came to the help of their dear ones in moments of need. This.
belief was current in ancient India before and even after the
Buddha.? Mahinda is reported to have preached on the second
day of his arrival in Ceylon the Petavatthu and the Vimanavatthu,.

mitive cultures.

1. See ERE : Ancestor Worship and Cult of the Dead.

2. Mhv. x 85.

The term yaksa denotes superhuman beings worthy of respect, somewhat
lower than the devas. In early Pali literature the term is applied to the-
Buddha (M. IL, p. 39) as well as to Sakka, the king of devas (M. I, p. 256 ;
D. 11, p. 169) and also to other devas (D. II, 165). The pious King Bim-
bisara was born as the Yakkha Janavasabha (D. IT, p. 123 ff.) Tt is possible-
that the term yaksa was applied, by an extension of meaning, also to some-
pre-Buddhistic tribe of human beings, aboriginal to Ceylon. These humans
would then be regarded as the descendants of people who, after their death,.
were reborn as non-human yaksas. The latter were worshipped and, may
be, sacrifices were also offered to them. The worshippers too thus came
to be called yaksas by a transference of the name to the worshipper-
from the worshipped. As time went on, it may be conjectured, not
only the name, but some of their supernatural powers were also transferred..
Compare with this the fact that the word ddsa or dasyu in the Rgveda
was applied to non-Aryan aboriginal inhabitants as well as to evil
demons, besides also to raksasas (HIL. I, p. 78).

See also O. H. de A. Wijesekera's article The Philosophical Import of
Vedic Yaksa and Pali Yakkha in UCR. Vol. I, No. 2 (November, 1943),_
Pp- 24-33.

3. See Jatakas 512, 544, 545.
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two Buddhist texts dealing with the spirits of the dead.! This,
perhaps, indicates that Mahinda, at the very beginning of his
missionary setivities here, thought of winning the hearts of the
people by appealing to their sentiments through a sermon which
they could easily understand and appreciate.

Ancestor worship is ** one of the great branches of the religion
of mankind. Its principles are not difficult to understand, for
they plainly keep up the socinl relations of the living world, The
dead ancestor, now passed into a deity, simply goes on protecting.
his own family and receiving suit and service from them as of ald :
the dead chief still watches over his own tribe, still holds his
suthority by helping friends and harming enemies, still rewurds
the right and sharply punishes the wrong.”® This belief has
persisted in Ceylon down to modern times in the form of the
Bandara-cult, the adoration of deceased ohicfs and prominent
ancestors, which is practised in some parts of the Island even
today. The worship of Minn@riya-Deyyo, the spirit of King
Mahasens (4th century A.C.) who built the gigantic tank at
Minnriya, can be cited as an example. Villagers belisve that
some of the dead are reborn as gevala-yakis (spirits living in the
houses), and they may be benevolent or malevolent according to
their disposition. The word yaka (Sinhalese form of yakkha or
yaksn) even among Viiddis is applied to all male deities, whether
beneficent or otherwise.® It is well-known that even today some
villagers build tiny huts and make offerings there to the spirits of
the dead.

Thus, it seems correct to assume that Cittarija and Kilavela
were no chiefs of the aborigines or Viiddas, but thut Pagdu-
kibhaya in venerating the spirits of the dead only followed a
current popular helief.

As we have seen above, Pandukibhaya provided settlements
for the Yaksas Kalavels and Cittaraja and also the Yaksini
(Citta) who was his mother's servant in her previous birth. In
addition to these three he also housed the Yakkhini Valavimukhi

Jd. Mhv. xiv 58 ; Smp (SHB) p. 47. -
2. ERE. Vol I, p. 425.
3. Parker : op. cit. p. 154.
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within the royal precincts and made yearly sacrificial offerings to
them and to other yaksas.® Valavamukhi was the title of a
yaksini named Cetiyd, who wandered about in the form of a
mare. Pandukabhaya captured her and subdued her. She was
greatly helpful to him in his war against his uncles.®* That was
why he housed her within the royal precincts with special regard
-and respect.?

Thus the Maha@vamsa statement that Pandukabhaya settled
_yaksas and yaksinis in different places means only that he built
shrines or cetiyas for yaksas and yaksinis who, according to his
belief, were benevolent and helpful—just as people today build
«devilayas or shrines and make offerings to various deities.

The Mahavamsa* says that “ on festival days Pandukabhaya
‘sat with Cittaraja beside him on an equal seat, and having gods
-and men to dance before him the king took his pleasure in joyous
and merry wise . Further, the Chronicle’ says that with
Kalavela and Cittaraja who were visible (Kalavela-Cittehi dissa-
manehi) the king conjointly enjoyed prosperity, having yaksas
-and bhiitas as his friends ( Y akkha-bhita-sahayava).

From these statements, poetically expressed, we need not
understand that the yaksas appeared in visible forms, and that
Pandukabhaya sat with them in public. Parker thinks that the
words " Kilavela and Citta who were visible’ exhibit ““the hand
-of the reverend historian of the fifth century in this little paren-

thesis ".° Another possible explanation is that perhaps the
images of these yaksas were placed on equal seats by the side of
Pandukibhaya to emphasize his majesty and greatness. This
-act of Pandukabhaya’s can easily be appreciated if we take into

1. Mhy. x 86.

2, Ibid. x 53 ff.

3. It is interesting to compare Cittardja of the Kurudhamma Jataka
{No. 276) with Cittardja in the Mhv. The Yakkha Cittarija was the object
of a popular cult in ancient India (Jataka No. 276, J. II, Pp- 365—381),
and also of. the Yakkhini Assamukhi of the Padamanava Jataka (No. 432)
with Valavamukhi of the Mhv. (J. IV, p.15 ff.). Itis by the way interesting
to compare this Jataka with the Sthab&hu story of the Mhy.,

4. Mhv. x 87, 48,
5. Ibid, x 104.
6. Anc. Cey. p. 26 n. 1.
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consideration the primitive idea of whut is known as * imitative
magic . *“The notion underlying the practices of this kind,
which form a wide class, is that, if we can make the likeness obey
our will, the original must follow suit ™. Tt ia a kind of ** helief
that power over the image gave one power over the thing ™!
The staterment that he had yoaksas and bhiitas as his friendz and
that he had gods and men to dance before him is, in this connec-
tion, not surprising. Pandukibhaya was obvicusly the greatest
and ablest king of pre-Buddhist Ceylon. His life was therefore
surrounded with super-human legends as was the case with almost
ull the great and powerfal men of the past. The Buddha and his
arahant diseiples met devas, yaksas and bhitas quite often ;
Vijaya conguered yaksas; Asoka had yaksas and niges as
servants at his beck and call ; Biri Bapghabodhi subdued a
dangerons yakse ; Muhisens challenged the pods; even 8n
Rihuls of Totagamuva, great poet and scholar of the fifteenth
century A.C., is popularly believed to have had yaksas under his
control ®

Papdukibhaya might even have sincerely belioved thut he
had the help of supernatural agents, und therefore built several
shrines and made provisions for them in grateful recognition of
their assistance ; and, further, he might have thought it politic
to impress the people with his majesty and greatness by showing
them that he had the strength of the yaksas to support him.

Besides these vaksus, there were several others of loss impor-
tange. The Mahdvamsa-Tiki,® borrowing from the Uttara-
viharafthakathd, mwentions that there wus a yaksa named
Jutindhara, and that he was the husband of Cetiyd or Valuvi-
mukhi, and that he wus killed in battle in the city of Sirisavatthu.
This yaksa lived on the Dhimarakkha meuntain (Udumbara-
pabbata, modern Ditibuligala) in the eastern part of the Island.
Nothing more is known of the husband of Valavimukha-yakkhint
who plaved such an important part in the story of Pand ukiibhaya.

L. Soc R. B. Marett : Man ju the Making, Che. ¥T and T1T.

ol Altka:ﬂrrthnﬂmtismﬁoﬂodmhuwbﬁhudltwm of his
life- that he was the son not of P ilip of Magedon, but of u god, m.:f:hnt b
posseased superhuman powers. : 3

3. MT. p. 284,
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Pandukibhaya is also reported as having built a house for the
Yaksa Maheja.! There are no further details available about this
deity. But his shrine seems to have continued down to the time

-of Devanampiya-Tissa. For, it is recorded that the elephant
bearing the sacred relics that were to be enshrined in Thiiparama
proceeded as far as the shrine of Yaksa Maheja.2 There is no
mention of this shrine later. Perhapsit waslost among the Bud-
-dhist buildings that arose around Thiparama.

Mention is made of a deity called Kammara-deva, ** God of
Blacksmiths or Industries "', during the time of Devinampiya-
Tissa.® This deity has already been discussed in the previous
«chapter. Another deity known as Pura-deva is mentioned during
the time of Duttha-Gamani* This * god presiding over the
-eity ", though referred to for the first time in the second century
B.C., might have been in existence even earlier. There was
-another yaksa named Jayasena residing on Arittha-pabbata
‘(Riti-gala) whom Gotha-imbara, one of Duttha-Gamani’s generals,
defeated in a duel.” There is a female deity named Pacchima-
rajini ** Western Queen” whom Panpdukibhaya installed near
the western gate of the city.® We know nothing about the
functions of this deity.”

It is only natural to expect that Mahinda overcame and
-converted some superhuman beings in Ceylon. Two of his
-colleagues who went as missionaries to other parts of the world
-are reported to have won over yaksas and nigas to the Faith.
Majjhantika Thera who went to Kasmira subdued nigas, yaksas,
gandharvas and kumbhandas.® Sona who went to Suvannabhiimi
<converted a riksasi.” Although Mahinda came to a country

1. Mhv. x 90.

2. Ibid. xvii 30 ; MT. p. 378.
3. MBv. p. 84.

4. Mhv. xxv 87.

5. Rsv. II, p. 89.

6. Mhyv. x 89.

7. Paranavitana thinks that this Western Queen was the Queen of the
Western women mentioned by Hiuen Tsiang. (JRAS (CB) Vol. XXXI,
No. 82, p. 309). .

8. Mhv. xv 11-28 ; Smp. (SHB) p. 37.
9. Mhy. xv 4445 ; Smp. (SHB) p. 39.
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infested with yaksas und nigas, he is not reported to have con-
varted any of these, But st least the Buddhists of the tenth
century A.C. seem to have believed that Mahinda converted to
Buddhizm a rakus (rakkhasa, riksssa) who dwelt in the Tissa
tank. This ‘ rakus * after his conversion is 2aid to have been of
service to Buddhism and to the world, but nothing is known of
his life.!

The god Sumana of Samantakiits (Adam's Peak) is also a
pre-Buddhist deity. He was, perhaps, originally a yuksa, and
later on was elevated to the position of & déva after his conversion
to Buddhism by the Buddha during the latter's first visit to
Ceylon. It is worth noting that there is u yakss named Sumana
in the Atdnative-sutta.  Still later the god Sumnne was songht to
be identified with the Mahiyana Bodhisattva Ssmontabhadrs.2

Even after the Sinhalese were converted to Buddhi=m they
destred to continue to venerate their friendly deities. But heing.
Buddhists, they did not like to worship & non-Buddhist deity.
They, therefore, converted these deities to Buddhism and elevated
them to & higher plune, as in the case of Sumana.  Such is the case
also with most of the other local gods. There may have besn
some minor deities who were not Buddhist, but almost all the
important deities who survived the introduction of Buddhism
became Buddhizt sooner or lator.?

Besides these Yalsa-calts, references are found in the Chro-
nicles indicating the existence in pre-Buddhist Ceylon of
tree-worship. Tree-worship as & popular cult is mentioned in
early Buddhist Texts, and some trees were termed cetiyas.® Even
in later sculptures certain trees were included in the category of

1. EZ. T, p. 33 T. : JRAS (CB), Vol. XXXI, No. 82, p. 305,

2. CJSe. Beotion G. Vol IT, Pt. 1, e G4

3. It is surprising that there is no mention of a naga-cult smong the
variois heliofs of pre-Boddhist Ceylon. But the unusually pespeotful
treatment of the cobra among the Sinhaless villagera even today indicates.
the place that serpents had occupied among the cults in ancient Ceylon.
The villugers attribute to the cobra intelligence, understanding and o sense-
of justice and fairnmss which are not common to other serpents.

4. M. L p. 21 : Dhp. xiv. 10.
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«cetiyas.' In the Indus Civilization of Mohenjodaro and Harappa

tree-worship features prominently. It is believed that the
Bo-tree was worshipped in Mohanjodaro too.®

In pre-Buddhist Ceylon we have definite evidence of two trees
which were considered sacred. One of them is the banyan tree,
which even today is generally regarded as sacred and the abode
-of deities. Pandukabhaya isreported to have settled Vaisravana,
the yaksa king, in a banyan tree near the western gate of the city.®
The other sacred tree was the palmyrah. Pandukibhaya settles
Vyadha-deva, ““ god of huntsmen  in a palmyrah tree near the
western gate of the city.* Parker thinks that this god of hunters
ds identical with the Hill God of the aborigines of South India, and
that the knowledge of him was brought to Ceylon by the first

-comers in very early times.® But except for this one isolated

-example there is no other evidence to prove that the palmyrah
palm was included in the category of sacred trees. Nor is it
regarded as a sacred tree among the villagers today.®

1. Ananda K. Coomaraswamy : History of Indian and Indonesian
Ari, p. 47.

2. Sir John Marshall : Mokenjo-daro and the Indus Civilization, Vol. I,

p- 63 ff.

3. Mhv. x 89.

4. Vyadhad talakam. Mhv. x 89.

Geiger reads vyadhidevassa. So does Malalasekera. But Vyadhadeva
which is adopted in the Mhyv. ed. of Sumangala and Batuwantudawa seems
to be more reasonable when we consider the fact that hunting was an
mmportant occupation at the time and that Pandukiabhaya had built a line
-of huts for hunters—avasapali vyadhanam (Mhv. x 95).

5. Anc. Cey. p. 171.

6. Paranavitana thinks that the palmyra palm seems to have been
considered sacred in ancient India during the time of the Buddha. In
-support of this he quotes the instance when the Chabbaggiyas were prohi-
bited from cutting down young palmyra palms for the purpose of using
their leaves for sandals. Paranavitana says that people regarded the
palmyra palm as having ekindriyam (JRAS (CB) Vol. XXXI, No. 82,
p- 318). But this does not prove that any particular sanctity was attached
to the palmyra tree, because not only the palmyra but every plant, including
grass, according to the popular belief in ancient India, had ekindriyam

_jivam, ** life with-one-sense-faculty .

At Aggalava Cetiya in Alavi bhikkhus cut down trees in order to make
houses. (The names of the trees are not given). The expression used in
‘this case is the same : ekindriyam samana sakyapultiyd jivam vihethessanti

. - . jivasaiiiiino ki . . . . ss@ rukkhasmim (Pdcit. p. 39). Even
-common grass was regarded as having ekindriyam jivam ** one-sense-life.”
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Apart from the eults discussed above there were other religions.
Paranavitanas says that the earliest inseriptions bear testimony to-
the presence of brihmanas in Ceylon just after the introduetion
of Buddhism,. and he concludes that they must therefore have
lived in pre-Buddhist Ceylon, too.! In the previous chapter we
diseussed the rols of brihmanas in society. There were several
bralunayic religious institutions in Anurddhapura at the time.

The Mahdhod hivamsa says that a devageha (god-house) belong-
ing to a brihmans named Diyaviise was kept to the left in
marking the boundaries of the Mahisimd during the time of
Devinampiya-Tizea.® This was, most probably; o devilayva or
temple of Brihmanie fuith, Among Pagdukibhaya's buildings
in Anuridhapura iz included a dwelling place for brihmanas
(bréhmapa-vatthum),® probably an drima or monastery for
brihmagas. Papdukibhuys is reported to huve ulso put np a
building called sotthisila.® The Mahavomsa-Tihd gives two
interpretations to the term : One 18 that it means a hall where
bribmagus utter sotthivacana. The other iz that 1t i3 a hmpita.]_"
If we accept the first interpretation, then it would be a hull where
brihmanas recited their seastivacana in Anurddhapura, as carly
as the fourth century B.C.

Evidence is also available for the existence of the Niganthas
in pre-Buddhist Cevlon. The word migantha in early Pili
literature denoted a Jaina ; and Mahidvira, the founder of
Jainism, was called Nigantho Nataputto.” Even in the Pili

1. JRAS (CB) Vol. XXXT, No. 82, p. 322,

2. Mbv. p. 85.

4. Mhv. x 102.

4. Thnd. x 102
p‘;uﬁ‘ MT. - MM —Selthiadla ndma mm;aﬁﬂ:g atﬁumpm”".ﬂﬂ‘

iinasdld vd. Svasti-vacana isareliglousrite proparatory toasacnificoor any .

solemin observance {gr&m::u:d by soattering boiled rice on the ground and in-
voking blessings by the repetition of eertain maniras, also applied tothe foe or
vomplimentary present of flowers, sweetmests ete., offered to hrilmans
on such oeeastons).  Seo Monier Willinms, SE.-Eng. Dict. s.v, Seaali.

6. eg., M. 11, p. 27, Updli-sutta.
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‘Commentaries and Chronicles of the fifth century the word
nigantha is used to mean a Jaina.l -

There were three well-known niganthas in Anuriadhapura at
the time of Pand ukabhaya, namely. Jotiya, Giri and Kumbhanda.
Pandukabhaya built a house for the Nigantha Jotiya eastward of
the Lower Cemetery. The Nigantha named Giri also lived in the
same locality. Pandukiabhaya is reported to have erected a
devakula (chapel) for Kumbhanda and it was known after the
name of that nigantha.? The monasteries (assamapadani) of
these three niganthas were in existence even during the time of
Devanampiya-Tissa, and they were included within the boundaries
of the Mahasima.® Perhaps Giri’s monastery was the most
important and prosperous of the three. The Makavamsa-Tika
says that Khallataniga’s three nephews named Tissa, Abhaya
and Uttara who plotted against the king, jumped into the fire at
this monastery and committed suicide.* We know that the next
king Vattagimani-Abhaya demolished this monastery and built
Abhayagiri on the spot. We hear no more of the monasteries of
niganthas in later times, and there are no archaeological remains
found to indicate the sites of any Jaina monasteries in Anuradha-
pura or elsewhere in Ceylon.” The Jaina monasteries were
probably converted to Buddhist viharas, just as in the case of
Gir’s monastery in Anuradhapura or the old cetiyas of yaksas in
-ancient India.®

There is reason to believe that Saivism also existed in Ceylon
-at the time. Thus the Mahavamsa records that Pandukabhaya
built a sivika-sala.” The T7ka offers two interpretations of this

1. It is only in later Pali lit. the term miganiha is used to denote any
non-Buddhist heretie, e.g., in the Datha. of the 12th century the meaning
-of the term is not definite. Evidently it means a Vaisnava (vv. 209, 210).
But according to v. 155 the niganthas believed in Siva and Brahma as well.

2. Mhv. x 97-99.

3. MBv. p. 84.

4. MT. p. 612 says that the pyre was made on the spot where Abhayagiri
Diagiiba stands now. i

5. JRAS (CB) Vol. XXXT, No. 82, p. 325.

6. For the possibility of Jainas coming to Ceylon very early see also

-JRAS (CB) Vol. XXXI, No. 82, p. 324, and Lewis Rice, Mysore and
«Coorg, p. 3 ff.

7. Mhv. x 102.
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term a% in the case of softhisdld.  The fimst is that it wos o hall
where the Stvaliiga, the phallus of Siva, was established, aud the
.other is that it was a lying-in-home.!  Paranavitana thinks that
us the two terms sivikd and solthi-zdla are mentioned in company
with other buildings of a religious nature, the first explanation is
more plausible.® If that is so, we have here an example of phallie
worship in sncient Ceylon, The Mahdvamss-Tika says that
Mahfisena (334362 A.C.) destroyed Sivalifigas everywhere in the
Tsland,® which shows that by the fourth century A.C. phallic
worship was probably widespread.*

Paribbijakas and djivikss, pisagdss and pabbajitas and
many other ascetics, known as samagas, seem to have been found
in fair numbers in the Island. The Mahdvanisa says that Papdu-
kibhaya built a monastery for paribbijakas and a house for
ijivikas.® Various pizandas and samanaslived in the area where
the Niganthas (Girt and Jotiya resided.® From the Mahdbodhi-
vamsn we learn that at the time of Devinampiva-Tisza there was
a monastery (drdma) for many paribbijakas and that it was to
the left of the Mahdsima.® That the parihbajakas and pabbajitas
were numercus and popular in pre-Buddhist Cayvlon can be seen
from certain references to them in the Chronicles ; The god
Uppulsvanos came to Ceylon in the goise of a paribbajaka to
help Vijaya and his followers.® Panduvisudeva also came here
in the guise of a paribbijaka.” Bhaddaknooini and her thirty-
R P e e B A i a1

2. JRAS (UB) Vol. XXXI No. 82, p. 326.

'd"%:}:}lmmh Laikidipambi budilthibdnem dloyam riddam-

4. Incidentally the name of one of Papdukibhava's uncles was Giri-
knnda-Biva, thet is, Sive of Ginkapds District. (Mhy. x 20). Might
this be taken as Indireot evidence to indicate the existence of Saivaism in
‘Coylon at the time ? '

5. Mhv. x 101-102.

6. Ibid. x 98.

. 7. MBv. pp. B4-58.

8. Mhv. via 6.

9. Thid. wiii 11.
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two women arrived in this Island robed like nuns (pabbajitakara).*
These would show that pabbajitas and paribbajakas were known
in the Island, and that they were popular and enjoyed security.

Mention is made also of a religious sect called Tapasa. Pandu-
kabhaya is said to have built a monastery (assama) for these °
ascetics beyond the line of huts for huntsmen, towards the north.2:
What is meant by the term tapasa is not quite clear. Besides
these various religious sects, it is said that five hundred families
of heretical beliefs (micchaditthikula) also lived towards the east
of the line of huntsmen.® What was heretical in the eyes of the
people of Pandukabhaya’s day in Ceylon is an intriguing mystery
to us to-day.

There was another cult in pre-Buddhist Ceylon, which perhaps.
may not be included directly in the category of religious beliefs,
namely, the cult of astrology. The adoption of the names of"
constellations for persons is a practice which goes back to the
Vedic period. We find names like Rohana and Anuridha in early
Ceylon too. Public festivals called ksanakrida after certain
naksatras (constellations) were also held. The Mahavamsa* says
that Pandukabhaya sat with Cittaraja at the time of chana. The
word chana (Skt. ksana) here denotes a festival held at an auspi-
cious moment. The Mahavamsa-Tika mentions that the water-
festival at the time of Devanampiya-Tissa also was held under a
certain constellation.® References to soothsayers and astrologers.
are numerous. Panduvisudeva’s arrival was predicted by
soothsayers.” So was Bhaddakaccana’s arrival.? Brahmanas
well-versed in mantras declared that Citta’s son would slay his
uncles for the sake of sovereignty.® Pandukabhaya consulted
astrologers and soothsayers on the building of the city of Anu—

Mhyv. viii 24.
Ibid. x 96.
Ibid. x 100.
. Ibid. x 87.

- MT. p. 329.
. Mhy. viii 14.
- MT. p. 272.
8. Mhvy. ix 2.
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ridbapura.’ When the soothrayers saw the seats spread for
Mahinda and other theras they predioted that the country was
conquered by them and that they would be the lords of the land.®

Pre-Buddhist Ceylon knew a number of cults and religions
beliefs of various types with their small groups of followers in
different places. But there is no evidence that any of them
was 80 systematically organised as to be a power in the land, as
we shall see, wos the case with Buddhism,

1. Mhv. x 706
2, I'bid. xiv 53.



CHAPTER IV
THE ESTABLISHMENT OF BUDDHISM

The introduction of Buddhism to Ceylon is attributed to-
Asoka’s son Mahinda who came to the Island about the middle
of the 3rd century B.C.1 Although this may be regarded as the
official introduction of Buddhism to Ceylon, it is not reasonable
to believe that information about the Buddha and his teachings
and the news of the great activities of the mighty Buddhist
Emperor of India had not reached the Island earlier. We have
seen that from the time of Vijaya there had been constant inter-
course between the two countries. The Pandyans of South India
were originally a Ksatriya tribe of Aryans who migrated from the
Madhyadesa, the scene of the Buddha’s life-long activities.? The-
Pandyan families that came to Ceylon in the early days would
naturally have brought some knowledge of the Buddha and his
teachings, and some of them might even have been Buddhists,

We have seen that Asoka’s social activities embraced Ceylon,
and that his ditas (envoys) probably visited the Island before

1. Dpv. vii 18, 19 ; xii 39-54 ; Smp. (SHB) pp. 29, 40 ; Mhv. v 195 =
xiii, xiv.

Hiuen Tsiang says that Buddhism was introduced to Ceylon by * the
younger brother of Asoka-rija, Mahendra by name . (Hiuen Tsiang,
Bk. XI, p. 246). But there is no reason to pay undue attention to this
statement. Hiuen Tsiang gathered his information by hearsay. Pili
records are much more reliable. Mahinda came to Ceylon, worked here
and died here. The people of Ceylon, more than any other nation, would
naturally have had intimate and authentic information about Mahinda.

2. PLC. p. 17 ; D. R. Bhandarkar : Carmichael Lectures (1918), p. 9 f.
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Mahinda. Itis very likely that they spoke to the people of Ceylon
about Asoka’s Buddhist activities. Oldenberg® thought, without
good reason, that Buddhism was not introduced to Ceylon by
Mahinda,as related in the Sinhalese chronicles,butspread gradually
over the Island from the neighbouring Kalinga land. Itisstrange,
however, that no mention is made of a single Buddhist edifice
among the religious buildings erected by Pandukabhaya.2 Both
Oldenberg and Malalasekera agree® that this silence was probably
due to a natural tendency on the part of Buddhist chroniclers to-
concentrate all attention on Mahinda, and thus conneet the
introduction of Buddhism into Ceylon with the most distinguished
person conceivable, the great Asoka. But it is hardly justifiable
to suggest that there was any such conscious effort on the part of
the chroniclers. It may be that, although Buddhism was known
to the people, and although there were even a few Buddhists
scattered in the Island, it was not necessary to erect any parti-
cular religious edifice as there were no bhikkhus to constitute a
definite religion before Mahinda’s arrival *

Mahinda came to Ceylon with four other theras. His purpose
in bringing them was evidently to confer the upasampada on
anyone who desired to get it.> In his party, which was composed
of seven,® there were two who were his close relations—Sumana
Samanera, the son of his sister Sanghamittd, and Bhanduka
Upisaka, the son of his mother’s sister’s daughter. Their
inclusion in the party signified, perhaps, a particular intimacy
with and friendliness towards Ceylon. _

The Pali chronicles record that the first meeting of Mahinda
and Devanampiya-Tissa, who was on a hunting expedition, took
place on the Missaka-pabbata, now known as Mihintalé, about

1. Vinaya Pitaka, Intro. p. 1 fF.

2. Mhv. x 96-102.

3. Vinaya, Intro. p. lii ; PLC. p. 19.

4. See below p. 53 ff.

5. Mhvg. p. 246, Anujanami bhikkhave sabba-paccantimesu anapadesu
vinajadhara-paiicamena ganena upasampadam. See also below p. 154 ff.

6. Dpv. xii, 34-35 ; Smp (SHB) p. 40 ; Mhv. xiii 4, 16, 1.
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-eight miles to the east of Anuradhapura, on the full moon day of
the month of Jettha.!

Devanampiya-Tissa who had already heard of Buddhism from
his friend Asoka received the Buddhist missionaries with the
greatest kindness and regard. During their first conversation,
Mahinda in order to gauge the king’s intelligence and capacity to
understand, put to him some questions. This test which can be
regarded as the first recorded intelligence-test in history, though
simple and easy at first glance, required a clear and unruffled
mind to answer it

Mahinda was convinced that Devanampiya-Tissa was intelli-
gent enough to understand the teaching of the Buddha, and
proceeded at once to preach the Culahatthipadopama-suttato him.?

The selection of this sutta by Mahinda for his first sermon was
very appropriate. The sutta gives a clear idea of the Buddha,
Dhamma and Sangha, and describes how one is converted to
Buddhism and becomes a bhikkhu. It also describes in detail
the simple and holy life of a bhikkhu, the sublime qualities he
practises and possesses, the things from which he abstains, the
various stages of development of his life and his attainment of
arahantship which is the final fruit of Buddhism. The sutta
-contains also almost all the principal teachings of the Buddha,
such as the Four Noble Truths. Apart from a general knowledge
.of Buddhism, it was necessary for Mahinda to convey to his host,
who knew nothing about Buddhist practices,” an idea of the
Sangha and their mode of life, so that the king might learn how
to treat his new guests. At the end of the sermon Devanampiya-
Tissa and his retinue expressed their willingness to embrace the
new faith.*

1. Dpv. xii 40 ; Smp (SHB) p. 41 ; Mhv. xiii 18-20.

It is usual to expect all important events in Buddhist history to take
‘place on a full moon day.

2. Mhy. xiv 16-21 ; Smp (SHB) p. 45; Dpv. xii 53. In this connece
tion it is interesting to remember that Mahinda came fresh from the Third
Council at which Buddhism was defined as Vibhajja-vdda. Hence, Mahinda’s
interest in the logical and analytical mind.

3. M. I, p. 185 ; Dpv. xii 53; Smp (SHB) p. 45 ; Mhv. xiv 22.

4. Dpv. xii 54 ; Smp (SHB) p. 45 ; Mhv. xiv 23.
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There is no difficulty in understanding how happy Devanam--
piya-Tissa was to receive as his guest the son of his friend Asoka.
He invited them to his capital, but they preferred to stay on the
mountain.!

Next morning Mahinda and his companions entered Anuradha-
pura. They were received by the king and taken into the royal
house. Soothsayers who saw the arrangements made for-
Mahinda’s entertainment predicted complete success for the
mission.* Mahinda himself was convinced that the Sisana would
be firmly established,® evidently because of the unmistakable
cordiality of the king's reception.

After the meal Mahinda addressed the royal household. He.
selected for the occasion a subject which would appeal to an
audience mainly composed of the ladies of the king’s house.*
First he related to them stories from the Pefavatthu and the
Vimanavatthu, two Pili texts which deal with the spirits of the
dead in the peta-world and in the deva-loka (heavenly world)-
according to their past karma. This must have appealed to the
audience already possessing faith in the spirits of the dead,® and
would have made Buddhism agreeable and acceptable to them.
It explained their belief in a more satisfactory manner. Mahinda
ended his sermon by expounding the Four Noble Truths of
Buddhism according to the Saccasamyutta.® Here, too, he had
occasion to show them how dreadful was samsara, the cycle of
births and deaths to which they were subject endlessly.

Other sermons followed in quick succession to ever-increasing
audiences. The suttas chosen for these sermons are significant,
particularly in view of the mental attainments and beliefs of the-
listeners. The first was the Devadita-sutta,” which deals with the-

. Mhv. xiv 26.

. Mhv. xiv 53 ; Smp (SHB) p. 46.
- Smp (SHB) pp. 46-47.

. Mhv, xiv 55-58.

. See above p. 36 ff.

i .’ The last section of the Samyulta-nikaya dealing with the Four Noble
ruths.

7. Mhy. xiv 63 ; M. ITI, p. 191.
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results of good and bad action ; the misery that awaits criminals
and the descriptions of the tortures of hell. It was designed to
persuade men to desist from wrong-doing for fear of evil con-
sequences.! Next came the Balapandita-sutta® which teaches
how through folly men commit evil and suffer therefor both here

.and hereafter. The wise man, on the contrary, abstains from

evil, does good and attains to happiness in both worlds. The ser-
mons were designed to show how the consequences of actions were
to be felt here and now, and not only in some future birth.
Mahinda introduced a new theme : emphasis was laid on the
moral side of religion as a requisite for a happylife. It brought to
his audiences a new vision, unfolding new horizons of spiritual

-development.

On the pressing invitation of the king, Mahinda and his
companions made their residence in the royal pavilion of the
Mahamegha park which was “ neither too far nor too near the
”3  Devanampiya-Tissa visited the theras and inquired how
they liked the place, and when he learnt from Mahinda that it was

‘genial and comfortable, he offered the Mahameghavana to the

Sangha, pouring water from a vase over the hand of Mahinda as
a token of the gift.*

This gift expressed in a tangible and visible form the inner
religious devotion of the king and assured the material security
necessary for the spiritual life of the monks. Mahinda therefore
made in public the most important declaration that Buddhism
would be established in Ceylon.?

Afterthe Mahameghavana was offered to the Sangha, Mahinda

.at once set about to plan the headquarters of Buddhism which in

later times became the famous Mahavihira, the great centre of
Buddhist culture and learning in the Island, the stronghold of

1. Dypv. xiii 7-8, bhitim satte papunimsu.
. Mhv. xv 3-4; M. ITI, p. 178.

. Mhv. xv 8.

Ibid. xv 14-15 ; 24-25.

Smp (SHB) p. 48. But Mhv. xv 26 says that Buddhism * was
-established  (patifthitatta dipamhi sasanassa).  But this does not agree
with verses 180-181 according to which Buddhism would not be established

(2]

S
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the Theraviida. There is very good reason to believe that what
later came to be called the Holy City of Auuridhapura was
ariginally planned and luid out by Mahinds. There was no one
4t the time in Ceylon better sducated, enltured and refined, more
widely travelled and better informed than Mahinda himself. He
had lived in large cities, like Pataliputra, the magnificent cupital
of the Mugadhun Empire ; he bad seen great monasteries like
Asokirima built by his father and Cetivagiri (modern Sifichi) in
Vidisd built by his mother. There wus no one therefors who
could plan wn @rdma, & monastery, better. When wa divest the
sceountz given in the chronicles of their mirncles, myths, poetic
embellishments und exaggerations, we see Mahindy going round
Mahimeghavana along with Devinampiva-Tissa loeating the
sites proper for a malaka for Acts of the Sangha, for & tank with &
room for warm baths (for their comfort), for the planting of the
Bo-tree, for the Uposatha Hall of the Sanghs, for a place where
gifts offered to the Sangha would be divided, for a refectory for
the brotherhood, and for the Mahathfipa.! Here we ses the
akeleton of the Mahavilirs at Anuridhapura.

The acceptance of the Mahimeghavana was followed by the
preaching of the Aggibkhandhopama-sutta,® which tesches the
lesson that a bhikkhu should be virtuons and live & holy life, so
that those who provide him the necessitios of life muy be benefited
and that he himsell may attain Nibbing the nltimate goul. This
is for his own benefit vs well as for the benefit of others. The
sermon on this oceasion, after o greut gift, seems to have been a
suggestion that the bhikkhus on whom the king lavishad so much
hospitality were worthy of such treatment, and thet the king
himselfl would be justly rewarded for his good deeds.

Soon afterwards Devinampiya-Tissa asked the Thera whether
Buddhism was now established in the Tsfand.® The Pili sources

L. Mhy. xv 27-172. These were probably the main featires of an
‘Erdnm nt the time, The emission of [ Phﬁmig#ﬁm, im.up_:e'-!muiu_ i note-
worthy.  Further obecrvations will be found in Chapter V1L

2. Mhv. xv 176 ; A. p. 605,

4. We should remember here that when Mohimeghavans was offered
40 the Sangha on the previous day, Mahinda declared that Budedhism weld
be eatablished.  Now the king is nnxious to know whether it is mstablished.
Aecording to Smp, this question was put much later.
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differ in their records of Mahinda’s answer. The Dipavamsa®™
and the Mahavamsa® agree that Mahinda’s reply was that Bud-
dhism would be established only if a s?ma for the uposatha and
other Acts of the Sangha were established according to the teach-
ings of the Buddha. The Samantapisadika® records a different.
answer : ~* O great king’’, answers the Thera, “ the Sasana is.
established, but its roots are not yet gone deep . * When will
the roots go deep ?” Mahinda’s answer is most remarkable :
“ When a son born in Ceylon (Tambapannidipa), of Ceylonese
parents, becomes a monk in Ceylon, studies the Vinaya in Ceylon
and recites it in Ceylon, then the roots of the Sdsana are deep-
set.”’

On what authority Mahinda made this bold statement we do-
not know. But one thing is clear : he had no intention of retain-
ing either for himself or his nationals who were responsible for-
the establishment of Buddhism in Ceylon, any special power or-
prerogative. He did not seek to create any vested interests or
to adopt an attitude of patronage. His sole concern was that the
religion of the Buddha should secure a firm hold in the Island and
continue to develop for the benefit of the people. If his achieve-
ment could be called a conquest, it was only a moral, spiritual and
cultural conquest of the highest order conceivable, and not a.
political or economic acquisition.

The idea of the * establishment ” of Buddhism in a given
geographical unit with its implications is quite foreign to the
teaching of the Buddha. Such a thing was never expressed by
the Master. True it is that the Buddha sent forth his disciples to-
go about in the world preaching the dhamma for the ** good of the
many ~.* But nowhere had he given injunctions or instructions.
regarding a ritual or a particular method of ** establishing ”’ the
Sasana in a country. Buddhism is purely a personal religion.
Once a man realizes the Truth, Buddhism is established in him..
Thus, Punna, one of Buddha’s own disciples, goes to his home in

1. Dpv. xiv 21-25. Dpv. uses the words sarighdrama and vikara in
place of sasana.

2. Mhyv, xv 180-181.

3. Smp (SHB) p. 60.

4. Mhvg. p. 19.
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Suniparanta—a morally backward country, notorious for its
wicked people—and converte a large number of them to
Buddhism.! According to the Magjibima-nikays Commentary®
the Buddha himself was later invited to that country. But thers
is no talk at all about the * establishment ™' of the Siauna thers,
Similarly, in the story of Katthavihana, which is somewhat
-analogous to that of Asoka end Devanampiya-Tissa, there iz no
mention about the *' establishment " of the Sazana there.®

This notion of establishing the Sisana or Buddhism as an
institution in a particular country or place was perhaps first
conceived by Asoke himself. He was the first king to adopt
Buddhism as a State religion, and to start a great apiritunl
<onquest which was called Dharma-vijaye. Buddhism was the
first missionary religion and Asoka was the first missionary king
to send out mizsions for the conversion of other countries. Like
& conqueror and a ruler who would establish governments in
<ountries politically conquered by him, so Asoka probably thought
of establishing the Sdsama in countries spiritually conguered
{dharma-vijita) by him. Resourceful organizer und psyehologist
as he was, he felt it necessary to adopt some sort of cersmonial
which would indicate in & conerete form to ordinary folk the
“ establishment "' of the religion in their midst.

Regarding the actual ceremony adopted in Ceylon the autho-
rities differ. The Dipavamsa® and the Makdvamsa® agree that
the Sdsana was established in the Island with the establishment
of the boundaries or the simd. Devinampiya-Tissa expressed
his desire that the city should be included in the simd, so that he
himself, his retinue and his subjects could live “ within the order
of the Buddha ”',? and this was done accordingly.’

1. M IIT, p. 260 .  Punpondda-sults,
2. MA.p. 1016 &

3. Bea above p. 32, n. &,

4. Dpv. xiv 21-25

5. Mhy. xv 180-181.

8, Jhid. xv 182-153.

7. Id. xv 184-185.
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According to the Samantaparadiki the ceremony of establish-
ing the Sivana was performed much later—even after the Maha-
Bodhi had been planted at Avuradhapnra.  The king's nephew
Mahi-Arittha Thera, who hud formerly bheen n minister of state,
was selected by Mobinda for the act of reciting the Vinaya at the
ceremony.' Perhaps, hoth ceremonies were perfarmed, but on
two different occasions, the second marking a further stuge in the
cstublishment of the SFsana,

Although the two versions differ in the letter they agree in
the spirit. A sTind is necessary for Acts of the Sangha, where the
recitation of the Finaya is essentinl. The recital of the Vinaya
(by Mahi-Arittha) before the Sangha is tantamount to un Act
of the Sangha. Thus the establishment of the Sdsang s ulti-
mately reduced to the establishment of the Sangha which is not
possible without a s¥ma and the recital of the Vinayu®

Mahinda stayed in Anuridhapura for 26 days. During this
period things moved rapidly and great changes took place. He
delivered a number of sermons to convines the people of the value
of the new faith. Most of these sermons dealt with the transitori-
ness of life, the dreadful nature of samsara, and the noble lifs
necessary to escape from samsire and to attain Nibbang, His
sermons aleo included the Dhammacakkappavattana-sutta® which
deals with the fundamental teachings of the Buddha,

On the twenty-seventh duy Mahinda left Anurfdhapurs and
went to Missaka-pabbata to spend the vassa (ras) or the ruiny
season there.* The same day the king's nephew Mahi-Arittha,
the minister, with fifty-five others joined the order of the Sangha.®
Thus thers were sixty-two monks in the Missaka-pabibata to
spend the first vasss season.®  Since there were no houses for their

1. Smp (SHB) p. 80,
2. In the Dpy. the king nsks whether the saaghidrima has been estabe-
lished, and Mahindy mnswers that it will not be till & sima 18 extablished

(Dpv. xiv 28}, Even today an drima is not regarded complete without
s #imd.,

3. Mhv. xv 168 ; Lrhammeenlblba-sulta in Mhyvg, p. O fF.
4. Mhyv, svi 2 |,
&, Ihid. xvi 10-11, %

6. Itid, x¥i 17. It should be remembered that Bhaoduks was opdained.
on the day Mahinda arrived ot Missakn-pabbata (Mhbv, xiv £2).



Archaeotogical Survey Cewion

Some of the Caves at Mihintalé where Mahinda and the earliest Buddhist
monks from India lived. (p. 58

Archaeological Survey Ceylon

Stone Tablets with the inscription of Mahinda IV at the entrance to the
Convocation Hall at Mihintalé, (p. 173)
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-occupation, Devanampiya-Tissa had the caves in the neighbour-
hood of the present Kantaka-cetiya cleared and prepared for their
use.! Meanwhile the sub-queen Anuli and her companions had
-expressed a desire to join the Order as nuns and, at Mahinda’s

-suggestion,® Devanampiya-Tissa despatched to the court of
Emperor Asoka an embassy to bring the Theri Sanghamitta along
with the southern branch of the Bodhi-tree.?

Anula and her companions awaited Sanghamitta’s arrival
-observing dasa-sila (ten precepts) in a nunnery known as the
Upasika-vihara which had been built for them on one side of the
city.?

After the rainy season, Mahinda in his usual gentle manner
suggested to Devanampiya-Tissa the idea of building a cetiya to
enshrine the relics of the Buddha.® Sumana Simanera who acted
as deputy on behalf of Mahinda and Devanampiya-Tissa was able
‘to obtain for Ceylon from his grand-father Asoka the right collar-
bone, and a large quantity of other bone relics together with the
-almsbowl of the Buddha.® These relics were kept at the Missaka-
pabbata for the time being, and henceforth the mountain was
named Cetiya-pabbata.” The collar-bone of the Buddha was
-enshrined in the Thiipardma Dagiba which thus became the first
«cetiya to be built in Ceylon.®

When Sanghamitta arrived with the branch of the Bodhi-tree
Anuld and her women entered the order of bhikkhunis. The
former-Upasika-vihara was improved and enlarged with several
-additions and it was called Hatthalhaka-vihara or Bhikkhunu-
passaya.'” Sanghamitta also lived in the same nunnery.!!

r

1. Mhv. xvi 12. 2. Ibid. xv 16-23.

3. Ibid. xviii 1 ff. It is quite appropriate that the southern branch
-should be sent to Ceylon which is situated in the South.

4. Ibid. xviii 9-12.

5. Ibid. xvii 1 ff.

6. Ibid. xvii 9-21.

7. Ibid. xvii 23. It may perhaps be that Mahinda re-named the

Missaka Hill in memory of Cetiyagiri in Vidisa, his mother’s monastery.

8. Ibid. xvii 50.

9.. Ibid. xix 65.
10. Ibid. xix 69-71.

11. Ibid. xix 68.
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The planting of the Bodhi branch was performed with [great
ecremony. Representatives from all parts of the Island—from
the North as well us from the South—were present on the occa-
sion.'  Asoka himself had sent o larze number of fumilies to
attend on the Bodhi tree.® Subsequently the saplings of this.
Bodhi were planted in Anuridhapurs and its vicinity, and in.
Jambukolapattans andin the village of Tivakka Brihmagas in the
North, in Kijaragima (Kataragams) in the South and in
Candsnugima (nmdentified).® Later some thrity-two saplings
were distributed all over the Island.t

The bringing of the Bodhi branch and the relics of the Buddha
ulong with his pdtre (wlms-bowl) further strengthened the great
cultural link between India and Ceylon. The planting of the
Bodhi-tree was symbolic of the establishment of Buddhism
und Buddhist calture in the Island. The relics of the Buddha
were regarded as representing the Buddha himself and their
enshrinement was as good as Buddha's residence in Lafki.
The patra-dhatu or the alms-bow! of the Buddha was kept within
the king's house,” and it became a national ** palladium * of the
Sinhalese, just us happened later in the case of the Tooth Relic.

Az the Brotherhood of bhikkhus increased in number.
Devinumpiva-Tissa had to establish several monssteries besides
the Mahivihirs and Cetiya-pabbats. The MahGramsa® records
that the plice, where those who entered the Order of Monks from
noble familics lived, became Issurasamanaka® (place of ** noble
monks "), and the place where those who entered the Order from
the Vaitya caste lived, became Vessagiri (Mountain of the
Yaiiyas).® Does this suggest that caste and ecluss differences

1. Mhv, xix 5. L, Ihid. xix 14,

B, Ihid. xix 0-82,

4. fbid. xix 63-64.

& Ihid. xx 13,

B, Ihid, xx 14-15, °

1. So-ealled Vessagiri near Annridhaporn.  For ita identification with.
the ancient lusmmsminirima see B2, [V P 128 and I8, (G, 11 182,
MT. nlso identifies larasmmunnka-vihirs with Kasanpogiri-vihira, which
is now accepted as modern Vessagiriyn, MT. p. 407, Jusarasmanasankhite

paygiri-vibire.  This ngrees with inscriptional evidenoe,
B. Not yet identifled.
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were in existencs in the Sangha of Ceylon even from the earlicst
timez ¥ Devinampiya-Tizea also built & publio refectory called
Mahipili' in Anuridhapura for the use of the S8angha. He is
-also said to have built a vihira in Jambukolspattena in Nigadipa,
.and the well-known Tissamahivihira.*

Msahinda came to Cevlon when he was a4 young man of
thirty-two. He died at the ripe age of sighty at Cetivapabbata
while spending vessa retreat there during the eighth vear of
King Uttiya (200 B.C.), Devinampiya-Tissa's younger hrother
and successor to the throne® Cotiyas enshrining his relics were
built at Anuridhspurs, Cetiyapabbata and several other places
i Ceylon.* Banghamitta died in the following vear at the
Hatthilhaka nunnery at .-’Luu.ria.l]mpura.“'

Mahinda's arrival in Ceylon can be regarded as the beginning
of Sinhalese culture. He brought to Lanki not only a new
religion but also u whole civilization then at the height of its glory.
He introduced art and architecture into the Island along with
sanghiramas and cetiyas, He can be rogarded as the father of the
Sinhalese literature. Buddhaghosa says that Mahinda bronght
o the Island of the Sinhaless the commentaries of the Tripitaka

1. Mhy. xx 23,

L Ibid. xx 25,

4. Dpv. xvil 05 ; Mhv. xx 20-33,

The Dipv. and Mhy, state that Mahinda dicd when he was satfbivas
- mixty yoars . The oumber of yoars in the lifa of & bhikkhn is generally
ealonlated from his upasempadd which he reecives usually at the age of
twenty. Therefore to wrrive b the actual age 20 must be ndded.  The
Cullovagga p. 426 says : Ajito wimg bhikkhe dusavasso sanghass il
molbhnddesaka hoti  n bhikkhn named Ajita who was of ten vears was &
aeviter of pitimokkha to the Bangha . That is, Ajita was 30 years ohl.
Mahinda when he came to Ceylon was 12 years : Makd-Mokinda thero so
Adudi doddasa-vazsiko (Mhv, xiii 1), ie. ho wis 32 yesrs of nge.  In the same
way when Mahinds wan roferred to as saffhiswso (60 yoars) at the time of
hin death, he was in fact 80 years old, The term eoss means * rainy
season ' as well as ** yoar "', ** The religious age " of a bhikkhn is ealeninted
by the number of rarsn retreats he hat pussed,  When s monk is old, he is
L referred Lo os safihi-rasgike (MA. p. 150 ; DA, p. 205 ; Vam, p. 38},

80 yours of age. This doss not mean that ho was oxnetly 50, but that
ho was old. Sometimes the term posss i3 used to moan vear " in the
sordinary sense,

4. Mhv. xx 4445,

5. Ind, xx 48-50.
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and put them into Sinhalese for the benefit of the people of the
Island! He thus made Sinhalese a literary language and
inaugurated its literature. It is probable that he introduced the
Asokan alphabet as well.2

The remarkable success of Mahinda’s mission and the unusn-
ally rapid spread of Buddhism in the Island were due to many
reasons. Mahinda’s arrival was the consummation of a series of
social, cultural and diplomatic relations between India and
Ceylon. Devanampiya-Tissa was eager to earn the friendship-
of Asoka. Afcer the king of Ceylon and the important ministers.
who were his own relations had accepted Buddhism the rest was
plain sailing. Although there were a number of various small
religious groups scattered about the country, there was none
systematically organized or powerful enough to oppose the new
faith. On the other hand, Buddhism offered to the people of
Ceylon a new order of life which was far superior to that which
they had known and followed so far. The example of the 'simple,
saintly life of the monks, who devoted their time for the good of”
the many, was an inspiration to the king as well as to the peasant.
The code of morality that the new religion taught was extremely
conducive to a happy and peaceful home-life.

Medium of communication with the Sinhalese offered but little.
obstruction to the work of the missionaries. If we compare the
language of Asoka’s inseriptions and the inscriptions of Ceylon in
the 3rd century B.C., we can see that the two languages were
almost similar. There were slight differences between the two,.
but it was possible for the speaker in one language to follow
without much difficulty the ideas expressed in the other.

Preaching seems to have been the chief method of propaganda..
Aramas, with cetiyas and Bodhi-trees as objects of worship, were-
established in important villages for the residence of monks.
These became centres of knowledge, and propagated Buddhism

L. Sihaladipam pana @bhatatha vasing Maha-Mahindena
Thapita Sthalabhisaya dipavasinam atthiya—MA. p. L

2. Sanghamittd's influence over the women of Ceylon in moulding their-
life and character was equally great.
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and Buddhist culture. One would expect Mahinda to have
followed methods of religious propaganda in Ceylon similar to-
those of Asoka in India. But two factors are conspicuous by
their absence. Asoka established a large number of edicts for
the propagation of his Dharma. But in Ceylon not a single
Dharma-lipi established by Devanampiya-Tissa, either on rock
or pillar, has so far been discovered. And no Department of
Dharma-mahamatras was established by Devanampiya-Tissa in
Ceylon as had been done by Asoka in India. Why did Mahinda
not advise Devanampiya-Tissa to publish Dharma-lipis in Ceylon
following his father's practice in India ? Was it because Ceylon
was too small and the inhabited area so limited that the king’s-
orders could quickly be proclaimed throughout the country ?
Perhaps there was no need for such methods of propaganda in
Ceylon, as the bhikkhus applied themselves untiringly to the
spread of Buddhism throughout the country.
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author of the Chronicle seems to have held that Elara had no
genuine interest in Buddhism, but that he had, nevertheless, to
follow the established custom of the land.!

What was this custom or carittam? In ancient days the
-customs of virtuous men (sadicdra) handed down in regular
succession (paramparyikramagata)® formed part of the established
law of the country, ranking in the same category as religious
injunetions and legal enactments. In Ceylon, too, the law of
the land was nothing but the established customs of the country.
Elara had to follow these customs therefore for the sake of good
government. There are several other instances in the M. ahavamsa
which elucidate this point.

Thus Bhatiya (38-66 A.C.) is stated to have followed all
injunctions laid down by ancient kings regarding Buddhist
religious practices.” Mahadathika Mahanaga (67-79 A.C)
-observed all religious practices established by earlier kings and
his brother.* Siri-Meghavanna (c. 362 A.C.), who inaugurated
the Mahinda festival, decreed that the festival should be held
annually. The author of the second part of the ‘Mahavamsa,
who lived in the 13th century, says that this royal order had been
-carried out continuously down to his day by all succeeding kings.®
An inscription® of the 10th century, which records certain rules
regarding the administration of a village called Hopitigama, -
refers to earlier laws as pere-sirit *“ former customs ™. Siritlong
of the 12th century was the legal secretary or minister of justice.”
The Sinhalese sirit and Pili caritta, meaning “ custom ”’, were

the usual words used to convey the modern idea of “ law **, which
included also tradition.

1. MT II, p. 483 refers to an Elara image house—Elara-patimaghara.
Whether this meant a house where an image of the Buddha made by Elara
wl::r kept or & house where an image of Elara himself was kept is not quite
¢!

Manu, II, 12, 18.

Mhy. xxxiv 67.

Ibid. xxxiv 85,

Ibid. xxxvii 88-89.

- EZ. 111, p. 75. Badulla Pillar Inscription.
. Nks. p. 18
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From these examples we can clearly see that there were
»religious customs and practices established by kings which were
- recognized as part of the law of the land. And these had to be
- honoured by the kings of Ceylon, whether they were Sinhalese
- or Dravidians.

Even the two Tamils, Sena and Guttika, who ruled at Anu-
- ridhapura about 30 years before Elira, seem to have been

Buddhists. The use of the word dhammena * righteously ** in
- the Mahavamsa® in referring to their rule suggests that they
. governed the country as Buddhists, or, at least, according to

Buddhist customs. How else could one rule dhammena ? Could
.a micchaditthi *° wrong-believer ” who was considered a mere
-animal (pasu-sama) rule  righteously *?

An inscription® which records certain donations made to a
vihira by the queen of Khudda-Parinda (5th century A.C.)
refers to her husband, who was a Tamil, as Budadasa La- Parideva,
which means Buddhadisa Khudda-Parinda. The use of the word

. Buddhadasa, ** the servant of the Buddha , as an epithet, proves
« definitely that Khudda-Parinda was a Buddhist or at least wished
to create that impression. His predecessor Pirinda also, in his
¢ inscription at Aragama, records his donations to a Buddhist
monastery.” Another inseription* at Kataragama registers a
grant by Dathiya, the son of Tiritara,® to the Mangalamahacetiya
¢ (modern Kiri Vehera) at Kataragama.

Dathiya belonged to the same Tamil dynasty as Parinda and
« Khudda-Parinda. Paranavitana thinks® that these Tamil princes

who ruled at Anuradhapura for 27 years towards the end of the
- 5th century were Buddhists by faith.” Several Tamil officials,
- such as Potthakuttha and Mahikanda, in the service of Agga-

1. Mhv. xxi 11. 2. EZ. 1V, p. 114,
3. EZ. IV, p. 113, 4. Ibid. I11, p, 218.
5. Paranavitana gives plausible reasons for the identification of Mahadali
.~ Mahana and his father Sarataraya mentioned in the inscription with
Dathika and Tiritara. (See (JS¢. G. Vol. II, p- 181).
6. EZ IV, 114,
7. Moreover we can gather from these inscriptions that these Tamil
« rulers were not only Bugdhists but that they also added such Sinhalese
titles as Abhaya (Apaya) and Mah@niga (Mahana) to their own names while
they ruled in Ceylon in order to identify themselves even more closely with
«the people. E.Z.III, 218 ; IV, 114.
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bodhi IV (658674 A.C.) are also reported to have built viharas -
and made grants to monasteries.’ Tt is well known that the
Dravidian kings of the Kandy period professed the Buddhist
faith, observed Buddhist customs and supported Buddhism.
following the example of the earlier Sinhalese kings.

Although the king was‘included in the laity, his position was
quite different from the rest of the lay people. The Buddha and
the Cakkavatti-Emperor are regarded almost equally in the
suttas. The Lakkhana-sutia of the Digha-nikaya maintains that
the Buddha and the Cakkavatti are both endowed with the
thirty-two marks of the Great Man (Mahapurisa-lakkhana). It
a person who has these thirty-two marks lived the worldly life.
he became a Cakkavatti ; if he left home, he became a Buddha- -
The Aunguttara-nikaya declares that they are both aechariya-
manussi *° wonderful men ”’ who are born ** for the good of the
many ’, and that they both are thiparaha ** worthy of monu-
ments ”.* While the Buddha holds sway over the entire spiritual: :
world, the Cakkavatti is the ideal supreme ruler of the secular
world. On this assumption even an ordinary king is given a
position far above other laymen. Hence we find that the Buddha
has advised bhikkhus to follow the instructions of the king.*

It 18 quite natural therefore that the king of Ceylon was -
regarded as the secular head of Buddhism who protected the
Sasana. In the 10th century, Mahinda IV declares clearly that
a ksatriya becomes a king “ for the purpose of defending the
alms-bowl and the robe of the Buddha ”.* The king, as the
defender of Buddhism, was so highly respected that even words
originally used in reference only to the Buddha and arahants

1. Mhv. xlvi 19-23. :

2. A. p. 47. The Mahaparinibbana-sutta regards four people as worthy
of thiipas : Tathagata, Pacceka-Buddha, Savaka, Cakkavatti (D. I1, p- S‘Tj. 3
According to the Manusmrti the king is a great deity in human form and
surpasses all created beings. (Manu. V 93-94 ; 96-97 ; VII 4-13).

3. Anujanami bhikkhave, rajanam anuvattitum (Mhvg. p. 164).

4. E.Z. 1, p. 237, tuma pay sivur rak (nu-va)s. In this context the ;les~
bowl and the robe (pay sivur) of the Buddha represent Buddhism. Cf. The
English royal title ** Defender of the Faith.”
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-came to be applied to rulers of Ceylon. For instance, the term
_ pirinivi (parinibbuta) which is used only in connection with the
decease of a Buddha or an arahant, wasused in the 10th century
. in reference to the death of a king.!
In the same manner, the ecclesiastical term wvat-hims
. (upajjhaya-sami) which should, strictly speaking, be used only
in reference to a Buddhist monk, was applied also to kings and
rulers from about the 8th century A.C. as a mark of great respect.”
As the secular head and defender of Buddhism it was one of
the primary duties of the king to look after the well-being of the
- Sasana. Hence we find quite often kings engaged in the “ puri-
fication of the Sasana ” whenever they found it to be disorganized
or corrupt.® It was the duty of the state to suppress by law or
expulsion undesirable heretical elements that stained the purity
of the Sasana. The king also felt it his duty to intervene when-
ever there arose within the Sangha disputes that could not be
easily settled by the monks themselves. Thus King Kanirajanu-

. E.Z. IT1, pp. 75, 77, satalosa piriniviyan vahanse.

2. E.g.. see Rock Inscriptions at Rassahela, E.Z. IV, pp- 173,174 ;
Kirigalliva Pillar Ins. E.Z. 11, pp. 34 ; and Badulla Pillar Ins. E.Z. I11,
p- 75 ; Kaludiyapokuna Ins. E.Z. 111, pp. 258-259, 264-266.

Wickremasinghe, E.Z. 1, p. 35, n. 7, says that vat-himi may be derived
» either from Skt. vastu-svamin ** lord of property ”’, or vrtta-svamin ** director
of religious observances ”. Paranavitana, E.Z. 111, p- 86 ff. has not made
any suggestion as regards its derivation. But K. Paiifiakitti Thera's
suggestion that vat-himi is derived from upajjhaya-simi seems the most
plausible.

The Dhampiya-Atuva-Gitapadaya, a work of the 10th century, (p. 116
« line 10) paraphrases the words upajjhayavattam as * pat teranata kalayutu
zat . Commenting on the name Belatthisisa, the same work (p. 153,
line 14) says: “ Ananda mahaterun vajateru Belatthisisa mahaterun .
- Cf. Pacit. p. 87. Ayasmato Anandassa upajjhiyo Belatthisiso. The
Dharmapradipika of the 12th century (p. 293) uses the word vaddjuran in
- the sense of upajjhacariya. The Maharipasiddhi-Sannaya of about the
14th century (p. 267) paraphrases the word upajjhayassa as - vajadurangé ”.
The Nks. of the last part of the 14th century (p. 12) uses vat-terun in the
sense of upajjhayatthera. We must remember that in old Sinhalese sanna
books, which give word for word meaning, the derived Sinhalese form is
used to paraphrase the original Pili or Skt. word wherever possible. From
the above examples we can see that the forms vaja, vada, vat are derived
from wupajjhdya or upajjha (through *uvaja). The dropping of an initial
short yowel before the stronger accent of the second syllable is common in
- Sinhalese. See Geiger : A Grammar of the Sinkalese Language, p. 34.

3. E.g., Voharika-Tissa, Gothibhaya, Moggallana I Moggallana 111,
. Silameghavanna, Aggabodhi VIL, and Sena II. See also’below p- 104,
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Tissa (89-92 A.C.) is reported to have acted as judge over a dispute
at the Uposatha House at Cefiyagiri. It is strange that a
layman should have entered an Uposatha House to adjudicate
in the affairs of the Sangha. But it is quite certain that the
king decided the case within the Uposatha House itself.? Whether
he entered the Uposatha House on the invitation of the Sangha
or on his own initiative we are not certain. However that may
be, it is clear that the king, as the secular head of the religion,
either actually had or assumed for himself the authority to decide
the cases of the Sangha.® During Mahiisena’s reign Tissa Thera,
who accepted the Jetavana-vihara, was disrobed by the Minister
of Justice.* Although a charge of pardjika offence against him
was finally proved by the Sangha, they had not the power to
disrobe him without the aid of the state.®

Even though the king was ° the defender of the faith® his
authority over matters ecclesiastical was subservient to that of
the Sangha. He had no power to force the hands of the Sangha
against their wish. When, for example. Silimeghavanna
(617-626 A.C.) requested the monks of the Mahavihara to perform
the uposatha ceremony with those of the Abhayagiri, the Maha-
vihira refused to comply with the king’s request, and the king
was powerless to enforce his willL® On another occasion the
monks of the Maha-vihira applied the Act of Pattanikkujjana
(** turning down of the alms-bowl ). the greatest insult that could
be meted out to a layman, on Dathopatissa 1T who had acted
against the wishes of the Mahi-vihira.”

1. Mhv, xxxv 10-11.

2. MT. p. 640.

3. It should be noted that the king’s act did not have the approval of
the whole community but only of a part of the Sangha, the greater part.
See below p. 86, g

4. Mhv. xxxvii 39.

5. We learn also from the Anuradhapura Slab Inscription of Kassapa V
(913-923 A.C.) that high officials of state interfered in monastic disputes
whenever the Sangha were unable to settle them by themselves (E.Z. 1, p. 44.)

6, Ibid. xliv 80.

7. Ibid. xlv 31. The Makavamsa goes so far as to indicate.that
Dathopatissa’s illness and subsequent death were evidently due to his
desire to act counter to the wishes of the Sangha and his finding fault with
them for their failure to accede to his request.
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Although there were occasional disagreements between the
Sangha and the State regarding religious and spiritual matters,
there was evidently no friction between the two over matters
political and mundane. Bhikkhus never seem to have attempted
to wield political power directly by themselves. But they always
used their influence to help and support kings whom they could
persuade to carry out their wishes. Mention is made, however.
of bhikkhus who took an active part in bringing about settlements
between political leaders and even selecting kings. Godhagatta-
Tissa Thera settled the civil war between Duttha-Giamani and his
brother. Duttha-Gimani blamed the thera for not asking them
to make peace earlier, and further said that even a simanera of
seven years could have stopped the fight.! There is a story of
how Mahitissa Thera brought about a settlement of far-reaching
consequence between Vattagimani and his generals.* Dhitusena
was brought up and educated for the kingship by a thera.®
When the sub-king Mahinda was anxious to make a treaty with
Sena II (851-885 A.C.) he took monks with him to support his
plea.* There are many instances of individual theras acting as
advisers to kings.®

Sometimes bhikkhus went to the extent of selecting princes
for the throne and supporting their favourites, even to the extent
of violating the laws of succession. When Saddhi-Tissa died
(39 B.C.) the ministers of State consecrated Thullatthana in
preference to Lajji-Tissa, the lawful heir to the throne, with the
approval of the Sangha who assembled at the Thiiparama for the
purpose.® Bhikkhus allowed Moggallina T (496-513 A.C.) to
collect his troops at a vihara,” and, after his victory over
Kassapa I, he was received ceremoniously at the Mahavihira
by the Sangha.®

L. Mhy. xxiv 49-57. Was this just an expression of politeness *
. Ihid. xxxiii 71-77.
. Ibid. xxxviii 16 ff. 4. Ihid. 1i 14
- E.g., Ibid. xlii 22 ; xlvi 6.

6. Ibid. xxxiii 17, 18. This interference was, however, exceptional
and was greatly resented by the legitimate king.

7. Ibid. xxxix 21,

8. Ibid. xxxix 29-3].

= )
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By the 10th century we find it even stated that it was the
Sanghs who conferred the kingship. This evidently shows that
it considered itsell as representing the public epinion of the
country. In the Jetavana 8lab inscription, Mahinda IV
declares that the kings of Se Lunki who are Bodhisattavas are
wont ~ to serve and attend on the great community of monks on
the very day they celebrate the coronntion festival after attaining
to the dignity of kingship, bestowed by the Mahdsangha (the great
commumty of monks) for the purpose of defending the bowl and
the wobe.! This difinitaly shows that the approval of the SBangha
was essantial for the coronation of u king. In later times, too,
the bhikkhus continued to take & prominent part in the appoint-
ment of kings.®

The influence of the Sangha over the masses was so great that
rulers were carefnl to win the hearts of the bhikkhus for the sake
of peaceful and successful government. To obtain the approval
of the Sangha was to ensure public support.  That was probably
why Duttha-GAmani put the relies of the Buddha into his spear
and invited the Sangha to accompany him in the war ** because
their sight is both blessing and protection to ws "> When
Muhinda I1 (772762 A.C.) wus ready to launch u campaign
ugeinst Rohaga, he * assembled all the bhikkhus und other wise
peoplt " ut the Thipirima and obtained their consent for his
military project.' In other words he was thus assured of public
support and svmpathy for his eampaign.

The first thing that o king did after aseending the throne was
to display his interest in religion by giving alms and granting

1. BZ. 1 pp. 234, 237, 240, tuni peay sivur rak (neva)s Mohasaig. b
pifiviyd cajeicy pldmipn aind bisee vindno (do)ens mhosaiig-hal medeyaf
MRS A,

2, Eg., Mhv. Ixi 1-3 says that after tho death of Vijayabihu 1 (10565
1114 ALC.) the deconsod king's sister, her three sons, ministers of State and
the bhikkhus took counsel together, nod unsnimously conferred the kingshi
on the sul-king. The election of the last King of Kandy, after thﬁu.tg
of Bjadhirijasigha, was carrid out by an assembly of ohiel ministers of
State, the heads of the Buddhist Church wnd the governors of provinoes,
See Davy's Trovels in Ceglom, p. 159,

3. Mhv, xxv 1-4. Madgalei ceva raklhd eo hbvikkbiinawm  dostannmp
hi ma.

4. Thid. xlviii 128-127,
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endowments, building or repairing monasteries or holding grand
religions festivals.'

The coronation or abhiseka of kings, which was originally »
secular business of State, later assumed the garh of a religious
ceremony. The Mahdvamsa-Tiki® records some interesting
details about this state function. The vessels which contained
the regalia nsed for the coronation ceremony were made of olay
taken from seven specific spots, all of which are holy places.
Clay for this purpose had to b taken from under the northery
flight of steps either of the Mahihodhi, or of Lohapasida, or of
Pagompamilaka, or of Mahicetiva (Ruvanviilishya), or from
nnder the northern door of the Catussila or from under the steps
of the entrance to the hall named Samujjave where the
bhikkhns uzed to drape their robes.  The specific statement that
clay should be taken from under the steps of these places shows
clearly that the coronation of a king was regarded as having
religions significance. Ultimately, in the 9th century, this eere-
wony of eorenation seems to have been hald in the vihira itself,
For instance, Sena LI (851-885 A.C.) had hiz coronation at the
Mahiicetiya (Rovanvilisiya) and decreed in writing that the
caremony should be performed every year®

The constitutional position of Buddhism wus so strong that
to act against the Sivana was regarded as high treason. Thus.
ong of the charges framed against the war criminals who were
sguingt Dhitusens (460478 A.C.) during the preceding Tamil
rule was that * these men protected neither the king nor the
Sisana,™

Further, we learn from the docunwent [ul.ruu..]}' referred to
supplied by the Malvatta Chapter, Kandy, headed by Baraguikars
Sangharija, to the Dutch Governor Falk (1765-1785) in Colombao,
thut according to ancient Sinhalese law ** those who destroyed
dagib and Bi-trees and those who plundered religious property

L Ibid. passim.  See also below Che. VI anid V11,

2. MT, p. 307.

3. Mhv. Ji g2,

bo Tbid, xxxviii 38 b, aminm o5 wlbanan 6 o rerkbhimgan.
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were punishable with death.”" There is reason to believe that
thiz law was in force even us ewrly us 2nd century B.C. For,
it is stated® that on one oocasion when Elira was returning from
Mihintale, his chariot-wheei did some damage to u eetiva. His
ministers drew his attention to what had happened. The king,
who was famous for his equal und impartial administration of
justioe to all, at once got down from his chariot and laid himself
down on the road and said @ *° Cot my head too with this chariot-
wheel ”. But the ministers refused to do it saying that the
Buddha never wished harm to others, and further they requested
the king to obtain pardon by repairing the damage. This shows
that death was probably the peoalty for the crime of cansing
damage to places of Buddhist worship in ancient Cevlon.

In fact the Sisana constituted o fully-fedged state depart-
ment.  Bafeguarding the purity and well-being of the Sdsona
and maintaining the Sangha and the monasteries wers duties
incumbent mainly on the State, slthough private individoals and
the public sollectively estublished and maintained frimas on &
smaller seale.  There were full and permanent staffs paid by the
sState to look after the business of the larger monasteries such as
Mihintalé und Abhavagiri. These were governed by rules and
regulations lnid down by the king with the approval of the
Sunghs”

Even taxes on goods were levied for the maintenance of
arimas.  An inseription, probahly of the 10th century, on &
cante found at the gite whers the ancient Mahapili was situated,
declares : “ To this Mahipili shell be taken st the rate of one
et 8kt prasiha) of paddy from cach sack brought into the
ity

Trading on poys days wos prohibited by law. Whoever
traded on such days had to pay a fine which was utilized for

1. Prabhisodaya 1930, May, p. 15,
2, Mhy. xxi 2305,

3 EBELT I{I B4, 116, 232 M A detilsd diseussion will be found in
Che, VI and 1X.

4, B2 T, p. 133, * This would work out to be n rate of 6} per cent..
a rathor exeessive ﬁuu:ﬁu L LA ) - 4
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religious purposes. An inscription® of the 10th century, originally
set up in the neighbourhood of Mahiyangana during the reign of
Udaya I1T (945-953 A.C.) declares that from whosoever trades on
poya days (pohoda) a padda (certain measure) of oil should be
levied for the offering of lamps ; and that this offering should be
made at the great monastery of Mahiyangana ; and that from
those who failed to pay the penalty in oil, fines according to
former customs (pere sirit) should be levied and used for the
offering of lamps.>

The Order of Maghata, prohibiting the killing of animals.
which was proclaimed by several kings,® was purely religious.
based on the principle of akimsa taught in Buddhism. There
were men who made their living by hunting. These had probably
to change their old profession and find new ones.*

Bhikkhus were remunerated by the State according to their
ability and services.® Buddhadisa fixed “ salaries "for preachers
(dhammabhanaka-vattam)® here and there, and he is also reported
to have given them revenues and servants (bhoge kappiyakarake).”
Voharika-Tissa freed monks from debts by paying three hundred
thousand.®

All the important relics of the Buddha received from India
were considered the property of the State. The Patradhdtu, the
alms-bowl of the Buddha, which was brought to Ceylon during
the reign of Devinampiya-Tissa, was kept within the palace

1. E.Z 111, p. 74. Badulla Pillar Inscription.

2. Although most of these laws and customs were inseribed on stones
mostly in the 10th century they were in practice in earlier times, as we
learn from this inseription.

3. E.g. Mhv. xxxv 6, Amandagimani (79-89 A.C.) ; Mhv. xxxvi 28,
Vohirikatissa (269-291 A.C.) abolishing physical torture as penalty ; Mhv.
xli 30, Silakala (524-537 A.C.) ; Mhv. xlvi 3, Aggabodhi IV (658674 A.C.);
Mhv. xlviii 23, Kassapa ITI (717-724 A.C.).

4. Whether this resulted in the whole nation becoming vegetarian we
do not know.

5. See Mahinda IV's inscription at Mihintalé, E.Z. I, p. 84 ff.

6: Mhy. xxxvii 149.

7. Ibid. xxxvii 173.

8. Ibid. xxxvi 39 ; see below p. 90 for this state of affairs,
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itself.) This was later considered such an important national
possession that one of the seven Tamil invaders during the reign
of Vattagimani took it with him to India snd was * well-
contented ' therchy,® Upatissa [ (4th century) used it in a
ceremony to dispel a faming and a plague, and ordeved that the
ceremony should he repeated in similar circumstances.” Tt is
well known that the Tooth Relic was regarded as o property of
the State and the national Palladinm.  In later times the possess-
ion of these two relies, namely, the Tooth and the Alms-howl,
was considered essentinl for o prince who wished to be the
recognizged king of Cevlon®  The Kesadhidtu, the Hair Relic which
was hrought to Ceylon by Silikila, was enshrined in an image
house and paid special honour by Moggallina 1. (496-513 A.C.).°

There is resson to think that the title of dsiggdha, which was
specially inangurated on the vecasion wheo the Hair Relic was
brought, was a religions honour wonferred by the king on high
government officials.  Silikila who brought the Kesadhdtu was
made the first dsiggdha, the Sword-bearer, and also was given
the distinetion of being the goardian of the Relie.® The asi or
sword connected with this Order of Kesadbitu was perhaps
symbolic of the sword with which Prince Siddhirtha eat his hair
before he beeame an asoetic.”

The title of Asiggiha which became o great royal honour was
conferred only on very importaut personages ; all its recipients
later ascended the throne. Silikila himself beeame king.
Sanghatissa 1T and Silimeghavanna, who had the distinetion of
being dsiggihakas, hoth sseended the throne nltimatelv.®

1, Mhv, xx 132,
2. Ihid. xxxiil 55. This was later brought back to Ceylon,
3. Jhid. xxxvii 180-108,  See also below p. 276 4.

4. Codrington ; Shart His, of Cey., ppe 67, 80, B3, 77, 80, Mendis:
Karly Hist. of Odéy., pp. 107, 131

B, Mhv. xxxix 40-54.

B, Mhv. xxxix 5.

7. It is mentioned that in the pufisdghaers or image house i which the
Hair was kept an imuago of o horse also was placed (Mhy. xxix 52).  Pecho

this s gembolio of the horse on which Siddhiirtha rode hefore he out his hair
an the day of his renunciation.

B, Mhv, xlio 42 ; xhiv 1, 43, 64-65.



BUDDHISM AS STATE RELIGION Th

The offering of the kingdom by kings to the Sdsana which was
not uncommon in ancient Ceylon was also symbolic of the principle
that the State was run for the good of Buddhism. Devinsmpiya-
Tissa offered his kingship to the Mahibodhi® Duttha-Gimani
ia reported to have bestowed the kingdom of Ceylon on the Sisana
five times,—each time for seven duys® It would be VEIY
interesting if we could get some information about the wuy the
government was administered during these short periods. It
may he that the king renounced the idea of kingship for the time
being and allowed the govermment to go on as osusl. It iz,
bhowever, unlikely that if circumstances, e.g., o rebellion, neces-
sitated the king's interference, he would have hesitated to
interfere.” King Tiz=a offered the kingdom of Cevlon to Kaila-
Buddharakkhita as a gift for his sermon.* Sirimeghavangu
offered the whole kingdom to the Tooth Relie® Moggallina 1,
after his vicvory over his brother Kassapa, went to the Mahi-
vihira and offered the State-parasol, the symbal of kingship, to
the SBangha, but it was duly returned.® Aggabodhi I1, ufter the
restoration of Thiiparima, offeeed the whole country to the
thiipa.”

It would be interesting and instructive to inguire why the
national wealth and energy and administrative ability of the
country were thus lavishly bestowed on Buddhism. Was the
motive purely spiritual and other worldly ¥ There is no doubt
that it was partly so. But the major results were reaped imme-
diately—in this world. The monasteries formed the centres of
national culture, and bhikkhns were the teachers of the whole
nativn—{from prince to peasant. They helped the king to rule
the country in peace. It was the duty of the bhikkhus according

1, Mhv. xviii 36.
2, I, xxxii 30 ; xxxi DO, 02, 111,

3. Waa the offering o mere formality while the king went on with his
government as wsanl T

4. MA. I, p. 470
o Diathi, v 360.
6. Mhbvy. xxxix 31.
7. I, xlii 61.
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to the Vinaya to side with the kings." They used their influence
over the masses to support the king who. in return, looked after
their interests. It was a matter of mutual understanding, though
it was never explicitly stated. The king found a powerful means
of propaganda in the Sangha who had close contact with the
people, and great influence over them. Hence we find kings.
who had committed heinous erimes, honouring the Sangha and
sending them round the country in order to influence the people
in their favour. For instance, Kassapa II (641-650 A.C.), who
had plundered the monasteries, including the Thiparima, during
his unregenerate days as a rebel, made large endowments to
viharas and sent preachers round the country after ascending the
throne.* It was easy for the king to rule if the people were
religious. King Mahanama of Ceylon in a letter to the Chinese
Emperor says that kings ** were happy if men practised righteous-
ness .> They were happy because they knew that if men
practised ** righteousness ” there would be no disturbances.
Religions are always expected to uphold the established order
and discourage innovations and revolutions. Such an attitude
of mind which the rulers ordinarily attempt to inculcate into the
minds of their subjects, could best have been produced by a
religious organization. Whatever the kings did for the Sangha
was therefore amply rewarded.

We have to admit that from the day that Buddhism was
adopted as a State religion, it began to lose its original spirit of
renunciation and simplicity, and gradually developed into an
ecclesiastical organization with its numerous duties, religious,

1. Mhvg. p. 164.

2. Mhy. xliv 148.

Geiger translates the words sabbagamiya-bhikkhahi as by all the foreign
bhikkhus ”. Wijesinha : ** holy monks who lived not among the habi-
tations of men . 1 doubt the validity of the reading and the two transla-
tions. If we read sabbagamiya it can be translated as ** by all bhikkhus
who went about” which suits the context quite well. Gamiks means
“going”, “wandering”, ** travelling ". See P.T.S, Dict. under gamika 2.
The change of -ika into -iya is quite common in Pali. Cf, Bhatika and
Bhatiya (MA. p. 350); pindapitika and pindapatiya (MA. p. 355); dhammika
and dhammiya (Smp. (SHB) p. 503). ;

3. JRAS. (CB) Vol. XXIV, No. 68, I (1917) p. 83.
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political and social. It is impossible for any religion, when it
becomes an organized body, to continue in its original form. Tt
has to change with the times if it is to maintain its power and
_ prestige. ““ Adapt or perish 7’ is nature’s inexorable imperative.



CHAPTER VI
YEARS OF DEVELOPMENT—I

We have seen in a previous chapter that during the forty-eight
years that Mahinda worked in Ceylon Buddhism was firmly
established in the Island, and spread in most parts of the country. .
The following century saw a very rapid progress of the new faith
among the people. According to the Mahavamsa,' many
hundreds of vihiras, great and small, were established during
the period. Devanampiya-Tissa’s four brothers who ruled in .
succession after him at Anuridhapura did their best to spread the
religion by opening new centres and providing maintenance for -
bhikkhus.* Kakavanna-Tissa and other rulers of Rohana, the
southern principality. built a large number of vihiras among
- which -Tissamaharama, Cittalapabbata, the famous centre of
meditation, and Kirivehera at Kataragama should be mentioned.*
Tissa of Kalyani (modern Kilaniya) played his part in propagating
Buddhism in the western principality.* Kakavanna's younger
son Tissa was in charge of Dighavipi in the Eastern Province of
the Island.®

1. Mhv. xxi 7.

2. Pre-Christian inscriptions at Ritigala (Arittha-pabbata) donating
caves to the Sangha show that that mountain was used as a centre of
meditation as early as the third century B.C. (E.Z. pp. 135 ff.). Siiratissa
(187-177 B.C.) improved the place (Mhv. xxi 6). S

3. Mhv. xxii 23 ; E.Z. ITI, p. 214. The Dhatu. p. 22 attributes several..
vihdras at Ruhuna to Mahaniga and Yatthalaya-Tissa.

4. Mhv. xxii 13.

5. Ihid. xxiv 14, 15, 58, /i
78
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Under the influence of the new religion the Sinhalese worked

. in peace and harmony, and the country became prosperous. But

_ soon there came adventurers from South India who disturbed the

peace and progress of the Island. One such was Elara. a Chola

~ prince, who invaded Ceylon about the middle of the second
. century B.C., captured the government at Anuridhapura, and

5

ruled for about forty-five years. Though the northern part of
the Island was under a foreign rule, Rohana remained indepen-

. dent.

This long period of foreign rule gave rise to several important
developments, both national and religious, in the history of the

_Island. Duttha-Gamani, the son of Kikavanna-Tissa of Rohana,
. undoubtedly the greatest national hero of early Buddhist Ceylon,
. organized a great crusade to liberate Buddhism from foreign rule.

His war-cry was “* Not for kingdom, but for Buddhism 2SR
entire Sinhalese race was united under the banner of the young
Gamani. This was the beginning of nationalism among the

_ Sinhalese. It was a new race with healthy young blood, organized

under the new order of Buddhism. A kind of religio-nationalism,
which almost amounted to fanaticism, roused the whole Sinhalese

_people. A non-Buddhist was not regarded as a human being.

- Evidently all Sinhalese without exception were Buddhists.

After the defeat of Elara, the vietorious Duttha-Gamani

. repented of the destruction of many thousands of human lives.

Eight arahants from Piyangudipa are reported to have assured
the king that there was no cause for repentance, that only one
and a half human beings had been slain—one who had taken

. vefuge in the Buddha. Dhamma and Sangha, and the other who

had observed the five precepts—and that the rest who were
wrong-believers (micchadittht) and men of evil life (dussila) were

.equal to animals (pasusama)! °° But thou wilt illumine the
. doctrine of the Buddha in many ways, therefore dispel care
. from thy mind.”®

1. Mhv. xxv 2, paragangam gamissami joletum sasanam aham ;
Ibid. xxv 17, rajjasukhiya vayamo nayam mama kadapi ca,
Sambuddhasasanasseva thapandya ayam mamd.
_ 2. Ihid. xxv 103-111.
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Thus, orthodox religious opinion encouraged Buddhist nationa- -
lism. For the first time in the history of Buddhism bhikkhus .
now officially entered the field of political and mundane interests. _
* At the request of Duttha-Gamant they accompanied the liberating
arniy, ““since the sight of the bhikkhus is both blessing and
protection for us.! Bhikkhus were encouraged even to leave
their robes and join the army for the sake of religion and the
nation. For instance, one of Duttha-Gamant’s ten generals,
Theraputta-Abhaya, formerly a Buddhist monk, was persuaded
to give up his robes and join the army. After the victory, this
general re-entered the order and became an arahant.* Gamani
himself had a relic of the Buddha put into his spear.® Duttha-
Gamani seems to have exploited to the utmost all the religious
and national sentiments of the masses in order to unite the people
and to rid his motherland of foreign rule.*

Duttha-Gamani (101-77 B.C.) erected many religious edifices,
such as the Mahathiipa (Ruvanvilisiya), Maricavatti (Mirisa-
vitiya) and the nine-storeyed Lohapasada which was the Uposatha
house of the Mahavihira. He made Buddhism the pride of his .
people, and according to the Mahavamsa® very large numbers
came from foreign countries to see the dedication festival of the
Mahathiipa. The prototype of the modern Vesak festival is
first referred to during this period. Duttha-Gamani is said to
have held twenty-four Vesakha-pija.®

His brother Saddha-Tissa (77-59 B.C.) who succeeded him,
did a great deal for Buddhism and built, among many other
viharas, the Dakkhinagiri-vihara? at Anuradhapura which later
played an important part in the history of Ceylon Buddhism.

1. Mhv, xxv 2-4.

2. Rsv, I, p. 93 ff.

3. Mhv. xxv 1.

4. He can justly be regarded as the originator of religio-nationalism

which has persisted through the whole history of Ceylon—down to even .
the present day.

5. Mhyv. xxix 29,
6. IThid. xxxii 35.
7. Ibid. xxxiii 7. So-called Elara’s tomb.
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Even us carly as the first century B.C. bhikkhus began to tuke
more and more interest in the affairs of State. It was they who
conspired to put on the throne Saddhi-Tisse's YOUnger son,
Thullathana (59 B.C.), in preference to the elder ome, Lajji-Tissa,
ugainst the usnal custom of snecsssion. Lajji-Tissa (69-50 B.0.)
deposed him ; and being sorely dizpleased with the Sanghu
neglected it for three vears.'

The latter part of the first century B.C. saw some very
important events in the Buddhist history of Ceylon. A hrahmin
namad Tissa (or Tiva) in Robana declared war on Vattagimayi
(43 B.C.). Meanwhile, seven Tamils from South India landed at
Muhitittha (Manoar) with strong forces and marched towards
Anurddhapura. The conntry from the south to the north wis
devastated by war. From 43 B.C. for fourtesn vears five Tamils
ruled in succession ut Anuridhnpura. King Vattagimagi lay in
hiding in remote places during the period.®

In addition to these calamities the whole COunEry was ravaged
by an unprecedented famine, generully known as Brihmana-Tissa
fumine or Bimipitivisiya. The peaple had no food at all and
were forced to cannibalism, even eating the flash of bhikkhus
whom they venerated. Many thousands, both bhikkhus wned
laymen, perished ; many vihiras were deserted: the Mahivihara
at Anuridhapura was entirely abandoned = trees grew in the
courtyard, and the Muahithipa itself lay in complete neglect ;
muny bhikkhus left the Tsland and went to India. The country
was in chaos.®

The Mahiitheras and the leaders of the Sinhaless saw that the
futnre of Buddhism was in danger. Its very existence was
threatened. There was no Sinhuless king to support it. The
continuation of the oral tradition of the three Pitakus, which
had so far been handed down orally from tescher to pupil,
appeared no longer poseible under the prevailing adverse cironm-
stances. The primary coucern of the Sangha during this trugic
period was to preserve the teaching of the Buddba which they

L Mhv, xxxifi 17-20,
2. Ihid, xxsiii 3742,
3. VbhA. pp. 314-315 - AA, p. G2,
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valued above all else. Therefore, far-seeing Mahatheras, under
the patronage of a local chief, assembled at Aluvihara at Matale,
and committed to writing the whole of the Tripitaka with the
commentaries thereon for the first time in history ** in order that
the true doctrine might endure *’ (cirafthitattham dhammassa) 2

At last Vattagimani-Abhaya (29-17 B.C.) defeated the Tamils
and re-occupied Anuradhapura after fourteen years of supreme
struggle. He demolished the Giri-monastery of the Niganthas
(Jains) and built the great Abhayagiri-vihara prefixing his
name to it.”

The king offered this vihiira to a thera called Mahatissa, who
had been of great help to him in the days of his misfortune. Five
generals of Vattagamani also built five vibdras and dedicated
them to a thera named Tissa in gratitude for his friendship and
help to them in their difficulty.

Tt is said that while Vattagimani was preparing for his attack
on the Tamils, some of his generals who were disappointed with
the king because of his impetuous nature, left him in rage and
wished, most probably, to join the Tamils. They were attacked
by robbers on the way—the country was infested with robbers
during this period of disorder and famine—and escaped into the
Hambugallaka-vihara of Tissa Thera, a learned monk, where they
received kindness and protection. When the thera learned their
story he was greatly moved. The nation and religion were being
ruined by foreign rule, and here the king and the generals were
quarrelling. The wise monk asked the generals : ™ with whom
will it be possible to further the doctrine of the Buddha, with the
Tamils or with the king ?”" The generals were convinced that
their attitnde was suicidal. Thereupon Tissa and Mahatissa
theras took the generals to the king and brought about a lasting
reconciliation between them.®

1. Mhy. xxxiii 100-101 ; Dpv. xx 45 ; Nks. p. 9.

2. Mhv. xxxiii~78-81 ; Nks. p. 10. When Vattagimani was fleeing
from Anurddhapura in defeat, the Nigantha of the Giri monastery which
had been built by Pandukabhaya cried aloud : * The great black Sinhalese
is ﬂcemg’—’paiﬁyuh ?@abﬁb{ilaeikaa'a. Most probably the Nigantha was
pro-Tamil. Then the king thought : * If my wish be falfilled, T will build
_a vihdra here.” (Mhv. xxxiii 42-44).

3. Mhv. xxxiii 67-76.
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Had the far-sighted theras not intervened at that moment,
no one could say what the fate of Buddhism and the Sinhalese
race would have been. Only the king and the generals knew
what they owed to the learned theras. Out of gratitude, there-
fore, they spoke feelingly to the theras thus: ““If our under-
taking prospers, then must you come to us, when & message is
sent to you.”! That was why Abhayagiri and the other
viharas built by the king and the generals were given to Maha-
tissa and Tissa theras.

This is the first record of a vihdra being given to any
+ monk as a personal gift ; it was purely an expression of personal
gratitude on the part of the king and his generals. Mahatissa
had lived earlier in an unimportant, remote place, and later
came to stay at Anuridhapura on the special invitation of the
king,? and he must therefore have wielded considerable influence
over the ruling class. This evidently disturbed the prestige
and authority of the Mahdvihara monks. They subsequently
charged Mahatissa Thera with having frequented the families
of laymen (kulasamsattha,) and imposed on him the punishment
of expulsion known as pabbajaniyakamma.® This, perhaps,
was also indirect disapproval of the action of the king and the
generals.

Mahatissa’s  disciple, Bahalamassu-Tissa—" Big-bearded
Tissa”*—did not agree that the charge was justifiable, and
raised objection. Thereupon the Mahavihara charged him alse
with having sided the ““impure”, and imposed upon him the
act of ukkhepanmiya according to the Vinaya.® * Big-bearded
Tissa’’ was very angry, and with a large following of monks

1. Mhv. xxxiii 76-77.

2. Ibid. xxxiii 82.

3. Mhv. xxxiii 95; Nks. p. 10. For pabbajaniyakamma, see Clvg
p- 17 fi.

Evidently there was no difficulty of instituting a charge of this nature
against Mahitissa. For he seems to have been a man of sociable character
and friendly disposition towards lay p ple, being intimate with them. He
waa endowed with a great deal of common sense and worldly wisdom.

4. Nks. p. 10, Mahadiliya-Tissa.

5. For ukkhepaniyakamma, see Clvg. p. 36 ff.
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went to the Abhuyagiri and stayed there refusing to Teturn to
the Mahivihira,*

This was the beginning of dissansions in the Banghs which
had till then been umited under the influence of the Muha-
vibirs, Although the monks of the Abhayagiri lived as o
separate group from the Mahivihira, there was no differance
between the two at the beginning cither in theory or in prac-
tite, except that the Ablayugiri monks did not agree that the
charge ugainst Mahitissn wus justifighle aecording to the
Vinaya,

Soon afterwards, howaver, some monks, disciples of & teacher -
called Dhammarnei, belonging to the Vajjiputra sect in India,
came to Ceylon und were received at the Abhayagiri.* One can
understand that the Abhayagiri, now separated from the powerful
Mahavihira, desired to win some allies to strengthen their position,
Some of the tewchings and iuterpretations of the Vajjiputea seot
were not in agreement with those of the Theriya sect which was
the Mahivihira. We learn from Buddhaghosa that the Vajji-
puttakas held, among other views, that there is a persisting
personal entity, which is absalutely ugainst the accepted theory
of analta of the Theravida. They also held that an arahant
may fall uway. In spite of these opposite views, Buddhaghosa
admits that the Vujjiputtakas were a Buddhist sect.®

Tissa and his followers liked the new manks and their tench-
ings, and thenceforward the monks of the Abhayagiri were known
a8 the Dhammaruei sect, after the name of the great teacher in
Indis.' There was no official suppression of the new seet or
their views, evidently beeanse the king wus in their favour.

1. Mbv. xxxiii 86 ; Nks. p. 10.

2, Kky, p. 10.

3. Ko pana puggolaviding #  Sdsane Vigiputiold eeva Sammitivg ru,
bahiddba bhakig uﬂnn’ﬂh‘y{ FPafienA, 1, { Kearhdiratthuvapnmi) P- &‘i.y;tum_
milipd Vajjiputiald  Sabbatthivddin elnececn Muhiiaanghils arahutogn
parihinin icchinti,  [hid, P M. We are not quite oertain whether these
views wero held also by the disoiples of Dhammaruci who WETE  rrorived
at the Abhayagin, b

4. According to Nks, p. 10, this now it came-into being * in the 15th
¥your of Vattagimani . &
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From this time onwarids the Abhayagini monks scem to have
kept up constunt contuct with various Buddbist sects and new
movements in India, from which they derived inspiration and
strength. They were liberal in their views; and always weloomed
new ideas from abroad and tried to be progressive. They studied
both Theravida and Mahiyvina and ** widely diffused the Tri-
pitakas ! The Mahivibira, on the other hund, remained
consurvative, studied only the Theruvida, was opposed to the
Muhiyins, and discouraged any kind of innovation., It was
faithful to the very letter of the orthodox teachings sud traditions
apcepted by the Theruviding. The Abhayagini monks, therefore,
appeared in the eves of the Mahiavibima to be unorthodox snd
heretie.

The Mahiivihira was the original and first centre of Buddhism,
hallowed by Mahinda himself ; its monks were proud of the
great traditions, and jealously guarded the honour and anthority
of their vihira. They hud enjoyed the undivided regard anid
respect, loyalty and support of the State and the publie, and did
not like new elements entering the field to share their privileges
and dividing the attention. But it was not possible to SUPPress
new developments, which were the natural outeome of various
changes, social, political and economic. The dissensions in the
Sanghs were by no means s symptom of decay and degeneration,
but a sign of movement and progress.

The following period of about three centuries was attended
with the usual vicissitudes of history. Vattagimani's son
Corandga (3 B.C.-9 A.C.) was hostile to the Sunghn and destroyed
cighteen vihiras where he had not been given refuge during the
days of his rebellion against his cousin Mahicilika Mahatissa
(173 B.C.)* The damage done by him to the cause of Buddhism
was so great that the nuthor of the Makdeamsa was convineed
that “ the evil-doer was reborn in Lokantarika-hell.”™

The idea of study as a particulsr vocation for monks is
mentioned for the first time in the Muahgvamsa during the reign

L+Hiven Talang, IT p. 247,
2. Mhv. xxxiv 11-14.
3, Mid. xxxiv 14,
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of King Bhatikibhaya (35-66 A.C.). It is specially stated that
he supplied requisites for bhikkhus engaged in gantha-dhura
* pocnpation with books ", that is, study. The reference here
is most probably to teachers sud students, Bhitikibhaya iz
reported to have held twenty-cight Vesak festivals,! evidently
following the tradition set up by Duttha-Gimani.

It was also during this time that the famous festival of
(iribhanda-pija® was originated by Bhitikibhaya's successor,
Mahadithika Mahiinigs (67-79 A.C.), & king religious and pious
to i fanlt,® who did a great deal to spread the dhamma and forther
the couse of Buddhism. Hiz zon, Enmnﬂngimu‘i (TH-80 AC.)
was the first to issue the order of maghdata or non-killing of animals
all over the Island,' most probably following the example of
Asoka.

His brother and snccessor, Eu'uimjiuu-Tiﬁaa (80-92 A.(.),
ordered about sixty bad monks to be thrown down the precipice
af a rock in Cetiva-pabba (Mikintalg). They had not accepted
his decision in a case regarding some monastic disputs, and
plotted to kil the king within the wposatha house itself.® This
drastic action reveals some of the unrecorded events in the life of
some monks of the day. There is no doubt that such incidents

1. Mhv. xxxiv &, 66,
2 Ihid, xxxiv 81. See chapter on festivals.

3. He gave himself nnd his gqueen, his two sons, his state-clephont anid
his stote-home to the Sangha, although the Sangha forbade him.  (Mhy.
xxxiv 86).

4. Mhy. xxxv i

5, Mhv, xxxv 10=11 ; M. p. 640,

Adikaram says this punishment was ** meted out to some bhikkhus for
taking port in a political strife ¥, (EHEBC, p, 89).  This is incorreet, It
wan not a political strife, but o dispute among the Sangha in the uposatha
hotse or conneoted with the wposathe house (wpossthaghorutiom). MT
clearly aays: Cetiyagirivifidire u thigiare  hbikblinen  wppenniay  offam
“ a dispute arisen nmong the mm at the uposaiha house in Cetiyn-
giri-vihim . The king intervensd and settled this dispute. (See
also above p. 87). But o section of the monkes, displeased with the king’s
ilecision, plotted to kill him within the uposotha houso itself. Punishment
wna meted out to them for the plot to kill the king (ndjdparddha- kimana).

Gelger (Mhv. tr. 247, n. 1) thought the word cefipavhaye (Mhv. xxxv 10)
reforred to the Thipivima. But M. p. 640 clearly says it is Cetiyngirs-
vihira (Mihintald), Giviger thonght further that the monks wers
into the caves eallod Koanira "', In fact they were thrown down a precipice
at Mihintals,
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as this considerably damaged the prestige of the Sangha. It may
have been due to such reasons that we find kings now and then
prejudiced in favour of or against a particular monastery. One
holy man might win the royal favour for a monastery for a long
time, while an evil-doer might lose it for an equally long period.

After the unfortunate incident referred to above, for a period
of about three-and-a-half decades, no king seems to have paid
any attention to Cetiya-giri till Vasabha (127-171 A.C.) effected
some improvements there.’ His action too was prompted by
selfishness. for it was undertaken, on the advice of the Sangha.
to lengthen his life. He seems to have patronized all vihiras
impartially, and he did a great deal to further the cause of
Buddhism by providing for the preachers of dhamma and building
new cetiyas and images, and repairing old monasteries. Viharas
were built even in Nigadipa (modern Jaffna peninsula) in the
North during the reign of this king.* He is said to have cele-
brated forty-four Vesak festivals. He also improved the ecivic,
economic and health conditions of the country. Between the
reigns of Vasabha and Voharika-Tissa (269291 A.C.) for about
a century nothing of importance in the history of Buddhism
seems to have taken place. Almost all the kings supported the
viharas of either sect and did what they could to promote the
cause of Buddhism.

During the time of Voharika-Tissa, for the first time in the
history of Ceylon, we hear of a new school of thought known as
Vetullavada (Skt. Vaitulyavada). The king who supported the
two great viharas—Mahdvihara and Abhayagiri®—is said to have
suppressed Vaitulyaviada, keeping heretics in check with the
assistance of his minister Kapila,* who was evidently well-versed
both in the law of the Buddha and in that of the land.

It is not quite clear who these Vaitulyavidins were, who were
considered even more heretical than the Dhammarucikas of the
Abhayagiri. The chronicles offer no help at all. According to

1. Mhv. xxxv 80).
22 See Vallipuram Gold Plate, BZ. IV p. 237,
3. Mhv. xxxvi 31-33 : Geiger tr. p. 258, n. 4.
4. Ibid. xxxvi 41.
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Buddhaghosa, Vetullukas were also called Mahdspfifiavadi®
They held the docetic view that the Buddha, having been born
in Tnsita heaven, lives there and never comes down to the human
world, and that it is only a created phantasmal form (nEmmita-
ritpamatiakam) and not the Buddhs that appears among men.
Both this ereated form, and Ananda who learned from it preached
the dhamma ; the Buddha himself never preached.® Further-
mare, according to this view, the Buddha as sueh does not take
anything (na Bhagava kisiel paribliudijati), but pretends to aceept
offerings in order to be in conformity with the world (lokinu-
vattanattham). Therefore. what is given to him bears no fruit
because it is of no help (nirupakdrattd).” i

In the same manner, they held that the Bangha, in the ultimate
sense of the term, meant only the path-froitions (paramatthate
maggaphalineva raiigho), that there was no Sangha apart from
the path-fraitions ; but ** path-fruitions " do not accept anything,
Therefore, it is wrong to say that the Sangha accepts gifts
(dakkhinam patigaphdti) or purifies gifts (dakkhinam visodheti) or
that the Sangha enjoys food or drink. So that nothing can be
given to the SBanghs, and nothing whatever given to the Order
bears fruit.*

They held also that sex-relations may be entered upon by any
human pair by mutual sonsent.”

Whether those who are referred to in the Mahfvamsa as the
Vetullas who had come to Ceylon in the third century A.C.
setually held these views is not certuin, The records are abso-
lutely silent on the question of their teachings, The Dipavamsa
the earlier chromicle, uses the term Vitapdardda in place of
Vetullzpdda.® but offers no help in elucidating the significance of
the term.

1. Mahdauigavddisankhatina Tetullakinom, Pafcad_ p. 108,

2. Joid. p, 193,

3. T, p. 192,

4 Ibid. pp. 100-192.

B, Ibid. p. 200 ehidhippigyo methuno dhammn potiseritabbo. Ebidhippiya
or common purpose, the Commentary ex may be either through

compassion of gympathy, or through n solemn reselve made ot o shrine
after worshipping thero with & woman, to be reborn together,

#, Dipv. xxii 41, 42,
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The Pali Commentaries’ also occasionally refer to the Vitanda- -
vadins, evidently dissenting Buddhists, holding unorthodox views
with regard to the subtle points in the Dhamma, particularly the
Abhidhamma. The Vitandavadin and the Theravidin both
quote the same anthorities, and name the sitras of the Tripitaka,
in order to support their positions, the difference being only in
the mode of their interpretation. )

Referring to the Vaitulyans who came to Ceylon in the days
of Voharika-Tissa, the Nikaya-sasgraha® says that the monks of
the Abhayagiri, who were known as Dhammarucikas, accepted
and proclaimed as the teaching of the Buddha the Vaitulya-pitaka
composed by the heretic brahmanas called Vaitulyas who had
assumed the garb of bhikkhus in order to ruin Buddhism during
the time of Asoka ; and that the monks of the Theriya-nikiya,
having compared their doctrine with the dharma and the vinaya,
rejected it as false teaching. The reference to the brahmanas
here suggests that the Vaitulya-pitaka that was brought to Ceylon
was composed in Sanskrit, and we know that Mahayana siitras
are all in Sanskrit.

The term Vaipulya is commonly used as a designation
for Mahidyana siitras.® but sometimes they are called Vaitulya
siitras as well. According to the Abhidharma-samuccaya of
Asanga the three terms Vaipulya, Vaidalya and Vaitulya
denote the same thing. Vaipulya is defined by him as
Bodhisattva-pitaka. (Abhidharma-Samuccaya, ed. Pradhan,
Santiniketan (1950) p. 79. Both Kern and Paranavitana think
that there is hardly any reason to question the identification "
of Vaitulyavadins with the Mahayanists.*

Evidently, the author of the Mahavamsa did not have a
particular Buddhist school in view when he used the word Vetulla,
but employed it to denote any sect of Mahayanism that repre-

1. VbhA. pp. 7. 36, 223 ; MA. I, pp. 520, 549.
Nks. p. 11.

Kern : MIB. p. 4 ff.

CISe. G. Vol. II pp. 35-36.

LR
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sented dissenting views and new interpretations not acceptable
to the Mahivihara.!

It is worthy of note that the periods in which the Vaitulyakas
were active in Ceylon synchorinized with the dates of some of the
important developments in Mahdyanism in India. Thus, the
appearance of Vaitulyakas, for the first time in Ceylon during the
days of Voharika-Tissa, took place after the tremendous activities

‘of Nagarjuna, the great Mahiyina master, who flourished in
India somewhere about the latter half of the second century A.C.2
Although the Vaitulyakas or Mahayanists as an organized body
were suppressed by political authorities, under the instructions of
the Mahavihdra, whenever these new elements were active in
Ceylon, their influence over the ideas and teachings of the Thera-
vada was persistent and irrepressible. Astime went on Mahayina
ideas and practices crept slowly into the Theravada system and
were accepted and incorporated into the orthodox teaching
without question of their validity.

Voharika-Tissa had not only tosuppress the Vaitulyas, he had
also to purify the Sangha as a whole. Buddhism seems to have
been in a bad state and the Sangha was corrupt. The king is said
to have paid three hundred thousand and freed many bhikkhus
who were in debt.> Such a thing was unheard of in early days.
Why and how the bhikkhus fell into debt is a problem. Was it
due to any corrupting influence of the Vaitulyavada ? About
two decades earlier, during the time of Kuddanaga (248-249 A.C.),
there was a famine known as Ekanilika, and Kuddaniga is
reported during this period to have maintained five hundred
monks at the Mahapali, the famous public refectory of the
Sangha.® But what of the other monks ? How did they live ?
Living on pinda-pita, alms-begging, was not easy during a famine.
Could it be that some of the bhikkhus, who did not get their food

L. Even today in Ceylon any Buddhist who holds new ideas against
the accepted beliefs and practices is branded as a Vaitulya. The term
Vetulla or Vaitulya literally means ** dissenting ™ or ** different ™", (secondary
derivative form from vi}tulyn).

2. HIL. IT p. 342.

3. Mhv. xxxvi 39.

4. Ibid. xxxvi 20.
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sither at the Mahipili or elsewhere, had to maintain themselves
even by falling into debt ? Or could it be that some bhikkhus
had to look after their helpleas parentz or close relations during
the famine ¥ Vohiriks-Tissa 18 also said to have established
alms-giving at all places over the lsland where the Ariyavagsa-
sutta was preached.! Now the preaching of the Ariyavamsa is a
sign that Buddhism was in an unsatisfactory state®

Vohfirika-Tissa also abolished the infliction of physical pain
as penalty® and held a great Vesak festival :* he did much to
further the ceuse of Buddhism.

His reign was followed by about four decades of uneventful
history ; we then enter the first half of the fourth century which,
perhaps, is one of the most troubled periods in the annals of
Buddhizm in Ceylon.

. Mhv. xxxvi 38,

. Beo below p. 268 .

. Mhv, xxxve 238, hemsdimudiam volidnmn,
 Ihid. xxxvi 40,

= iL



CHAPTER VII
YEARS OF DEVELOPMEXT—II

The Vaitulyans. despite their suppression by Voharika-Tissq,
began to assert themselves again at the Abhayagiri in the days
of Gothabhaya (308-322 A.C.), who foreed his way to the throne.
He acted in striking contrast to his predecessor, Siri Sanghabodhi
{(307-308 A.C.), who though uusueccessful as a ruler was the
exemplar of the Buddhist holy life, Gothibhoys was a strong
king, and did a great deal to improve the materinl conditions of
Buddhism by providing an abundance of requisites for bhikkhus,
repairing old monasteries, building new ones. and holding populie
festivals such as the Vesikha piiji.!

When the Dhammarncikas or the residents of the Abhavagiri
aceepted - Vaitnlyaviida, a mabithera nsmed Ussilivi-Tissa
himself & leading monk at the Abhayvagiri, wished to avoid the
unpleasant consequences of a situation as had happened in the
days of Vohirika-Tissa. He, therefore, left the place with about
thres hundred monks und lived at the Dakkhipigin, eut off from
the Dhammarnei sect. One of this new group, s mahithera
named Sigala, began to teach religion there ; and from that time
a new sect, called Sigaliva, came into existence at the Dakkhi-
nilgiri.®

Gothibhaya held an inguiry, suppressed the Vaitulyakas,
burnt their books, and exiled sixty of their leaders from the

1. Mhv., xxxvi SH-1060,
2, Nks, p. 11,
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Island. Some of the exiled monks left Ceylon and stayed at
Kavirapattana in the Chola country in South India.

It was about this period that the activities of the Yogacara
school of Asanga and Vasubandhu became powerful in India.
and mystic and magical practices began to be introduced into the
Buddhist system.”

The Ceylon bhikkhus who were in exile in Kaveri became
intimately connected with a powerful and able young monk named
Sanghamitra, who later became the champion of Mahayanism in
Ceylon. The Mahavamsa describes him as one ~ who was versed
in the teachings concerning the exorcism of spirits and so forth ”
(bhatavijjadikovido)® which was quite in keeping with the trend
of religious development in India at the time.

When Sanghamitra heard of the pitiable plight of the exiled
monks, he was greatly moved. and landed in Ceylon with the
firm determination of spreading Mahdyinism in the Island.
Gothibhaya, who was taken up with this learned foreigner.
entrusted to him his two sons for their education. Sanghamitra
found a loyal and devoted pupil in Mahasena, the younger prince,
though the elder one Jettha-Tissa, was not so tractable. When
Jettha-Tissa (323-333 A.C.) ascended the throne after his father’s
death, Sanghamitra left Ceylon in fear, but returned to the Island
again as soon as Mahisena (334-362 A.C.) succeeded his brother.*
This was the long-awaited opportunity for him to carry out the
plan which he had had in mind for nearly forty years.

Mahasena figures in Ceylon history not only as a strong and
able king who did a great deal for the country, but also as a man
who had the courage of his conviction to stand against the mighty
authority of the Mahdvihdra, which no ruler ever before dared
to attempt.

Sanghamitra, who resided at the Abhayagiri, tried in vain to-
convert the Mahavihara to Mahdyanism. Thereupon, he
persuaded his pupil Mahasena, to issue an order forbidding the
public to provide alms to the monks of the Mahivihdra on pain

1+ Mhy, xxxvi 110-112 ; Nks. p. 11.
2. HIL. II, pp. 352, 354 ff, 355 n. 6. 3. Mhv. xxxvi 113.
4. Mhv, xxxvi 113-117 ; xxxvii 1-2 ; Nks. pp. 11-12,
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of a fine. The bhikkhus of the Theriya seet left Anuridhapura
aind went to Rohapa and Malays, principalities which always
stood firm by the Mahivihira. For nine years the Mahavihirs
was deserted ; Banghamitra, with the approval of the king and
the help of u minister named Sopa, demolished the seven-storeved
Lohapisida and muny other buildings of the Mahdvihira, and
utilized their materials to erect new buildings at the Abhayagiri.
The premises of the Muhivihars were ploughed and sown with
beans.  Meanwhile Cetiya-pabbuta (Mihintalg) was ocenpied hy
the Dhammarucikas of the Abhayugiri.!

The whole country was violently shocked by the action of the
king. The popularity of the Mahiviliira was so great that puhlie
opinion turned against him. Even those closely connected with
the king were full of resentment. Little had he realized the
mfluence of the Mahivihira over the people.  His most intimate
friend, the minister Meghavanna-Abhaya fled to Malaya, rajsed
un army, and declared war on the king. Mahfsens was thus
hrought to his senses and realized the gravity of the situntion,
The two old friends, the king and the minister, met in private
conference ; the king admitted his ervor and promised to restore
the Mabivihira. Mutual apologies were exchanged and
-4 happy reconciliation was brought ubout.®

L. Mhv, xxxvil 3=16 ; xxxviii 75; Nk pp. 12-13.
Gelger's translntion of Mhv, xxxviii 75 is incorrect. . He teanslates the
VETHD
Mebirihire papinn Muhdsensonn wisits,
Vasiypau Dheawmmarnciba bhikla Coliypapabbate .
s, Dhamumincocikn bhikkhos dwelt (st thet time) in the Muhivihirs
which had been destroyed by the ruthless Mahisens ', and carries the lnst
wonl Cetigepabliate over to the next vorss to connect it with Ambatthalam.
In a footnote (Culv. tr, T, p. 37, £0. 5) he says that the Dhammusrucikns
i possession of both vihiras, the Mahiivihies and the Ambatthaln-vibim.
t the Dhammarucikes never occupied the Mahfivibfira. They went and
swupied Mihintalf only when the Mahfvibira was demtroyed,
be correct translation of the above verse should be: * When the
Mahfivihira was destroyed by the wicked Mahisens, the Dhammarucikas
lived at Cotivnpabbats (Mikintals) ", This translation s supported Ly
Nk g 13 which says: . . . vikdra bhimige sdod widu rpured piy.
Kbaln Bhagirivehera vdsi Dharmorueiio gis Sdgirigehi visitha * | | | the
_promizes of the vihim were plonghed and sown with bewns, Then the
Dhammarveis of Bhagiri-vehers (Abhoyagici-vihira) wont and stayed at
Shgiriyn |Cotiyagiri, Le., Mihintals)"
2. Mhy. sxxvii 17-34.
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But the angry crowds had already taken a hand in retribution.
One of the king's favourite wives, the daughter of a scribe.! in
bitterness of heart had Sanghamitra killed by a carpenter..
Sanghamitra’s friend, the minister Sopa was alse slain. The
Mahavihiice was restored chiefly by the good offices of the minister
Meghnvanna-Abhaya.®

Although agreeable to the snggestion of Meghavanna-Ahhaya,
the king was not in favour of the Mahivihira. He therefore
built the great Jétuvana within the bounduries of the Muhivihirs,
ignoring the strong protests of its authorities, and dedieated it to
a thera named Tizsa, of the Dakkhigirima or Dakkhigigiri,
u follower of the Sigaliva sect. On account of this, the Mahi-
vihiira was onoe sgain abandoned for wine months.  Tissa Thern,
who accepted the Jetavana-vihira, was charged in the azsembly
of monks with huving committed an offence of the gravest kind.™
The Minister of Justice, who was regarded by the public as just
and fair,* disrobed Tissa even though it was against the wish of
the king."

L. Mhbv. xxxvii 26, febhako-dhitibd.  But Nks. p. 13 says that she was.
the chief queen, and daoghter of a Lambakarna.

2, Mhy, xxxvii 20-30 ; Nks. p. 13,

3. Mhv. xxxvil 35, anfistacatthe.  One of the four gindfibis, namely
(i} murder ; (i) sexonl intereonrss ; (iii) stealing : and (iv) pretending to-
posgesn stuporhuman qualities,  We shoohl remember bere tint Mahitssn
who neoepted the Abhavagiri had also been charped with an offenee, but
of another kind. Tt is intoresting to note that anyone who sceepts n vibiioa
against the wish of the Mah&vihiira is a bad monk amd 15 aceused of some
olfence. Mhv, xxxvii 32 describes Tissa of Dakkhinirima az * hypo-
arite, dishonest, evil-friend and  snrestonme] ™ Ih.ﬁ.nrq.r jl.mb.l-ﬂﬁhum'
prapamitte aseifale). Nka p. 13 refors to him as bobon Tiasa ** the hypoorite
Tista .  But an inseription found near the Esstern (Jetavann) Dagiiba st
Anuriidhapura dated in the seventh year of Mahinda IT (772-T82 A.C.).
refisrs to this thern as Sdgueli sechakimigen ndmin pilarn apis solos Tis maka
theramap * for the great elder Tis (Tissa) wheo was moderate and contented
and was known by the name of the great SGguli (Sigala) thera . (E.Z. L1
P- 227} The inscription wos prolubly establidhed by one who supported
the Sigaliya sect.

4. Mhv, xxxvil 39, rcinfcchaye-mahimaces ladd  dhammibasanmaly..
Probably this refers to Meghnvanns-Abhaya himself.  Evidently, there
was no other {umm powerful enough to de such o thing against the wish
of the king. Nks, p. 14 takes his name to be Dhammika, Tt is n mistake.
Of. MT. p. 684, dhawmiloti sidbufonebi sambhinito * honoursd by good
people as just,”

. Mhbv, xxxvii 85-30,
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Mahasena’s power as the secular head of the religiah was
evidently weakened by his rash acts ; thus he had to submit to
his minister Meghavanna-Abhaya on the previous occasion, and
now a minister dared to ignore the king’s wishes and disrobed a
monk whom the king had highly honoured. This was possible
only because the Mahavihira and public opinion were against
the king.

Mahasena was known even in contemporary India, perhaps
because of his leanings towards Mahayanism. The Dathavamsa*
records that the Tooth Relic of the Buddha was sent to him from
India for protection, but he was dead by the time it arrived in
the Island.

Reference for the first time to an image of a Bodhisattva is
found during this period, which is a clear proof of the Mahayina
influence that was powerful at the time. This ** beautiful,
charming figure, representing the Bodhisattva™ was madeon the
order of his father® by Mahasena’s younger son Jettha-Tissa,®
who was famous as a carver in ivory.

Mahasena was succeeded by his elder son, Sirimeghavanna,
in 362 A.C. He apologized to the bhikkhus of the Mahavihara
for all his father’s ill-advised deeds, made ample amends for the
damage done, and did everything in his power to win back the
goodwill of the Mahavihara and the people. The diplomatic
king had a golden statue of Mahinda made and inaugurated a
mammoth festival and a procession lasting for several days to
commemorate Mahinda’s arrival. He invited to the festival both
laymen and bhikkhus from all parts of the Island and decreed
that succeeding kings should hold the festival annually. This
great festival was evidently designed to drown the bitter memory
of the evil days of the past.*

1. Diatha, 301, 302.

2, Mhyv. xxxvii 102,

3. Jettha-Tissa IT (389-398 A.C.).
4, Mhv. xxxvii 53-90.
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In the ninth year of this king the left eye-tooth of the Buddha
wus brought to Ceylon from Dantapura in Kalinga.! It was kept
in a special building within the city and was taken annually to
the Abhayugiri for public exhibition.®

It iz remarkable that the Mahivihira should have had no part
in the worship of the Tooth Relie which beesme the national
palladium of the Sinhnlese.  The Abhayagiri was known in India,
partioularly during the days of Mahisena, as & centre of Mahi-
yanism in Ceylon. The prince and the princess who brought the
Tonth were, perhaps, themselves Mahfyfnists, and thus probably
first came in contact with the moenks of the Abluyvagiri seet.® The
enstodinnship of the Tooth Relie thereby hecame the business of
the Abhayagiri and not of the Mabivibira.!

Sirimeghavanna is wlso reported to Lave sent an embassy to
Samudragupta of Indin and songht permission to build «
monastery at Buddhagayi for Sinhalese pilgrims.®

The famous Chiness pilgrim Fa Hisn cama to Ceylon in the
reign of Buddhadisa (beginning of the 5th century ALU) the
well-known physician  king, who provided extensive medieal
facilities for both man and beast.” He did o great deal to spread

L. Mhv, xxxvii 02 ; DNghi. 340,

Peroy Brown (Iadion Arelaleciure) says that “ the holy city of Dantapura,
the town of the Tooth, where this priceless possession wos at one time
depoaited, lay in the vicinity of one of the neighbouring towns, sither of
Bhubansivar or Pﬁ:l‘i, nIt.hnugh all traces of it are oow Jost, Asa token of
the antiquity of thess parts, near at hand is Dsulia hill, whers is inseribed
one of the rock edicts of Asoka.” {p. 35). * This clevated position suggenta
that the Jugannith temple oceuples the site of some still more ancient
monument, not improbably the shrine of the Buddha's tooth at Dantapura,
bofore that precious relic was transported to Cevlon.” (p, 123).

2. Mhv. xxxwii 05-07 ; Dithi. 405400 ; Fa Hien, pp. 108-107.

3. The Dighi. saye that they frst divalged the secret to a hhiklchn in
Meghagiri-vihiira in the north-west of the city of Anuridhapora, and the
bhikkhn sent word to the king, vv. 346, 48, 352,

4. Bee below pp. 128, 280 T,
B, Goiger, Mhy. tr. Tnteo, xxxix.

6. Buddhadasa is supposed to have composed a compendium of medioal
treatises, Mhv, xxxvii 146, sabbescip vefjorafthinam  bated S3rattha-
Aapgrahan.
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the teaching of the Buddha by honouring the learned and fixing
payments for the muintenance of preachers.!

It was during the time of this king that a great thera, popularly
called Mahadhammakathi* translated the Pali suttas for the first
time into Sinhalese.® Perhaps he was the same as Ta-mo-kiu-ti
‘ of great virtue ' referred to by Fa Hien.' The Abhayagiri was
Aourishing at the time, most probably after Mahisena's activities.
According to Fa Hien, there were 5,000 monks at the Abhayagiri,®
while there were only 3,000 at the Mahavihira.®

Daring the time of Buddhadisa’s son, Upatissa 1, 8 new
festival, called Gafigirohags,” was insugurated on the advies of
the monks to avercome o famine which ooourred early in the fifth
century. It was decreed that the festival should be held whenever
there wus a faumine.® Upatissa was very kind-hearted and
extremely religious and it 18 said that as long as he lived he
obtained his Tood from the Mabapali, the common refectory of
the Sangha.”

His brother Mohindme, (408-431 AC) who had been =
bhikkhu, disrobed himsell and azcendead the throne after Upatissa
had been killed by hus queen. Mahanima was favourable to the
Abhayagiri," while his gueen was devoted to the Mahivihire "

It was during the time of Mahindma that the great com-
mentator Buddhaghosa came to Anuridhapura, and, residing at
the Mahivihira, translated the Sinhaless commentaries on the

Tripitaka into Pali.'*

1. Dhampa-Bhdaaka-vaffam, Mhy. xxxvii 150.
£, Perhaps his nnme wos something else.  Mabl-Dhammaksthi means
** the great preacher ', o ancient dags prople often were known not hy
their proper names but by some popular designations.
3. Mhv, xxxvii 175
4. Fu Hien, p. 107 ; e Geiger = Che. tr, 1, p. 16, n. 5
5. Fa Hien, p. 102,
8. fvid. p. 107.
7. Bpo below p. 276,
8. Mhv, xxxvii 188-108.
9. Ibid. xxxvii 203.
10, Perbaps he was n monk at that monastery. .
11, Mhbv, xxxvii 212-213,
12, Mhid, xxevii 243-244.
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After Mahiinima, the country was in chaos for more than
twenty-five years. Six: Tamil usurpers ruled in succession at
Anurddhapura.  The whole lslond was mivaged, and the religious
o8 well as the caltural snd economic progress of the ustion was
obstructed.  Many Sinhalese families Aled to Rohaga, while there
were some influential Sinhalese who served the Tamils,!

Dhiitusens (460478 A.C.) was the hero of the day, and
liberuted the country from foreign rule. He was originally a
bhikkhu and wss brought up and educated by a learned thera
who was his uncle.®* Dhitusena gave up his robes, killed the
Tamils, and re-established the Sinhaless role. He did a great
deal to promote Buddhism as well as the welfare of the country.
Among his works the vast irrigation tank of Kaliviva must be
mentioned.?

He was u staunch supporter of the Mahivihirs and built
eighteen great vihiiras and tanks and offered them to ths monks
of the Theriyn sect. Muny smaller vihiras and tanks built by
him were also made over to the same seet.  He provided abun-
dance of requisites for bhikkhus snd gave every snconragement
for the spread of the teaching of the Tripitaka,*

Though he was a loyal friend of the Mahivihira, he did not
forget to make necessary improvements at the Abhayagiri® He
also renovated the Ambatthala-vihira on the Cetiya-pabbata
(Mihintald) with the idea of giving it to the Theriyas, but on the
entreaty of the Dhammurucikas who were in cccupation of the
hill since the days of Mahiisens, the vihira was granted to their
sect®

Dhitusens made several statues of the Buddhs and the Bodhi-
sattvas and built houses for them.”  Hemadean image of Mohinds
and held a great festival at the oremation ground of the thera
where, it is said. the Dipavamss was recited and explainad.®

L. Mbv, xxxviii 12, 38,

2. Ibid, xxxviii 14-17.

& Ihid. xxxvlii 42

4. Ihid, xxxviti $4-51

5. Ihid. xxxvili 61.

8. Ibid. xxxviii 75-76.

1. Ilnd, xxxviii B1-62 ; 66-85 ; TH.
8. Ttad, axxviil G3-50.
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Dhatusena was succeeded by his patricide son Kassapa I
(478496 A.C.) of Sigiriya fame. His brother Moggallana, whose
life was not safe in Ceylon under Kassapa’s regime, fled to India.”
At first the bhikkhus of the Theriya seet were not favourable to
Kassapa, chiefly through fear of public censure. They refused
to accept his offer of the Issarasamanirama® which was enlarged
and enriched with new endowments by Kassapa ; but later on
they yielded and allowed it to be offered to the image of the
Buddha, thus accepting it indirectly.® Kassapa built a vihara
for the Dhammarucikas as well.*

Not only the bhikkhus but also the niganthas in the Island
‘were disappointed with Kassapa. It was the niganthas who
served as spies for Moggallina and informed him of the opportune
moment for him to arrive in Ceylon.?

Moggallana 1 (496-513 A.C.) landed in Ceylon with some
friends from India, collected his army in a vihara named Kuthari,®
defeated Kassapa and ascended the throne. He was a favourite
of all bhikkhus, irrespective of sect. After his victory he went
to both viharas to pay homage to the Safgha.” The bhikkhus at
the Mahdvihara, having cleansed the place, clothed themselves
in their robes, and stood in order of rank to receive the new king.
Moggallana, leaving the great army outside the elephant wall
(hatthipakara), entered the vihara, and having worshipped the
Sangha, offered them as a mark of homage and gratitude the
state-parasol, which was duly returned back to him.

An important event that took place during Mogallana’s time
was the bringing to Ceylon of the Kesadhatu, the Hair Relic of

1. Mhy. xxxix 1-2.

2. The so-called Vessagiriya, near Anuridhapura. See above p. 58,n. 7.

3. Mhv. xxxix 10-13.

4, Ibid. xxxix 15.

5. Ibid. xxxix 20-21. Perhaps, these niganthas had been sent by
Moggallana himself from India particularly for this purpose. The employ-
ment of spies in the guise of religious mendicants and ascetics was a common
practice in ancient days. (See Manu. p. 256).

6. Mhv. xxxix 21.
7. Ibid. xxxix 33.
8. Ibid. xxxix 41-43.
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the Buddha from Indis., A young man named Silikila, one of
the royalties that had fled to India during the evil days of Kussapa
became o bhikkhn ot Buddhagayi.! Tt was this Bilikila,
nicknamed Ambasimagers, that brought the Kesadhitu here.
He was highly honoured by the king, and was the first to receive
tha great title of Asiggiha, Sword-bearer, which, creatad for the
oerasion, later became a distinguished office of Stute. The lang's
gister waus given in marriage to Silikdla. The Hair Relic was
placed in a erystal casket in an image house, and the occasion
was oelebrated with a great festival® Moggallina ulse purified
the Sasana® which was disorganized during the troublesome days
of his brother Kassapa.

Moggallina was succesded by his son, Kumira-Dhitusens
(618-522 A.C.), who iz said to have held a dhammasadigiti, or
“ yecital of the sacred texts ' and purified the Sisann.® What
was the necessity to hold a Council and * purify the Sdsana
immediately after Moggallina's work on the same lines?
The nature of Kumira-Dhitusena's savigiti and purification is
not known. A sadgiti was held in earlier times in order to decide
upon the genuine teachings of the Buddha. Butif the Texts were
fixed by the Commentaries in the 5th century, what useful purpose
could a sungiti have served in the sixth century §  Was it only &
grand recitation of the Tripitaka to encourage the learning of the
dhammas among the people i*

After about ten years of political troubles snd assassinations
of rulers one after another we come to the reign of Silikila
(624-537 A.C.), the ex-Buddhist mouk referred to above. He
deereed the order of non-killing, mdghata, over the Islund®
maintained hospitals,” and carried on the usual religious activities.

1. Most probably at the monastery buile by Sirimeghavapns with the
permission of Spmudragopta.

2. Mhv. xxxix 44-58. The Maldramen says that the story of the
Hair-HRelic is related in detadl in a book called Kasadhdivramen which is not
yot foind.  (Mby, xxxix 40, 56).

3. Mhv. xxxix 57. 4. Ibid, xii 1-2.

5, Dulls-Moggalline also 58 reported to have held o recitation of the

Pitakis (pifabinad e sajjhdyop) (Mby, xliv 48). This also may be some-
thing of that nature,

6. Mhy. xli 30, 7. Thid, xli 28.
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In the twelfth yesar of this king, u young merchunt named
Piirga, who went on business to Kisi (Benares) brought to Ceylon
a book called Dharmadhite.! Silikils—who most probably had
contact with Mahiyioists in ludia doring the days of his early
exile in that country—received this book with great honour and
respect, housed it near the paluce, and took it over to the Jeta-
vanavihira onee o vear for a festival which he mude into u
regular, annual event. The SAgaliva monks of the Dakkhinagiri
whao lived at the Jatavana at the time, were loth to join in these
activities hecanse they were aware of the treatment meted out
to the Vaitulyas in the past by some kings. But the monks of
the Abhayagiri persuaded them to bhonour the Dharmadhdiu.
The Mahdvibira and some of the citizens of Anuridhapurs
dissociated themselves altogether from these proceedings.®

We fiud o great movement for the spread of the dhamma and
the promution of leurning during the reign of the celebrated
poet-king  Culla-Moggalling or Moggallina I (587-556 A.C.).
Rewarding the preachers by abundant gifts of honour, he had
the Tripitaka preached slong with the Commentaries. He also
made arrangements for the hooks to be written down. He
himself composed o religious poem (dhamma-kabbam) and seated
on the back of his elephunt, recited it ut the end of & sermon in
the oity at night. He was so anxious to disseminute learning
that it is recorded that he lured ehildren with sweetmeats to study
the dhamma.®

After the lapse of a few years of political and other vicissitudes
of little consequence, we come to Aggabodhi T (563-601 A.C.),
during whose reign, it is said, some twelve great poets composed
many poems in Sinhalese. This king, after spending about nine

I. What the contents of the fhbarmodbdiy were we are not certain.
But Parnonvitana suye: “ There is hordly any doubt that the Vaitulya
siitrn introdused to Ceylon from Bennres in Silikiln’s reign was a treatise
dealing with the doctrine of the three bodies of the Buddha.” ({350 G.
Vol 11, p, 38}, :

3, Mhv. xli 37-40 ; Nks, pp. 14— 15.

2. Mhv. xli G8-60 ; 62,

4 Mbw, xlii 13 : Nks. p. 15,
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years in suppressing the enemies both of state and religion,® did
some good work under the instroction of his adviser ealled
Dathasive Muhathera.®

A very important incident is reported to have oceurred during
his reign. A great thera, named Jotipila, who cume from Indis,
defeated the Vaitulyas in the Island in a publie controversy. An
adipdda (@pd) called Dithapabhuti, who was 4 strong supporter
of the Vaitolvas, smarting under the defeat, raised his hand in
anger to strike the thera. Hut the king was highly pleased with
Jotipila and requested bhim to stay at the same vibira® The
Nikiyasangraha says that after this public defeat there were no
more converts to the Vaitolva doctrine, and the monks of the two
nikiyas, namely, the Abhayagiri aud the Jetavans, dismissed
pride and lived in submission to the Mahivihira.*

We can understond snd appreciate this incident hetter if we
remember that at this time in India, whence Jotipala hailed,
much importance was given to the stndy of logic and public
disputations on religious topics after the great activities of the
celebrated Buddhist logicians, Difiniga and Dharmakirti.® It
would not have been a difficult task for Jotipila, who had been
in touch with the latest theories of Buddhist thought in India,
to have defeated the monks of Ceylon who had little opportunity
of knowing current developments on the continent.

Despite this public defeat of the Vaitulyas, the next king
Aggabodbi I (601-611 A.(.) did more for the Abhayagiri and
the Jetavana than for the Muhivihira. His queen too was in
sympathy with the Abhayagin.” In faet, Aggabodhi 11 does
not seem to have taken interest in the Mahavihirn. For example,
when the great thers Jotipila once showed him that 2 part of the
Thiipdrima Digiba had come loose and fallen down when the
thera was worshipping there, the king expressed some concern

I. Mhv, xlii 14.

2. dbid, xliy 14-34.

3, Mhv. xlii 35-37; Nks. 15 ; the Nke places this controversy
during the reign of Silikils, |:h!{mh}r n mistake.

4. Nke. p. 15
5. HIL. 11, p. 362 f ; HBT. p. 245.
B Mhv. xlii 83-88.
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and removed the Collar-bone Relie to Lohupisids, but deluyed
the repairs. It was only after “ threats of dreadful dreams”
that the king completed the work on the diagibe.' He built
Veluvana-vihirs for the monks of the 8igaliva sect.®> For the
sacond time in history we find the order of Asiggiha conferred
by this king on a relstion of his queen.®

During the tima of Aggabodhi TI the king of Kalinga, on
account of some political trouble there, came to Cevlon and
became o monk under Jotipila thera. His queen and his minister
followed him to Ceylon sod themselves entered the Order,
Aggabodhi and his queen did everything to make their stay in
the Islind as happy ag possible.  The roval thera died in Cevlon.

After this, for about half a century, the conntry was in
constant trouble, both politiosl and religious. From about this
time onwards kings mostly did repairs to old religious buildings,
miude grints to monasterisz, held popular festivals, and tried to
" purify the Sisana ™.

What is meant by the purification (sodbana) of the Sdsana
(religion) at this time is not quoite clear. 1t is invariably stated
that the purification wes carried out by dhamma-kemma,® o
regulutive act of the Vinaya, The act of purification was performed
by tha Badgha on the orders of the king. It may be that the
majority of bhikkhns were changing with the times and this was
Tegurded ws ** corruption ™ by the more conservative elements
in the Sangha. Throughout history we find kings and prelates
attempting nnsuccessfully to stem the current of natural pro-
gress which they regarded as degrading corraption.

Dalla-Moggallins, or Moggoellins 111 (611-617 A. C.) held
grand recital of the three Pitakas (pifakanasica sujjhiyam) and
enconraged the spread of religions knowledge by honouring the

1. Mhv. xiii 61-66,

2, Ibid. xli 43, Geiger thinks that this Velovaon-vihi may be
lnnrlrham between Anuridhapurs and Manihira (Minnériva). (v, tr.1,
B 77 e 2)

3. Mhv. xlii 42.

4. Thid, xlii $4-50, '

5. Mhv. xxxix 57; xliv. 40, 78: L 64. For dhammokammes sod
adhomma bamina gee Clvg. Kommakkhandhaka,
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learned.! A reference to a kathina-ceremony is found in the
reign of this king.® He too purified the Sdsana.®

During the reign of his snocessor, Silimeghavanps (617-626
A.C.), u great disturbance took place at the Abhayagiri. A
monk, called Bodhi, residing at the Abhayagini, made o com-
plaint to the king aguinst the undisciplined behaviour of many
monks in that vihira, and requested the king to hold a dhamma-
kamma, regulative act. The king anthorized Bodhi himself to
carry out the purification.  All the undisciplined monks (dussila)
got together and killed Bodhi, thus annulling the act. The
king was furious ond had the handg of the eriminals cut off, put
them in fetters and made them watchers of bathing tanks.
Further, he exiled a hundred monks and ultimately “ purified
the Sisana . After this the king was anxious to bring about &
settlement between the two vihiras, and requested the monks
of the Theriya sect to hold the uposatha-ceremony together with
those of the Abhayagiri. But the Mahavihira refused to comply
with the request.!

During the next ten or fifteen years the country was practi-
cally ruined by civil wars between rulers.  All the rich monas-
teries such as the Mahivihira and the Abhuyugiri were plundered ;
catiyas like the Thiipirimn were broken into und treasures re-
moved ; golden images, pinnscles and other valnables belong-
ing to the monasteries were plundered and sold in order to main-
tain the armies of different rebels®

When Kassapa II (641-650 A.(.) ascended the throne after
these troubles, he repaired the buildings that had been destroyed
and performed many religious activities to make up for his evil
actions in the past.” He arranged for monks to go about and
preach the dhamma,” and cansed a compendinm (saigaha) of the

1. Mhv, xliv 47.

2. Itid. xliv 48. For bafhing, see below p, 255,
3. Toad. xliv 46,

4. Ibvd. xliv T5-80.

6. Ibid. xliv 130-140,

B, Ihid. xliv 148,

7. Ibid, xliv 148,
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Pili texts to be composed.! He also had the Abhidhamma
recited along with the Commentaries.®

This new interest in the Abhidhamma was becoming an out-
standing feature of the intellectual class of the period. Hiuen
Tsiang records that in India the learned monks were very highly
honoured at this time,® and also the Sinhalese monks * were
distinguished for their power of abstraction and their wisdom ".*
Therefore, in keeping with the spirit of the age, Jetthatissa 111,
before he went to the war in which he met with his death, asked
his general to request his queen to study the Abhidhamma,
preach it and transfer its merits to him.* Mahinda 1T, too, had
the Abhidhamma preached on an elaborate scale.’

In Dithopatissa II's time (650-658 A.C.) there was again
some friction between the king and the Mahavihara. Dathopatissa
wanted to build a vihara for the Abhayagiri, but the Mahavihara
raised objection on the ground that it was within their boundaries.
But the king forcibly carried out his plan. The monks of the
Theriya sect were bitter against the king and applied to him the
patta-nikkujjana-kamma ** the turning down of the alms-howl 2
which is considered the excommunication of a layman. But
the king did nothing against the Mahavihara.

1. Mhv. xlv 3.

2. Ibid. xliv 150,

3. Hiuen Tsiang I, p. 81.
4. Ibid. II, p. 247.

5. Mhyv. xliv 109.

6. Ibid. xlviii 141,

7. Mhv. xlv 20-31. Bhikkhus go with their alms-bowls upright and
turn them down in front of the house of the layman in question. This act
symbolizes the idea that nothing from that layman will be accepted by the
Sangha. This religious sanction which is regarded as a great insult is
meted out to a layman who dishonours the Sangha or who tries to lessen its
income (Mhv. xlv 32-34). But according to the Clvg. pp. 217 ff., the act
of pattanikkujjana should be performed by an assembly of the Sargha by
reciting a particular formula. Perhaps the Mhv. account indicates how
in the 7th century it was put into practice in a form visible to the general
public, after performing the prescribed Vinaya act. The Clvg. lays down
8 reasons for which pattanikkujjana could be inflicted on a layman: attempt
(1) to damage the income of bhikkhus, (2) to do some harm to bhikkhus,
(3) to eject bhikkhus from a place, (4) to insult bhikkhus, (5) to bring
disunity among bhikkhus, (6) to talk ill of the Buddha, (7) the Dhamma
and (8) the Sangha.
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Next we come to a peaceful period in the reign of Aggabodhi IV
(658-674 A.C.), the younger brother of Dathopatissa I1I. On
the instructions of his adviser, a mahathera named Dathasiva,
he made ample amends for all the injustices done to the monas-
teries by his kinsmen in the past. All the three nikiayas received
his favour. Maintenance-villages, servants and attendants and
all other comforts were provided for them. *“To the three
fraternities he gave a thousand villages with large and assured
revenues.’’!

The whole country followed the example of the king. Even
the Tamils who were high officers in the king’s service followed
the king in religious activities. The queen built a nunnery for
bhikkunis and provided all comforts for them.>

For the first time we have a reference during the reign of
Aggabodht 1V to the chanting of paritta (Sin. pirit) as a cere-
mony,® which became a regular feature of later Buddhist prac-
tices. He also proclaimed the Order of maghata (non-killing).*
After this we notice a new spirit of regard for animal life beginning
to influence the minds of the people. Kassapa IIT (711-724
A. C.) decreed not only the order of maghata, but also reared
fish in two fords (macchatitthe duve).”* Mahinda II (772-792 A.C.)
and Sena I (831-851 A.C.) are reported to have made provision
for fishes, beasts and birds (macchanam migapakkhinam), while
Udaya I (Dappula IT) (792-797 A.C.) is said to havegiven corn
to cattle and rice to crows and other birds.®

1. Mhyv. xlvi 6-16.
2. Ibid. xlvi 19-27.
3. Ibid. xlvi 5.
4. Ibid. xlvi 3.

5. Mhv. xlvii 24, Geiger, without translating the word, refers the
reader to Wickremasinghe, EZ. I, 216, 221, 227, who takes macchatitthas
o be some monasteries Enown by that name. This, evidently, is a mistake,
Rearing fish in fords as a matter of kindness is a common practice even
today in the Sinhalese villages, and is perhaps a continuation of the old
custom. Buddhist villagers feed the fish with rice and other eatables,
particularly on pdya days. Killing a fish reared in this manner earns the
strong resentment of the people. For example, receatly & man who killed
a fish in such a ford at the village of Kanankeé in the Viligam Kéralé in the
Sounthern Province of Ceylon, had to pay a compensatory fine of Rs. 10 to
the Buddhist vihara in the village to escape further consequences.

6. Mhv. xlviii 97 ; xlix 36; 13.
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Pulatthipura or Polonraruva, which succeeded Anuradhapura
as the capital of Ceylon, was growing in importance at this time,
both on account of its strategic position against invasions and
on account of its prosperity helped by extensive irrigation works
in the neighbourhood. Anurddhapura was growing old and
becoming more of a holy city than the seat of government.
Aggabodhi IV (658-674 A.C.) was the first king to occupy Polon-
naruva temporarily ; he died there unexpectedly of a sudden
illness. He was so good and religious that his ashes were used
by the people as medicine.!

As a reaction, perhaps, against the exceedingly comfortable
life of monks, and also as an attempt to revive the old religious
life, ascetic monks known as pamsukiilikas came into prominence
at the time of Manavamma (676-711 A.C.).> They seemed to
have originally belonged to the Abhayagiri, and separated from
it as a special group only about a century and a half later.* The
pamsukiilikas at once became popular, and we find kings extend-
ing their patronage to them.* Aggabodhi V (711-717 A.C.) 1s
reported to have given even the fine garments worn by himself
to the pamsukiilika monks for robes.®

We hear again of a “ purification of the Sasana ™ by Agga-
bodhi VII (766-772 A.C.) who supported the pamsukiilikas as
well as monks of all three fraternities.® At this time Polonnaruva
was becoming more and more important and this king was the
first to oceupy it as his capital.”

Later, in the Polonnaruva period, we find a great deal of
Hindu influence over Buddhist practices; the beginnings of
these are noticed about this time. For example, Mahinda II

1. Mhv. xlvi 34-37.

2. Mhv. xlvii 66. Monks who observed the pamsukilikanga, first of
the thirteen dhutangas, are called pamsukilikas. They make their robes
out of the rags thrown away by the people. See Vsm. p. 45 f. Pamsu-
Eilikas are referred to as far back as the st century B.C. ;

3. Mhv. li 52.

4. Ibid. xlvii 66 ; xlviii 4, 16 ; xlix 80 ; 163, 76 ; li 52.
5. Ibid. xlviii 16.

6. Jbid. xlviii 71, 72.

7. Ibid. xlviii 74.
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(772-792 A.C.) “restored many dilapidated temples of gods
(devakula) here and there and had costly images of the gods made,
and also he gave the brahmanas delicious foods such as the king
receives, and gave them milk with sugar to drink in golden
goblets.”! Earlier in the century another king® is said to have
provided for brahmanas.

From now on for a period of nearly a century the records
contain nothing worthy of particular mention, except that the
queen of Udaya I (Dappula II) (792-797 A.C.) built a nunnery
for bhikkhunis.® Repairing and restoring old religious buildings,
holding festivals, providing requisites for monks were the usual
activities of kings.

We come again to an important period during the reign of
Sena I (831-851 A.C.),* when a member of the Vajraparvata
sect® in India came to Ceylon and spread Vajiriyavada or Vajra-
yina in the Island while residing at the Viranikura-arima in the
Abhayagiri.® The Nikaya-sangraha says that King Matvala-Sen
rejected such powerful siitras as the Ratana-sutla and accepted
the secret teachings of the Vajiriyavada.” Further it says that
from the time of Matvala-Sen the Vajiriyavada was * prevalent
among the foolish and ignorant people of this country because
it was protected and practised secretly as a mystic teaching ™.

At this time the king of Pandya country invaded Ceylon with
a large army, plundered the king’s palace, towns and monasteries
and carried away all their most cherished possessions including
the golden images of the Buddha, and * caused the Island of
Lanka to be deprived of her valuables, leaving the splendid town

Mhyv. xlviii 143, 144.

. Kassapa IIT, (717-724 A.C.) : Mhv. xlviii 23.
. Mhy. xlix 25.

. Nks. calls him Matvala-Sen.

. Hitherto unidentified.

. Mhv.168 ; Nks. p. 16.

7. Nks. p. 16. Vajrayfina is a system full of mystic practices. (See
HIL. F, pp. 387 ff., 392 ff.). The titles of Vajrayina books also convey
the idea of mysticism such as Maydjalamanira and Sarvaguhya (Nks. p. 8).
See also CJSe. G I, p. 38 ff.

(== I
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in a state as if it had been plundered by yakkhas.”* Sena I
left Anuradhapura and spent his last days at Polonnaruva.? _

His successor Sena IT (851-885 A. C.), who ascended the
throne at Polonnaruva, sent a Sinhalese army to invade the
Pandya country. It defeated the king who plundered Ceylon,
put on the throne a Pandyan prince and brought back all the
treasures that had belonged to the Sinhalese. The whole Island
was again united and prosperous under the able rule of Sena 1.2

He restored old vihiras and monasteries, granted endowments
liberally, held religious festivals, such as a grand pirit ceremony
and a Vesak festival. He had images of the Buddha made and
also of Bodhisattvas. He had the Ratana-sutta written on a
gold plate and made offerings to it, which, perhaps, indicates
the influence of Vajiriya-vida referred to above. He also had
a recital of the Abhidhamma.*

It was in the twentieth year of this king that the pamsukiilikas -
separated from the Abhayagiri and formed themselves into a
distinctive group.® The same king is also reported to have
*“ purified ’ the three fraternities together,” after they were
disorganized during the preceding period.

Buddhist and Hindu practices were coming closer together
and Sena IT ** had a thousand jars of gold filled with pearls and
on the top of each placed a costly jewel and presented them to a
thousand brahmanas whom he had fed with milk rice in jewelled
goblets, and also he gave them golden threads. He clothed them
also, as a friend of meritorious deeds, with new garments to their
hearts’ desire, and gladdened them with festive pomp.”’

1. Mhv. I 33-36.

2. Mhv. 150 ; Nks. p. 16 says : ** because of his embracing these false
doetrines he fled from the place he lived in, and giving up the city to the
Tamils, went to Polonnaruva and died there.” .

3. Mhy. li 50.

4. Ibid. li 73-85.
* 5. Ibid. 1i 52.

6. Ibid. i 64.
7. Ibid. li 65-67.
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By now Anurddhapurs had lost its position as the seat of
Government, after nearly twelve centuries, its last king being
Udaya IT (885-886 A. C.) who suceeeded Sena L1,

The great Lohapisida, the nerve-centre of Buddhist activities
in olden days, had now only 32 monks as residents, even after
it was repaired and newly endowed by Sena IL' All interssts
and activities, hoth political and religions, wers fast shifting into
the new capital of Polonnaruve, now growing rapidly in impor-
tance and size,

1. Mhv. ki 69-T0.



CHAPTER VIIL
THE MONASTERY 1! ITS ETRUCTURE

Caves, found in such pluces us Mihintals, Vessagiriya,' Situl-
pavve (Cittalapabbata), Ritigala (Aritthupabbata) and Rija-
gala or Rissahels in the Batticaloa Dnstrict, provided shelter
for the earliast Buddhist monks. Mahinda and other arahants
spent their first vas retrent in Ceylon in the caves of Mihintale.®
The natural cave was utilized in early days os o residence for monks,
partly becanss the building of honses was not an easy task® But
in luter times after large monasteries were built, & ssetion of the
monks with more religions devotion and o desire for austere
practices preferred to live in caves on mountains and in jungles,
as some do even to-day. Their predilection was probably duoe
to the reason that the cave with its naked simplicity and solitude
was generally regarded from the earliest times as an ideal abode
for hermits who deveted their life to meditation.* Consequently
the lay people considered the cave-dwelling monks to be more
spiritually-minded snd religious than the others. Hence the
Commentary on the Vibhasige® records that u king named Tissa

1. Properly Issarasamaniirima. Ses above p. 68, n. 7.

2, Boeo nbove p. 66

3. Soe above p. 15,

4, The Boddha says in the Mahfitanhfeatikhnyo-sutta that n virtgous
monk dwells in a cave (girigubam) (AL I, p. 271). o Mastor himeaelf wsed
to meditate in 4 cave named Indasilagubi on the Vedika mountain (D. 1T
p. 162). (Sec also DPPN, I, p, 313). Pipphaliguhi, a cave noar Rijugaba
was a favourits haunt of Mahi-Kossapn (DPEN. IL p. 204), Tilaputs
Thera expresses his groat yearning to dwell alone in & cave (Thera. p. $16).

&, VhhA, p, 335 .
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was of opinion that the monks at Cetiyagiri (Mihintalg) were
better than those at Anuradbapura.' Fa Hien refors to a
“ Sramana of great virtue ” who lived at Mihintalg early in the
fifth century.® Buddhaghosa says that people regarded Duk-
khinagiri, Hatthikuoohi, Cetiyagiri and Cittalapabbata us abodes
of arahants.?  Cilandga-lens of Tambapanni-dipa was considered
un ideal place for meditation' Udumbaragini (Difboligals)
was another popular place where many bhikkhus used to go for
meditation.® The additional sanctity nsually attached to caves
and to cave-dwelling monks muy be sppreciated by referring to
the popular beliel that the earliest monks were the best, and that
they lived in caves.

The large number of donative inseriptions of the first few
centuries of Boddhism, incised on the brows of the caves found
soatterad throughout the lsland, indicates the extent to which
the caves were used by monks, and shows how kings, ministers
and ordinary men and women were eager to dedicate them to
the Sangha.® Even bhikkhus are mentioned as donors” Tt
may be that caves originally received by certain theras for their
own use were later dedicated by them, in their turn, to the Bangha.
Or it may be that some theras had their own relutives prepare
the caves and grant them to the Sangha on their (theras’) behalf,
and 80 the names of those theras were inseribed as donora.

Bometimes several members of the same family each sepurately
granted caves® Whether these caves belonged to their own
familics or whether they were the property of the State caunot
be decided. Probably, most of the caves belonged to the king,

1. But of. the Knnimjinu-Tissa incident at Mihintals, above p. 86,

2. Fa Hien, p. 107,

3. Vam, p. 88.

4. Ibid. p. 4.

5, Rav. IT, p. 126.

6. See EZ. 1, pp. 10 ff. and 135 i, Thess inscriptions are more or less
like formulne. They rocord that the cave of so-and-so was granted to the
Sangha, o.g., Gupati Nage puts Titaka lens faga‘a *'the cave of Tlesa, the
son of the houssholder Nigs (is given) to the Sangha ", (EZ,1, p. 20, No. 9).

7. BZ. 1, p. 144, No. 4.

8, Thid. 1, p. 18.
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but people were allowed to clean them and make them habitable
for bhikkhus, and even to inscribe their own names as donors.
This would have served as a stimulus to the spread of Buddhism
and the promotion of the good life among the people.

Preparing a cave for the residence of monks was not an
easy task. Fortunately, we get in the Pili Commentaries casual
references to the process that was in vogue at least about the
fifth century A. C. First of all, the cave was filled with fire-wood
and the wood was then burnt ; this helped to remove loose
splinters of rock as well as to dispel unpleasant odours. After the
-cave was cleaned, walls of bricks were built on the exposed sides,
and doors and windows fixed.! Sometimes walls were plastered
and whitewashed. Then such simple articles of furniture as a
bed and a chair necessary for a recluse were provided.?2 Mention
is made of residential caves that were even painted.® Thus,
the Visuddhimagga* records that the story of the renunciation
of the last seven Buddhas was beautifully painted in the Kurap-
daka-mahalena near Mahigima, the residence of Cittagutta
Thera. Most probably the painting was executed on the ceiling
of the cave. Some monks who visited it are said to have appre-
ciated the paintings and communicated their sense of grati-
fication to the resident thera.® A cave thus appointed was a
residence pleasant to live in for a person of unsophisticated
aesthetic sense and quiet temperament ; it was besides an 1deal
place for deep meditation. The inside of a cave is pleasantly
cool during the hot season. In addition to caves there were
probably also huts (pannasald) built in quiet places for the resi-
dence of early monks.

1. Archaeological remains of caves at Mihintalé and other places. also
show that caves had walls with doors and windows.

2. The account of a young monk who prepared a cave in Cittala-pabbata
for his old teacher (AA. p. 26) and the account of how the people improved
Indasilaguha (DA, p. 496).

3. Even to-day we can see the remnants of such old paintings in some
caves in Ceylon, e.g., Kararhbagala in Southern Province and caves at
Sigiriya.

4. Vsm. p. 29.

5. But Cittagutta Thera had never raised his eyes and looked at these
paintings. See also below p. 206,
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After Buddhism became the religion of the State and the
people, the bhikkhus could not be allowed to live alone in lonely
caves and huts on mountains and in jungles cut off from society,
ignoring their obligations to the people who supported them and
looked up to them for guidance. Therefore monasteries began
to rise in the neighbourhood of flourishing cities and prosperous
villages, so that the intercourse between the Sangha and the laity
could easily and frequently be maintained.!

The first monastery in Ceylon was the Tissirama in the
Mahédmeghavana of Anuradhapura established by Devianam-
piya-Tissa. This later developed into the Mahdvihira, the greaf
Monastery. At the beginning there was only a clay-built house
for the residence of bhikkhus, which was known as Kalapasada-
2 TLater on, several other houses were erected in the
Mahameghavana by the king and his ministers for the use of the
monks.?

parivena.

The cetiya was introduced as a feature of the Ceylon monastery
after the Thiiparama Dagiba was built, and the Bo-tree after
the Bodhi-branch from Buddhagaya was planted at the Maha-
meghavana. Both these events took place during the reign of
Dévanampiya-Tissa. Simultaneously, large monasteries began
to rise in Rohana and other parts of the Island. By the second
century B. C., during the reign of Duttha-Gamani, the Maha-
vihara at Anuradhapura with its large number of buildings,
became a vast colony of monks. Two other important monas-
teries at Anuradhapura, namely the Abhayagiri and Jetavana,
were built in the first century B.C. and the fourth century A.C.
respectively.

Usually, a monastery was called an @rama or vihara. Accor-
ding to the accepted opinion of the fifth century A. C., even a

1. At the time of the Buddha, too, monasteries were near big cities, e.g.,
Jetavana near Srivasti. In later times, too, large monastelies were
established near flourishing cities, e.g., Safichi near Vidisa in Central India,
Dharmarajika Stipa and the monastery near Taksa#ili, once the foremost
city in the Punjab. When the drima is near a city its maintenance becomes
easier:

2. Mhv, xv 203-204.

3. Ibid. xv 205-213.
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hut of leaves (pannasald)' at least of four cubits in extent was
indeed a vihara built * for the Sangha of the four quarters ”, if
there was a cetiya there, if the hearing of the dhamma was done
there, and if the bhikkhus coming from all four directions could,
even without permission, wash their feet, open the door with the
key, arrange the bedding, stay there and leave the place at their
convenience.”

From this statement we can see that the sine qua non for a
vihdra were a cetiya, living quarters and the preaching of the
dhamma there. But there were several additional features in
a fully developed monastery.

At the entrance to a large monastery there was, at least by
about the 9th or 10th century, a building called Doratu-pin-
madiya “° Water-Pavilion-at-the-Gate ”. This was the place
where pots of water.(pdn-kala) were kept, most probably for
pilgrims to perform their ablutions before they entered the holy
precincts, for sprinkling water on flowers and also for drinking.
The “* Water-Pavilion-at-the-Gate ™ of the Jetavanirima was a
storeyed building of considerable size. It was laid down that
no outsider should be allowed to stay in the building either in
the upper storey or in the lower one or in the place meant for
pots of water.® This pavilion seems to have been fairly large
in order to give the crowds of pilgrims from distant places room
to wash themselves and to change into clean clothes.*

At the entrance to the courtyard of some dagibas at Anu-
radhapura we find near the flight of steps some blocks of stone

L. Originally panpasild was, as the name implies, in fact a °hut of
leaves’. But in later times the term was applied to any kind of monastic
residence. Today modern buildings in Buddhist temples in Ceylon are
-called pansala, the Sinhalese word derived from pannasala. A Oth century
inscription uses the word pan-hala, (EZ. IV, pp. 178-179).

2. Yattha cetiyam patitthitam hoti, dhammasavanam kariyati, catuhi
disahi bhikkhi dgantva appatipucchitvd@ yeva pade dhovitva kuicikaya dvdram
vivaritvd sendsanam palijaggitva vasitvd yatha phasukam gacchanti, so
antamaso caturalaniyd pennasald’pi hotu, catuddisam sangham uddissa-
kataviharot eva vuccati. (AA. p. 805).

3. EZ, III p. 227.

4. Up to this day it is the custom (fast disappearing it is true) in the
villages for the devotees who go to a distant vihara to observe afa-sil on
poya days to wash themselves at the pond of the vihira and change into
new clothes before they enter the vihara premises.
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with basin-shaped hollows scooped in them. A donative ins-
cription found on one such stone-basin at the Pankuliya monas-
tery near Anuraddhapura refers to it by the explanatory term
pa-doni (P. padadhovani) which would mean ** foot-washer”. The
Ruvanviilisiya inscription of Queen Kalyinavati refers to this
feature by the term pa-den: (P. pada-doni) meaning ** foot-trough™.
Monolithic cisterns which can be called * foot-troughs™ are
found at some dagibas like the Thiipirama. These show that
there were stone basins in which water was placed for the worship-
pers to wash their feet before entering the sacred precinets.?

Within the precincts of the monastery the most important
object was the cetiya or the dagiba in which the relics of the
Buddha were enshrined. There were two courtyards round the
cetiya, at least round the principal cetiyaslike the Ruvanvilisiya.
The outer one was called Valikasigana or sand-court. It was
strewn with white sand and surrounded by a wall®> The inner
courtyard which was on a higher level and paved with stone, as
we see even today at Anuradhapura, was surrounded by an
imposing retaining wall called Hatthipakara, decorated with
figures of elephants. There were splendid gateways, called
torana, at the four main entrances.’

The dome of the cetiya rose from three gradual and circular
terraces called vedika-bhiami* or pupphadhiana® which formed the
base of the cetiya. Of these three terraces the uppermost and
perhaps even the middle one were used as altars for offering
flowers. The uppermost terrace was known as kucchi-vedika-
bhami.* On the lowest terrace there were sixteen marks of
footsteps known as padapithika fixed at certain regular points
round the cetiya. They indicated the places where the pilgrim

1. See Paranavitana : T'he Stipa in Ceylon, p. 68.

2. Mhv. xxxiii 31 ; xxxiv 70. Perhaps in early days there was only
the sand-court. But later on, when the State was richer and the monas-
teries were expanding, the courtyard was enlarged and divided.

3. MA. p. 699 ; Mhv. xxxviii 10.

4. MA. p. 699. Vedikd-bhiimi means “ terrace .

‘5. Mhv. xxx 51,56,60 ; xxxiii22. Geiger translates the word puppha-
dhana as ** terrace for flower-offering > or ** flower-terrace . The Sinhalese
#erm is malpiyavasa ( Dharmapradipika, p. 312).
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should stop and kneel down and worship in the course of his
cireumambulation, after offering flowers at the upper terraces.
There were flights of staps leading to these torruces. A story in
the Majjhima Omnmentary tells us how a scrtain thers ascended
the vedikd-bhimi through the western Hight of steps (pacchima-
wnickhanissitena sugiinena) und offered fowers?

L MA. p. 890 woo nlso DhSA. p. 861, Mahdeetiyam podakbhipom baivd
solisansn padapifhikis Faricapatiffh itenda eamdifod.

It appears that by about the 12th century the costom of ascending the
eediba-bhitmi (terraces) gnd elrenmambulating there had gone out of
practice,  Gurologdmi in his Lbarmepradipikd (13th e.) says that there
wore gixteon pidapil bikds fixed at the Buvanvilisya indicating the points
at which sixteen golden Buddha-imnges were enshrined insido the oetiva
and that these pidapithibis showed the pilgrim the puints where ho should
#top and worship standing ontside the malpiyemmd (oo, i prphidbima)
{ Dharmuprndipitd, p. 812}, This shows that by about the 12th . pida-
pithibas were fixed not along the vedibi-bAdmi. but on the courtyard o
the eetiya. Some stone alabs with footprints carved on them are yet to be
soen in the courtyard of the Ruvanviilisfyn,

The practive of worshipping » cotiys at sixtesn placos seoms to have
enms down at least to the 15th century. For, Totagamuvé 86 Rihuls in
his Sdfalihini Swndedaya sayn : Waha digdp Aimin widu solova tdn sifa
* worship the preat and lordly digiiba (at Kalagiya) stopping et sixteen
pliaces "' (v, 65), But in the Pali Commentaries the instrustions reganding
the worship of & cetiva ar sometimes different.  Sse balow e 284,

When we come to the Pojonnartva perind, we find this simples iddes of
padapithikd elaborately doveloped. Tn Pojonnaruya one can ¥eb s round
the anvient digibun like the Kidvebers and the Rankotvehern ot regular
dintances eight small whrins-rooms in which the Buddha imeges are kept.
These shrines are built very close to the digiba, Evilently the number
was reduced to cight because the Polonnaruva diginbas are smaller than
those at Anuridhapura. Devotees had to kneel down and worship ai
these places in  their siroumnmbulation, Originally the pidopithibs
reminded the devotee of the Buddha-images within the cotiyva ; but during
the Polonnaruva period the image itaelf wis placed there to be soen instond
of piadupithilid to help the warshippers,

The idea of asstnding the malpiynenss (flower-terraces) and walking
round may scem rather awkwand to & modern pions Euddhist. But
that was the common practice in early daygs. The remning of the angient
flights of steps leading to the redibi-bhimi can be seen at cotiyas like
Mirisavitiya and Eangaka-cotiye. Tha flights - ol steps leading to the
bermaoes of some of the st@pes at Sifchi snd Bhilss in Central India can
still be wssl by pilgrims.  The thres ciroglar tormuoey i fact formed. the
buse of the cetiya, and the relics wore enshrined in the dome several fert
abuve the uppermost termes.  Therefore walking round the eetiya along
the tarraon was oo disrespeat to the siered relics ingide, .
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Round the cotiya was a structure called Cetiya-ghara or ootiya-
house.t  This edifice seems to have been a shelter built over the
monument on stone pillars with a roof covering it.  Sometimes
it had doors,® and beantiful carpets were spread inside.® It was
thus more or less like a house anclosing the cetiva, with altars for
offering lowers within.*

The eetiya-ghare was found only over small digibos like the
Thiipirims und the Ambatthala,® as is evident from archaeo-
logical remmns.  No mention is made of o eetiya-ghara at any of
the large digibas Dke the Ruvanvili, the Abhayagiri or the
Jetavana. Obviously, it was not possible to build a cefija-ghara
over such gigantic digibas, The cetiya-ghara served the purpose
of a shelter not only to the cetiya, but also to its worshippers who
walked round it in sun and rain. The eetiya-ghara, though it
protected the monument, marred its gimple and majestic beauty,
particulurly on & moonlight night.® Sometimes a cetiys was
adorned with puintings (sittakammenm), as hud been in the case of

1. Sometimes called Cotiva-gehn as well.  Smp. 111 (Col. 1900), pp. 278,
814 ; Mhv, xxxv 87 ; 90-91; xxxvi 0, 106 = xlviij 66,

The origin of the cetiyo-ghara is uncertuin. In Buddhaghosa's Com-
mentary to the dssaldyona-suiia (MA, p. 785) it is stated that Assaliyann
after his conversion built a cetiya inside his house (sitons entomivesaneysea
cetiyam Wiresi). His desocndants, up to the time the commentary was
written, followed the same practice, and, whenever they built s dwellin
for themsslves, they erected a oetiya inside the honds, | Favajjadi
Agsalfyanavamsee jitd nivesanam braed antonivesane cetiyam . bdrentora).
Could it be that this practice croated o tradition thst the cetiys should be
ingide & houss, i, that it should have o roof over it t

In this cannection referomoe also may be made to such stlipas as at
Karle which are also inside the cave,  Relies represent the living Budiha,
Ber e, Mahindn's statement that he anid his enlleague wished to go to
India to " see the Buddha ™. When it was pointed out that the Buddhs
wis dead, his soswer was: = §f you seo the relics, you sse the Buddha 7,
(dhdtun difthesu diftho hoty jino, Mhv. xvii 3). A eotiya enshrining such
relics wounld, therefore, also be considered the habitation of the living
Buiddha, Thus the ective was the gandbakufi, residence of the Buddha,
and it was natural that it should have s roof,

2. Mhv. xlviii 68,
1. Smp. (SHB) p. 530,
4. A modified modern example of & cefiyagharn can be scen at Attana-
gnlln, Coylon.
"B. Mhv, xxxv 87, D0, 01 ; xxxvi 0, 106 ; xIvill 85,

> Lﬁﬂo also Paranavitana's chapter on Cefigo-gharn in the Stepa in
fl. .
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the Thiaparama after its restoration by Aggabodhi IT (601-611
A.C.).} The Ambatthalathiipa was painted golden with manosila
or red arsenic powder by Saddha-Tissa (77-59 B.C.).*

Next in importance comes the Bodhi-tree. Some of these
trees were known by special names, like Vaddhamana Bodhi,?
which is evidence of the affection and veneration in which the
holy tree was held by Buddhists. In a monastery, the Bodhi
occupies a place second only to that of the relics of the Buddha.
A branch of a Bo-tree could be cut only if it interfered with a
cetiya or patima (image) or an @sanaghara® in which Buddha-relics
are enshrined, or if the removal of a rotting or an oozing branch
facilitates the healthy growth of the tree, like a surgical operation
on & human body. A branch could also be removed if birds
perching upon it soiled the cetiya.® But no branch of a Bo-tree
could be cut for any other purpose.®

There were usually four toranas or gateways on the four sides
of the courtyard of the Bo-tree,” and a vedi or raised platform of
stone was laid out round the tree® on which devotees could kneel
down and worship. Closer to the tree was the Bodhi-ghara or

1. Mhv. xlii 56.

2. Rsv. II p. 10 ; Mahathapa gilt, Mhv, xxxvi 24,

3. Mhv. xlviii 5 ; xlix 15.

4. Asanagharas were structures evidently containing flower-altars, and
in them were sometimes enshrined Budﬂga-re].ica as mentioned in the
reference quoted. These may be what are now popularly called ** vahal-
kadas . (Vahalkada is no doubt a misnomer). In front of these ** vihal-
kadas ” at Anuradhapura and Mihintalé there are stone-built @sanas or
altars, and the term ghara could be applied to them as the ** vahalkadas ”
bear the appearance of vimanas (houses). It is interesting to note that
when a so-called “vahalkada’ at the Ruvanvilisiya was recently dis-
mantled, it was found to contain, among other things, caskets with relics
in them. (See Recent Archaeological Finds at R dli-dagiba by Parana-
vitana, JRAS. (CB) Vol. XXXVII, No. 101, p. 3ff). We find four
mal-a@sanas (flower-altars) with or without shelter round the modern
dagiibas for offering flowers, and they may be regarded as poor descendants
of the ancient majestic asanagharas.

5. This shows that sometimes Bo-trees were quite near the cetiya.

6. AA. p. 250 ; VbhA. p. 300.

7. Mhv. xxxvi 103, 126.

8. Ibid. xxxvi 52, 103 ; xlii 19.
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Bodhi-gehal Unlike the eetiya-phara, this strocture which was
like o chapel was huilt not over the tree, but round its trunk,
below the branches.® Sometimes there were images of the
Buddha in the Bodhi-house® Like the eefiya-ghara this building,
too, was perhups mesnt to give shefter to the devotees who
oircnrmambulated the saered tree.

Next in importanos comes the pafimi-ghare or image-houss
which contained the image of the Buddha. Here it wonld he
interesting to ingquire when the image house beeame an important
feature of the Cevlon monustery. We have seen that in
Mahinda’s plan of the Mahivihiira there wus no place for an image
honse, though sites for the Mahithiips and Mahibodhi were
located.* We should remember here that no imnges of the
Buddha are known to have existed during the time of Asoka in
the third century B.C. Buddhs images are altogether absent
from the older sculptures at Safichi and Bharhut. Fvenin repre-
sentations of scenes where the Buddha's presence was to be
positively expected, the Buddha is indieated by symbols such as
foot-prints, 8 wheel, or a seat above which is shown an umbrella
with garlands. A scene on the sculptures of Bhirut represents
Ajiitasattu kneeling befors the foot-prints, whereas the inseription
distinetly says ** Ajitazatru bows down in obeisance to the

1. Mhv. xv 204 ; xxxvii 153 xxxviii 43, 69 ; xH 65; xlii 19, 66 ;
xlviii 703 xlix 16; i 54 ; Smp. 111 (Col. 1900) pp. 278, 314.

Many kings hout tho centuries are reported to have boilt bodki:
pﬁ;m round the Maha-Bodhi at the Mahi-vihirs and other Bi-trees alse-
whre,

8. This ix evident from an sccount found in the Mhv. i 54 . Yuvarija
Mahinds (in the time of Senns 1T, 851-885 A.C.) began to build s Bodhi-ghara
st the Mahi-Bodhi, The carpenters who noticed that a branch was
threatening to break by striking s beam, informed the Yuvarije. He
mude offerings to the holy tree, and prayed and wished that the branch
should bend upwards eo that it might be possible to build the hoose, It
happeaed accordingly. This account shows that the Bodhi-houss was
built not over, but below the branches, See also Clv. tr. L p. 32, n. 6.
The Suddharnaramdvaliva (pp. 13, 18) too indiestes that the BodAi-ghara
was built roumd the tree.

3. Mhv, xxxvii 31.

4, Today the image-house or eibdrags, as it is commonly called containing
the imoge of the Buddha, forms o main featuee of & monastery in Ceylon.

b, Ses above p. 53.
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Buddha.”? There are many instances which go to prove that
the introduction of the image of the Buddha and its worship in
India date from a period posterior to Asoka. Kern® thinks that
all the evidence collected tends to leave the impression that the
beginnings of the worship of the Buddha images fall somewhere
in the first century B.C., if not later.

But a Sinhalese tradition, current at least in the fifth century
A.C., which cannot be wholly ignored, traces the history of the
Buddha-image as far back as the third century B.C.> In relating
the activities of Jettha-Tissa (323-333 A.C.) the Mahdavamsa
refers to a ** great and beautiful stone-image that was placed of
old by Devanampiya-Tissa in the Thuparima .' If we accept
this statement, Ceylon had the earliest Buddha-image in the
world. Whether Devanampiya-Tissa had actually this image
made, or whether a later tradition attributed to the first Buddhist
king of Ceylon an ancient image of unknown origin that was
found at the Thiipirama, we cannot be definite. Merely because
we do not find Buddha-images among the early sculptures at
Safichi and Bharhut in India, it is not logical to conclude that
there were no Buddha-images made in the third century B.C.
anywhere else either. Was there anything to prevent the birth
of new ideas in the Island in advance of the continent ?

The * great-stone-image ™ (urusilapalima@) mentioned above
was a celebrated statue which was held particularly sacred.
King Jettha-Tissa (323-333 A.C.) removed it from the Thiiparama

1. Ajatasata Bhagavato vamdate. Bharhut Inscriptions (Barua and
Sinha), p. 36 (167).
2. MIB. p. 95.

3. Fa Hien refers to a tradition that was current in India in his days
which says that King Prasenajit caused an image of the Buddha to be made
of gosirsacandana wood during the lifetime of the Buddha. Fa Hien says
that this image served as a model for all subsequent images of the Buddha
(Fa Hien, pp. 56-57). There is also a book in Ceylon known as Kosala-
bimbavanpana containing an account of an image of the Buddha built hy
Pasenadi, King of Kosala. The work was probably written about the
13th or 14th century (DPPN. I, p. 698). The Mhv. xxx 72 records that
Duttha-Gamani (101-77 B.C.) had enshrined a golden statue of the Buddha
in the Suvannamali Mahdcetiya. .

4. Mhv. xxxvi 128. Devanampiyatissena so patifthapitam puri

Thiipiarame wrusilapatimam earudassanam.
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and set it up at a monastery called Pacinatissa-pabbata.'
Makasena (334-362 A.C.) removed it from there and placed it at
the Abhayagiri.® Buddhadasa (about the end of the 4th century)
set jewels in the eye-sockets of this image.* Dhatusena (460-478
A.C.) erected an edifice for it, and, as the gems placed by Buddha-
dasa had been lost, he provided jewels for a pair of eyes which
were to be made. He also had the halo and the crest made and
the hair studded with blue gems.* Silameghavanna (617-626
A.C.) repaired its old shelter, adorned it with various gems and
dedicated to it the Kolavapi tank.® Sena II (851-885 A.C.)
restored the ruined temple of the image, and his queen placed a
blue diadem on it.® This image is repeatedly referred to by
various names such as -urusi!&pa;imé,"' -mak&sil:ipa;im&,s sila-
satthu,” silasambuddha, silimayabuddha," silamayamuninda®
and silamayamahesi."*

1t is interesting to notice here that the word sila (stone) is
invariably used wherever the reference is made to this image.
There were other stone images, but this one was particularly
known as “ the great stone image.” The Minitalé Inscription
of Mahinda IV (956-972 A.C.) refers to maitgul-maha-sala-pilima
(mangala-maha-sila-patima) *‘the auspicious great stone image.”*
The Jetavanarama Slab Inseriptions of the same king refer to a

maha-sala-pilima ** great stone image ~ in highly eulogistic terms.!®
P ar 2 ghly 2z

1. Mhv. xxxvi 129. Pacinatissa-pabbata is identified with the ruins
excavated near the Nuvaraviva at Anurddhapura.

2. Ibid. xxxvii 14.
3. Ibid. xxxvii 123 ; xxxviii 61-62.
4. Ibid. xxxviii 61-64.
5. Ibid. xliv 68-69.
6. Ibid. i 77, 87.
7. Ibid, xxxvi 128.
8. Ibid. xxxvii 123.
9. Ibid. xxxviii 61.
10. I'hid. xxxix 7.
11. Ibid. xliv 68.
12, Ibid. 1i 77.
13. Ibid. 1i 87.
14. EZ. 1, p. 92.
15. [hid. I, pp. 218, 219, 233.
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Thess references show that there was an ancient stone image of
the Buddha which communded unusually great respect, and
which waz honoured a= a relic of immense value. Wickrema-
singhe thought that the stone image of the Buddha mentioned in
the inseriptions of Mahinda IV was probably the one which
King Devinampiyn-Tissa set up ot the Thipirima,' and drew
attention to the possibility that this image might have been the
same which the Chinese pilgrim Fa Hien saw at the Abhayagiri-
vibirs in the fifth century AC2

During the second eentury A.C. we come across only one
reference in the Mahavamsa to Buddha-images and imsge-houses.
King Vasabha (127-171 A.C.) is reported to have made fonr
Buddha-images and built & house for them®  And in the third
eentury A.C., too, we get only one reference to images. Two
bronze-images ure said to have been made by Vohirika-Tissa
(260-291 A.C.) and placed in the eastern Bodki-ghara of the
Muhibodhi.* But from the 4th century onwards we have a large

L. EZ. 1, p. 217.

&, Lbid. I, p. 230,

COne in tempted to aek whether Dovinampiya-Tissw's Buddha-image is
the samp re the celebrated sedentary statue of the Buddha in samidhi at
Anuridhapura. It hss a greater appeal for many a visitor than any other
Buddha-image anywhers in the world. Jawsharlal Nehro liked it : * the
strong calm features of the Buddha's statue soothed me and gnve me
strength and helped mo to overcome many o period of depression ™ in Dol
Dun Gaol. (Jawaharinl Nehru's Awiobiography, p. 271). This perhwps
is the world's best Buddha-image so far discoversd, E. B. Havell, in his
Handbook of Indian Art, p. 155, says that the Sirnath Buddhs has the same
type of fpee,  Bub one who has studied the two faces in the original can
see o great difference between the two, Tho unsophisticated simplivity,
calm strength and fortitude that characterize the face of the Anuriuihapura
Buddha are lacking in the youthful and rather complacent look of the
Sarnath Buddha. The majestic seriousness of the face of the Anuridhapurs
image commands awo and respect, while the lively beauty of the Sirnath
imnge demands love and admiration. Havell is right when he siys that
the Simath image is more dry and aosdemic in trestment, and lacks the
beautiful rhythmio How of the Coylon image, and that the rather wooden
plastic treatment ghows the hand of & copyist lacking in original power o
S XPression. .

3. Mhv. xxxv 8O,

4. Mhv. xxxv1 31.
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number of references in the Mahavamsa and elsewhere to images
and image-houses erected by many kings.!

Buddhaghosa’s Pali Commentaries contain references to
Buddha-images only in two contexts, but there are no image-
houses mentioned at all. According to the Commentaries an
image was important only if the relics of the Buddha were
enshrined in it. At the time the Pali Commentaries were written,
in the 5th eentury A.C., on the occasion of alms-giving to the
Sangha “* wise men "’ (pandita-manussa) used to place an image
or a casket with relics (sadhatukam patimam va cetiyam va) and
offer food and drink first to the image or the casket.® In the
diseussion as to when it was lawful to cut a branch of a Bo-tree,
it was said that it should be cut only if it interferes with (badhaya-
manam) a thapa or an image with relics (sadhatukam pana thizpam
va patimam va).*

Whether the image-houses (patimaghara or patimageha)
mentioned in the Chronicle before the 5th century A.C. were like
the elaborate image-houses of the Polonnaruva period and after,
or whether they were simple shelters (pavilions) erected over the
images is not quite clear. But it is more probable on the evidence
that they were mere shelters to protect the images from wind and
weather.

Whatever the size and the shape of these structures, it is a
striking fact that no patimaghara or image-house is mentioned-in
the Pili Commentaries at all. Bhikkhus are requested to perform
certain daily duties such as sweeping and cleaning the cetiyangana
and bodhiyangana (courtyards of cetiya and bodhi), cetiyaghara
and bodhighara, uposatha-house, paniya-malaka (water-pavilion)
and the parivena (living quarters),* but no mention is made of a
patimaghara. The Samantapasadika gives a list of senasanas

1. 4¢h C. : Mhv. xxxvi 104 ; xxxvii 15,31, 123, 174, 183, 201 ; 5th C. :
Ibid. xxxviii 61-68, 78 ; xxxix 6, 7, 13, 4546 ; 6th C.: Ihd. xli 29;
xlii 57 ; Tth C.: Ibid. xlii 57 ; xliv 68 ; xlv 60-61 ; xlix 49; 8th C.:
Ihid. xlviii 137,139 ; 9th C. : Ibid. xlix 14,17 ; 166; i 69,77 ; EZ II,
p- 18 ; III, p. 264.

2.*Smp. III (1900) pp. 264-265.

3. AA. p. 250 ; VhbA. p. 300.

4. Vam. p. 254 ; MA, p. 548 ; AA. pp. 544, 820 ; VbhA. p. 208.
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{plaeces fit for living) sud asendsanas (pluces unfit for living).! In
this list even such insignificant things us dare-affa (firewood-shed)
and sovemajjeni-afje (brooms-shed) are mentioned. But the
Tmage-house is pot included sither among the sendsanas or the
agenisanas in which two eategories all struotures in the monastery
should be ineluded.

It is surprising that the Buddha-imape, thongh in sxistence
ut the thme, was not given o place in the soheme of worship by
the Pall Commentaries. Instructions are given to meditoting
monks that they should go and worship the celiya and the hodhi,
and then set out for the alms-round, but the image is completely
ignored.* Even in other places where worshipping is casually
referred to, only the eetiye and the bedhi are mentioned, and no
tmuge or imsge-house at wll® In the disonssion regarding the
anantariyakovma, it is said that after the Buddba's death if
one breaks a eefiyia, outs o bodly tree, or damages relics, nne
commits & crime equal to dnantariye.' But there is no word
at ull about the destroying or damaging of an image, Ao imoge
was considered important only if relies were enshrined in it.®
Without them it was a thing of little or no religions value.

Even more surprising than all thiz is & statement found in
the Commentary on the Vibhaige® which says that one gets
Buddhalambanapiti® by looking at a cefiya or o bodhi.  But no
miention is made of the Buddha image. If a similar statement
were made today, we should naturally say at once that one gets

I, Smp. 111 (Colombo, 1000) p. 314 Cefigagharam, bodhigharam,
roin, adinngjani-afiom, dareaftom, soceakufi, sHhoknedld, voddba.

.Eriliggﬂ.dtﬂrﬂbaﬂ'ﬁdh, paniyamilo, maggo, pokkharanili elini bi asendaondni,

tr, wddhayogo,  pisddo, hawmiyrm, gubd, mandapo, rekbhamdlam,
eelugtmboli imdnd semdaanin.

2. DA, pp. 120-130 ; MA, p. 207 : VbhiA. p. 245.

A, Eg., VhhA, pp, 204, 308 ; MA. p, 888 ; AA. p. 256 Bmp. 111
{Colombeo, 1900), p. e, . 5 5

4. Death was the penslty for this erime to the anvient Sinh
lesn law.  Bee nhove pp. T1-T2. ey ol

0. AA. p. 200 ; VBhA. p. 300 ; Smp. T (Colombo, 1000) 264-265,

6. Vhha. p, 243 ; see nlso DhSA. p. 01, :

1. Buddhdlambanapiti is the joy or eestasy derived by looki t th
Buddha or by thinking about him. R
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Buddhalambanapiti by looking at an image of the Buddha. Yet
the Commentary does not mention looking at un image even as
an alternative possibility. We should have expected a definite
reference to Buddha-images if the authors of the Commentaries
had recognized image-worship as having any religions value,
because gazing at the Buddha-image would be ons of the easiest
wavs of getting Buddhalambanepili,

This brings ns to an important problem. We know that
there were images at the time the Pali Commentaries were written,
and there is evidence from the Makdvamsa to prove that there
wire not only images, but also image-honses hefors the commen-
tary period. Fa Hien also refers to a great Buddha-image and
it splendid mansion at Anuridhapurs early in the Sth century
A.C. He saw s merchant offering o fan to this image.! There
is not the slightest doubt that there wers images and image-
houses at the time the Pili Commentaries were written. Why
is it then, that in the Commentaries the image s not given a
place in the scheme of religious worship, snd why is the image-
house not mentioned among the various featnres of a monastery

Two explanations may be suggested. First, that at the time
the old Sinhalese Commentaries were written there were perhaps
no image-houses in monasteries, and that even those irnas:_;g
existing at the time were very few and of little importance, as
they were an innovation in the old system of worship. They
were recognized as objects of religious worship only if they hud
relics in them. Some of thess images were small and portable,
as they had to be carried from plice to plice on occasionz of
almsgiving to the Sangha, ns we suw above. For such small
imagez no separate buildings were necessary ; they could be
placed anywhere in the monastery, or in the cetiyaghara or the
bodhighara® There was no need to build a specinl image-house
for them. Under these circumstances there was no occasion for
the old Sinhalese Commentaries to refer to an image-house, and
the PFili writers of the commentaries who faithfully followed the

I. Fn Hicn, pp. 102-103.
2. Hen above p, 121,
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Sinhalese original did not think it proper to go out of their way
to refer to image-houses, even though they were in existence in
their own time.!

It may also be that the Buddha-image was popularized in
Ceylon chiefly by Mahayanists. The Pali Commentaries were
written under the auspices of the Mahavihara which was strongly
opposed to Mahayanism, and Buddhaghosa, who was a staunch
Theravadin and ardent upholder of the Mahavihara traditions,
did not wish to refer to anything that was Mahayanistic. Even
on the two occasions in which the image is referred to, he gives
importance not to the image, but to the relics in it. The image-
house is altogether ignored.

The attitude adopted to the Tooth Relic, too, lends support
to this theory. Although the Tooth Relic was brought to Ceylon
in the 4th century A.C. during the reign of Kitti-Siri-Meghavanna,
and although this was a relic of extreme importance, no reference
is made to it in the Pali Commentaries of the 5th century.
Fa Hien refers to the Tooth Relic and, as an ocular witness, gives
a detailed description of its festival how the rélic was taken to
the Abhayagiri-vihara in procession for the annual public exhi-
bition.> The only explanation that can be offered for the absence
of any reference in the Pali Commentaries to this most important
relic is that it was brought to Ceylon under the aegis of Mahi-
yanism, and that it became the property of the Abhayagiri-vihara.
The same perhaps was true of the image of the Buddha.

Whatever the size and shape of the early image-house might
have been, there are reasons to believe that at least towards the
end of the 5th century it had developed into an edifice of consider-
able dimensions. The Mahavamsa® records that the Hair Relic
(Kesadhatu) that was brought here during the reign of Moggal-

1. But on the other hand we know that the Commentaries are fall of
references to contemporary events and things.

. Fa Hien, pp. 105-107.
3. Mhv. xxxix 50-51.
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THE MONASTERY I: ITS STRUCTURE 2

line 1 (486-513 A.C.) was placed in an image-honse. It s
unlikely that such a valuable treasure as the hair of the Buddha
would have been deposited by o devoted Sinhalese Buddhist
king in & building which was not strong and imposing, and in
which the safoty of the relic was not assured. Tt is also said
that in the same image-house  Moggallina provided the figures
of his maternal unele and his wife, the figure of u horse. and
the images of the two chief disciples of the Buddha, and a
mandapa studded with jewels® It is clear that some space
would be necessary for these things. There ix reason to beljeve
therefore that some of the image-houses, at least towards the end
of the 5th century, were stately and spacious edifices with
sculptures of various kinds in them. From this time onwards,
images and image-houses seem to have become more and more
popular, In the 10th century we get reference to provision
tade for lighting lamps in image-honses,® as we have today, But
we cannot get a olear ides of the image-house till we come to
Polonnaruva where the Chronjcle records are supported by
archaeological remains,

Accommodation for preaching and bearing the dhamma was 2
feature indispensable to o vihira or monastery.” The gronnd
floor of the Lohapisids at Anuridhapurs was regularly nsed us a
preaching hall' In other places there were halls or sheds
generally called dhamma-mandapa especially erected for the
- purpose of hearing the dhamma.® Tn cortain Places the sermons
wers delivered in the padbdnaghara® The dhamma-mapdapas
do not seem to have been spacious ar comfortable. We get

L. Ibid, xxxix 5253,

2:- EH. I.LI, P ﬁ“.

3. AN p. 805

4. Vam. p, 65 ; Smp, (SHE) p. 425 ; Ma, PP 928, 1024,

5. Vam. P-72; Rav. 1l p. 3. The word dhammasdls preaching-hall "

or * sermon-hall ** Joes not ocour till we come to the period of Pumkkama.
biihn 1, in the 12th century A.C. (Mhbv. Ixxviii 42).

8. MA, p. 65,
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several reports of people bitten by snakes during sermons.®
These stories show that generally the preaching halls were not.
spacions enongh for o big audience, and that the surroundings.
were wild.

In almost all vihiras there was an uposatha-honse where the
bhikkhus assembled for acts of the Vinaya generally on full-moon
and new-moon days.® The famous nine-storeyed Lohapasida
was the uposatha-house of the Mabhiavibira at Anuridhapura.® *
There were four gateways (deodra-kotthaka) st the four entrances.
to this maguificent building.* In Anuridhapura itself there were
separite uposatha-houses at other monasteries such as Thiipirima,
Maricavatti and Dakkhipa-vibira.® At the entrance to some
uposatha-houses, like the one at Critalapabbata-vihira in Rohaga,
there were dedrapilakaripas or * guardian-figures-at-the-door "%
The fignres at the uposatha-house in Cittala-pabbats were so
beautiful and life-like that it s reported in the Pili Commentaries
that a young nun gazing on one of these figures died of intense
internal passion (ante rigo).’

In soms monasteries there was, in later times, s dhdtu-sald or
dhatu-geha, u house for keeping the relies of the Buddha.® These

L. At Gavaraviilu-adigaps a certain thers who was listening to the
Ariyavaman-satts was stung 31: viper or adder (gemoss) (AA. P 385). A
womnn was listening to the mmn st Cittals-pabbata stan under
tres, probably because there wlr no room in the knll, Her uhiﬁwhn Wi

to sleep by her side under the tree was stung a sarpent (AA. p, 3568).

Aniya Thunmﬂunghynpﬁﬁmmm:mnkbswhmhnmmtﬂnin

to the Ariyaramsa at Khapdaceln-vibirs (MA. p. 65). Another thern of
Euddarjjn who went to listen to the driyoromsn at Muhvipi-vihim ot
Mahfighma was standing on the grass outside the eompound for want of
‘agcommudation. He was stung by an adder {gonass-sappa) (Rav, TI, p, 4).
A certain woman went to hear the dhamma at the dhamma-mandapa nenr
the gate of the Manicetiya at Mahigims. Her child who was playing in
the sand near the wall was stung by o serpont (Rsv. 1, p. 3).

L. Mhbv. xxxiv 30 ; xxxv 55 = xxxvi 16-17, 107.
3. Itid. xxvii 4.

& Ihid, xxvii 41,

&, fhid. xxxvi 107.

6. Thunlly thers were puard-stones nt the entranes to most religious
in ancient days as evident from the archasological remyins at
Anuridhspara and other plices.

7. DA, p. 727 ; VbhA. p. 353.
8. Mhv. xxxvii 15 (4th C.A.C.) ; xIvi 20 (Tth £.A.C.).
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structures were, probably, erected in imitation of buildings earlier
constracted for the reception of special relics such as the Hair
Relic and the Tooth Belie. Reference has already been made to
the bunilding that honsed the Hair Relie. The Daghadhatughara
or the Tooth Relic Chamber at Annridhapura was an exquisite
building of very great religions importance, snd was not attached
t0 8 monastery, but wus near the king's palace, at least in the
Tth ventury as reported by Hinen Tsiang.! There were figures
of the elephunts made of stucco (sudhandgs) adorning the court
of the ** Temple of the Tooth".2

There was also a building known as Rafanapdedds in av least
some of the larger monasteries like the Mahivihirs,® Jetavana®
and Abbayagiri® What type of building it was and what purpose
it served we are not in & position to demde. If we agree with
Ayrton's identification of Rafanapdsdda with the building
populurly known as the “* Elaphant Stable "',* then it was o lurge
building meant for public occasions. We cannot say whether
this was meant for the public exhibition of the Tooth and other
ralics.”

In every monnstery there was a refectory, called Bhattasals,
whera the monks were served with meals® We know that the
Bhatlasala at the Mahdvihira, originally built by Devanampiya-
Tisso, was known ss Mahipali® This refectory served as a
commaon distributing centre for all monks of the chisf monasteriea
4t Anurddhapura irrespective of their sect, sven after separation
of the sects had taken place.’® In the Mahipali hall there were

1. Hinen Thinng Bk. X1, p. 248.
2. Mhy, xxxviii 8,
& EZ. I, p. 228, Sinhaless Buvanpahd.
4. find, TIL, p, 227. Sinhalese Eatnrmipiriven.
5. Mhv. xxxvi 7. Sifchi also had & building called Rafuagrba ( Corpus
Inseriptionum Indicarm ITT, p. 262 ),
8. Archaeological Survey of Ceylon, Vol. I, p. 1 £

7. Parunavitana thinks that perhaps it was o building set apart for the
worship of the * Three Jewels ' | Kolanaitaye). B ILL p. 226, n. 4).

8. Mhy. xv 205 ; xx 33 ; xxxvi 12
8. Dpv, xvii 92 ; Mhv. xx 23.
10. Rev. IT, p, 51 ; ¥n Hien, p. 106 ; Hiven Tsian, p. 260,
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stone canoes or troughs for cooked rice (bkattanavi).! The name
gal-niv (stone-boat) occurs in an inscription found on one of the
stone-troughs.  The trough was the gift of a Sala-vaduna who
was the custodian of the relics. The inscription probably
belongs to the 10th century.? In connection with the bhattasils
there was the salakagga (Sinh. lahag) where tickets, probably
tokens made of wood, were issued to the monks before they
proceeded to the refectory for receiving their ration of food.®

The living quarters of bhikkhus were generally known by
such names as vihara, vasa, or parivena.* But the last name was
the most popular one in ancient Ceylon.® In a monastery there
were many parivenas which served as cells for monks., In the
Mahavihira at Anurddhapura there were once 364 such parivenas
and prasadas.® The Thiiparama had a large number of parivenas
among which Asiggihaka parivena, in which Calaniga Thera
lived, is known to us by name.” In the Tissamaha-vihara in
Rohana there were 363 parivenas in the 9th and 10th centuries.®
The name of the Silipassaya-parivena at that great monastery is
known to literature.” Reference to a large number of parivenas
in several viharas built by many kings are found frequently in
the Chronicles elsewhere. There were pots of water kept before
the living quarters (vasanatthana) of monks for the purpose of
washing, and a ladle (uluika) was used to take water from the

vessel.1”
1. Mhv. xlii 67.
2. EZ. 111, p. 133,

3. Mhv. xv 205 ; xxxvi 74 ; xlix 32.

4. Mhvg. pp. 91, 164, 165, 216, 358 ; Vsm. p. 67 ; Mhy. xlvi, 31,

5. The term pirivena derived from Pili parivena is now used in Ceylon
to denote only a monastic college where Buddhism and **Oriental” languages
are taught as the principal subjects of study. Vikdra is used only for an
image-house. Avasa denotes only a small residence of a few monks,
without other features of a monastery.

6. Nks. p. 12. It is difficult to say what these prasidas were. They
may have been assembly and confession halls on the model of the Lohn-

pasada.
7. Rsv. II, pp. 122-123.
8. EZ. 111, p. 223.
9. Rsv. II, p. 59.
10. MA. 1, p. 536 ; Vsm. p. 254
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Among the living quarters of monks there was another import-
ant building known as padhanaghara. The name indicates that
1t was originally o house for meditation. But later on the name
remained while its specific significance was forgotten. Perhaps
the padhanaghare in later times was the residence of the ehief
monk of the monastery, Thus Buddhaghosa is reported to have
had andience with Saighapala Thera, the chicf monk of the
Muhavihira, at the Mahipadhinaghara.! The Semantapisadika
suys that on festive oceagions people go themselves into parivenas
and padhdnagharas and invite Masters of Tripitaka (tipitake) and
preachers (dhammakathike) even with a hundred other monks.2
Sometimes sermons were delivered in the padhidnaghara itself®
Had the padhanaghara been used exelusively for meditation, it is
unlikely that outsiders were allowed to enter and disturh the
meditations with interviews and invitations.

It would secm that even as early as the 5th century A.C. the
padhanaghara remained as a remnant of old monastic practices,
although the originul purpose was not genuinely followed. Or it
may be that the occupants of a pudhdnaghara spent a few hours
daily for meditation as a oustom, or even recited githds or suttas
a3 a substitute for meditation. However it was regarded as a
necessary component part of a large monastery in ancient days,*
like the uposatha-house of today.  In modern Ceylon the u posatha-
house is regarded as a necessary feature of a monastery, although
it is generally used as a residence, nnd no uposatha-caremony s

L. Mhy. xrevii 292,

2. Bmp. I (Col. 1900), p. 334.

3. MA. p. 85.

4. In Sinhalese it was called piyengels. The Mibintald tablets of
Muhinds LIV, refers to pigangala (EZ 1, p. 95), 5o do the Jetavana Slb
Inscriptions of Kussapa V (EZ. L, p. 47). Migiligiriya Pillar Inscription of
Enssaps V (EZ. II, p. 25#), Perumiivankulam Rook Inscription of
Vasabha (EZ II, p. 28, n. 8). Tissamahfickma Slab Inseription now in
Colombo Museum (EZ. LII, p- 106) and Mannar Kachoheri Pillar Inscrip-
tion (EZ. LT, p. 103).

By about the 10th C. the word pigengals was used Indiseriminately to
denote any place of salitude and quictness whether house or forest.  The
Dhampiyi.Afurd-Gajapada explains the Pali Andhavona by Adidacana
piyangala. Bug originally piyangeals or podhina-gharo was a boilding.
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performed there regularly.! Although u canikamana or o walk
used by Mahinda is referred to in the Mohdeamsa,® no references
to caikamanas in later times are found in the Chronicles. But
caikamana was regarded a5 important for meditation.

Ameng the other features of the monastery was the vaccakufs
or the latrine.®  In suitable places within the monastery premises
there were separate sheds for brooms (sammajjeni-afta) and
firewnod (ddru-afta). Thers was also a piniyamalaka or o place
for keeping pots of water for the common nse.*

It 1= striking that no reference to o library during the
Anurddhapura period is found either in the Pili Commentaries
or the Chronicles. The first direct mention of a library is to be
found only in the 12th century, during the reign of Parikrama-
bihu L* Though there may not have heen libraries as such in
the early days, there is no doubt that there were colleetions of
hooks in the monossteries at Anurddhapurs and Mabigima, for
we know that the Tripitaka was committed to writing in the 1st
eentury B.C., and the Dipavamsa and the Pili Commentaries and
the Mahdvamsa were written during the 4th and Gth centuries.
The Mahivamsa records that Buddhaghosa wrote his Pili Com-
mentaries living at the Ganthikera-vihdra, and that it was
restored by Kassapa V (913-923 A.C.)* We do not know
whether this refers to the library of the Mahavihara,

I. The wposatha-howses in modern Boddhist temples in Ceylon are
gonerally naed for Vinays acts only during the vesse season.  In otrtain
monasteries even n eaibamans is to be seen ns a feature of the monastery,
though it is not used for the purpose of meditation.

2. Mhy. xv 208.

% It would be interesting hers to draw attention to the decorstive
urinal stones found in the Westarn Monasteries on the Outer Ciroular Road
of Anurfidhapurn (Tapovnna 1) nod some other ancient places.  No matle-
factory explanation regarding these urinal stones has yrt been offercd.
See Archasclogical Sureey of Ceylon, Vol. I, p- 5.

4 Smp. ILI (Colombo, 1900}, pp. 278, 314 ; AA. p. 21.

5. Mhv. Ixxviii 37, dure ca polthakdlaye.

6. Ihid. xxxvii 243 ; lid 57.



CHAPTER IX
THE MONASTERY II : ITS ADMINISTRATION

The administration of a monastery was entirely in the hands
of the Sangha. Each monastery had a Nevasika Mahathera'
(Resident Chief Monk) who was responsible for its discipline and
order. He had the power to use his discretion in matters of
emergency. For instance, Abhaya Thera, the chief monk of the
Cetiyagiri (Mihintalé) on one occasion entertained with the
property of the Sangha a rebel and his followers who entered there
to plunder the monastery. Though the action of the Mahathera
was not in keeping with the original rules of the Vinaya, he
thought it was expedient to do so in order to save the valuable
property of the monastery ; and though the other monks accepted
his views after a discussion, they blamed him at the beginning for
his action.*

In the early days when there were no temporalities the
administration of a monastery was quite simple—a matter of
maintaining the discipline of the inmates and keeping the place

1. AA. p. 23.

The law of succession and incumbency of Buddhist temporalities in the-
early period is not clearly known. Most probably the chief monk of a
monastery was appointed iy the Sangha. On what principle this was done
we do not know for certain. But there should be no reasonable doubt that

~a monk of outstanding ability, knowledge and character was usually
appointed to such posts, according to Vinaya practices. Evidently no-
individual monk had the authority to claim incumbency of a monastery on
the ground of pupilary succession or Sisyanuisya-parampardva as today.
The first evidence of incumbency through pupilary succession can be
detected in the Buddhannehila Pillar Inscription during the time of
Kassapa V (913-923) (EZ. I, pp. 194-196).

2. Smp. (SHB) pp. 338-339.

135
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clean and in order. But latar on, with the inerease of monks and
the establishment of large religions endowments yielding huge
incomes, the administration of » monastery assumed the
proportions of a complete department with several branches.
Tuseriptions give ns an interesting picture of the admipistrative
system of n monsstery in ancient Ceylon.! Although most of
these lithic records belong to the 9th and 10th centuries, it is
reasoiable to assume that the system referred to was based on
similar earlier schemes, In fact, the inseription of Mahinda IV
at Mihintals explicitly states that in drafting the prasent rules
the earlier ones that were current at Mihintal® and the Abhayagiri
were consulted.?

The lithic records regarding monastie administraiion svailable
to us belong to monassteries which were under Mahdyinistic
influence. One such is the Jetavanirims Sanskrit Inscription,
which records rules for the administration of ecertain minor
monasteries,  As we have seen earlier, Mihintal® ton came nnder
the inflnence of Mahfyinism during the time of Mahisena in the
4th centory when it was oocupied by the Dhammarueikes® A
fragmentary Sanskrit hymn of about the 8th century A.C. in
praize of the three bodies (¢rikiya) of the Buddhs found inseribed
on & rock near the Selacetiya at Ambasthala in Mihintald is
definite evidence of Mahdydnistic influence.* Hence we have
some Teason to believe that the two Tablets of Mahinds IV at
Mihintalé also embody rules that governed a monastery under
Mahiyinistic influence. Unfortunately, no similar records have
#0 far been discovered relating to the sdministration of the Maha-

1. Eg., See Jetavanirimn Sanskrit Inscription (EZ. I, p. 4 F); the
two Tablots of Mahinda IV, at Mihintald (EZ. 1, p. 84 ) ; Jetavanirima
Sln:][gfih 2) of Mahinda IV (EZ. I, p. 232) ; Slab of Kassapa V (EZ. L,
P A

2. B4 Lp. OL 1L 6-7. Seygiri-ceherhi pore tubi siritn ija Abuhay-giri.
rhﬂMnEuwﬂm& me veheral me girid fubuva mj:'-:‘m'::m hi sugands.
{**. . . conforred with competent persons as to the expediency of m]uct.iu;
such of the rules as pleased him out of those (in forvo) at his own Abhayagin.
:;Iir: and out of those formerly instituted at Cetiyagiri-vilira {{I.ihlm

3. Sew shove PP B4, 99 for evidence that Dharmorucikas were in
ceeupation of Mikintals even in luter times.

4. CSe. G. Vol. II, p. 42.
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vihiiru or any other Theravida monsstery at the time. But
there i5 no reason to suppose that there was, at least in essentials,
any great difference between the two systems of administration.

There were rules pertaining to the monks, the emplovees, and
the serfs. and the administration of temporalities. These were
laid down hy the king with the advice and the approval of the
Sangha. Duties were classified and payments and remunerations.
attached to them were specifically mentioned. All administrative
work, such as assigning work for wvarious depurtments and
servants, was dooe in consultation with the Baogha. Servants
could be punished or dismissed only with the approval of the
Sangha, and no individual monk had the right to act in such
matters.) Monks were in charge of the revenne received from
the villages and lands granted to the monastery.  Acconnts were
kept daily, and they were again, at the end of each month.
entered in the monthly sheet. At the end of the year the annual
statement of accounts was placed before the Sangha for approval,
and if there were any discrepancies and shorteomings regarding
the acoounts, inguiries wera held by theras who kept the register
(pajika).®

All employees of the drdma were paid regularly from its
revenues. Every little detail of work necessary for the main-
tenance of the ardma was very carefully considered and
remuneration for each piece of work was assigned. FEven such
minorservants as flower-gatherers were paid definite sums of money
regularly. The monks themselves were “ paid ™" for their work.
For example, different grades of * payments ™ were fixed for
monks who taught Vinaya, Sutta and Abhidhamma and those who
looked after the monastery.*

Food was prepared in a communal kitchen within the monas-
tery premises® Bhikkhus had to go to the place of distribution

- EZ. L, p. 85,

. Mhid. I, pp. 4 87

. Ibid. 1, pp. ST,

. Jtid. 1, pp. 85, B7.

. Batgi. In modern Buddhist monasteries i Coylon it is colled demge

o -

e
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to receive their ration. Raw rice was not given to monks." The
distribution of such things as ghee and other medicines also was
done at the monastery, and monks had to go usually in order of
seniority to the appointed place to receive them.”

Monks who led improper lives were not allowed to stay in the
monastery. For instance, there seem to have been some monks
who had agricultural and commercial interests, others who had
landed property, who committed offences against religion and
society, who shirked their duty, and who were expelled for offences
from their monasteries ; such monks were not allowed to remain
in the monastery.® There were also monks who caused quarrels.
One inscription says that if there is a dissension, the food should
be given to dogs and crows and not to monks.* In case of a
dispute between one monk and another, the one who speaks
unjustly (adharmavadin) was not allowed to reside in the monas-
tery.® The inmates of one monastery had no right over another
monastery.® The Jetavanirama Sanskrit Inscription lays down
that those who render assistance to or associate themselves with
.other monasteries should not reside in that monastery.” This
may, perhaps, be interpreted as a sign of sharp difference and
jealousy among the various nikiyas at the time.

Lodgings were not granted to any outsiders in the building
known as *‘ Water-Pavilion-at-the-Gate " referred to above,
ither in the upper floor or in the ground floor. Nothing belong-
ing to outsiders was kept there. If anything other than the
belongings of servants was kept there, the servants in charge were
dismissed and deprived of the maintenance lands (divel) in their
possession.® It has been suggested® that this prohibition refers

1. EZ. I, p- 85; IIL, pp. 268 ff. According to the teaching of the
Vinaya and the Suttas bhikkhus are prohibited from accepting raw rice
amakadhaniia).

2. Smp. III (Col. 1900), p- 340.

3. EZ. 1, pp- 45 86.

4. Ibid. 111, pp. 258-259.

5. Ihid. 1, p. 5.

6. Ibid. IIT, p. 103.

7. Ibid. 1, p. 4, anyavihira-sihayyam kurvald pi na vaslavyam.

8. EZ. 111, p. 227.

9. By Paranavitana, EZ. III, p. 228, n. 6-
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to royal officers who seem to have made use rather too frequently
of monastic buildings as temporary residences. Labourers, cows,
carts and buffaloes belonging to the monasteries could not be
appropriated by any one. Fines exacted after making due
inquiry in the villages belonging to the monastery were handed
over to the monastery, and not appropriated by the State.!

Trees on monastery grounds could not be felled.> Sometimes
people ‘would go to the vihara and ask for trees. Bhikkhus were
to refuse them on the ground that they belonged to the Sangha.
But if the laymen should insist on getting them, or threaten
violence, then they should be asked to take the trees after paying
as compensation a reasonable impost, or doing some work for the
monastery. ‘* Even a tree of the size of a needle is a major article
(garu-bhanda)”. Trees could be used, even without permission,
to build a residence for monks. Even leaves or flowers or fruits
were not to be given to lay people.® This kind of prohibition was
obviously intended to protect monasteries from intruders from
outside.

There were very large communities of monks in the principal
monasteries like the Mahavihdra, the Abhayagiri, the Jetavana,
Mihintalé and Tissamahdrama. According to Fa Hien, at the
time he visited Ceylon in the 5th century, there were 5,000 monks
at the Abhayagiri, 3,000 at the Mahavihara and 2,000 at Mi hintalé.
Further he says that there were about 60,000 monks in the king-
dom who got their food from their common stores, and that the
king, besides, prepared elsewhere in the city a common supply of
food for five or six thousand more.* Hiuen Tsiang (7th century)
records on hearsay that at his time there were about 20,000 monks
in the country.® Even if these figures were not quite accurate
they indicate that the number of bbikkhus in the Island was very
large.

(=]

- EZ. 11, pp. 10-13.

. Ibid. 1, p. 87.

. See VbhA. p. 234 ff.

- Fa Hien pp. 102, 105, 107.

. Hiuen Tsiang Bk. XI, p. 247.

Do W
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The size of the labour force necessary for the tremendous work
of maintenance and upkeep of the monasteries can well be
imagined. Bhikkhus themselves did & part of the work, such as
looking after their own personal needs snd cleaning their own
cells and courtyards. But for the rest of the work obviously a
lurge army of servants and workers was required. According to
the Mihintalé Inscription of Mahinda IV there were more than
200 servants permanently employed for various duties and
activities connected with the monastery at Mihintals itself.

Many longs and queens are reported to have given aramikas
and servants to the Sangha and the monasteries) Tamil soldiers
taken prisoner by King Silimeghavagps (Tth century) were given
to vihiras as slaves® Sometimes poor people who had no
employment became attendants in monasteries in order to make
a living with the help of monks.? These men were used for odd
jobs in the monastery. There i2 an interesting story in the
Aiigutiara Commentary of a poor idiot living in & monasiery in
Bohays at whose expense the monks used to make practical
jokes.* There was another class of people known as bhikkhu-
bhatikas living with monks in the vihiira and, s the term signifies,
they obvionsly depended on monks for their living.” According
to an inseription® of the 10th century certain attendants known
a2 upasu or wpdsaks lived in the monustery.” In addition to
thess community servants there were also the personal attendants

1. Eg., Mhv. xlvi 10, 14, 25; 1 64.

2. dbid. xliv73.

3. Duggatamenused safigham nissdpa jicissdmiti vibire kappiyakdraba
Aonti, (Bmp. ITT (Col. 1800}, p. 177).

4 AA. P, 448

& Bmp. T (Colombo, 1000), p. 222,

é. EZ. III, p- 227.

7. South Indisn Tamil Inscriptions refer to a olass of temple attendants
known as upsdsalas (EZ TIT, pe 228).  Even today in Boddhist monssteries
in Ceylon there sro elderly men attending to temple rites and needs of
monks, and these attendants are pﬂn!rﬂ.ﬂ}' known sl wpikan ey, Lh'lg'.i.l'l.l:l.“}’
any devout lay Boddhist was known as upisaka, irrespective of his status
in life. But latér on the meaning wus narrowed down and the term mbans

an elderly persan, very often a poor elderly parsan, given to religious
activities and frequenting Buddhis) temples.
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of the important chief monks.® The number of servants employed
in monusterics wos 8o great that there are instances when, in
addition to general grants, villages and revennes were assigned
by kings for the specific purpose of maintaining the servants.®

For the maintenance and upkeep of & big monastery a regular
ond substantial ineome was necessary, This was derived from
various sonrces.®

It is common knowledge that the pious always gave their
mite towards the mmintenance of the Bangha, but this was
irregular, nor was it fixed. Further, it was not possible for
private individnals alone to maintain large monasteries, parti-
eularly when the number of resident monks ran into thousands.
Other sourees of income of & permanent character had therefore
to be instituted and it was conzidered essential that such revenues
should eause no hardship to the people.  These permanent endow-
ments can ronghly be classified mto four oategories : first, the
grant of lunds and fields and village ; second, tanks and canals ;
third, the deposit of paddy and other grains and moneys to be
held in trust for the monastery ; fourth, the levying of taxes
and the collection of fines.

It is difficult to say precisely when these endowments were
first established. But most probably the practice was not very
much later than the introduction of Buddhism to the Island.*

However, the first recorded instance of & grant fo a monas-
tery is in the 1st century B.C. when Vattagimani is reported to
have granted saigha-bhoga to the Kupikkals Vihiras of Mahitissa
Thera. The grant was written on a ketaks leaf® We cannot
say definitely what kind of grant is meant by sedgha-bhogo.

1. Mhr. xxxvii 173.

2. Ibid. xxxvii 83 ; xli 23

3. Read also W. M. A. Warnasuriya's acticle on Inscriptiomal Evidence
Bearing on the Nubure of Religiows Endooments in Anciznt Ueylon. UCh.
Vol. 1, Noa. 1, 2 ; Vol. I, Now 1, 2.

4. Mhvp. p. 2566 ff. montions the grant of & village to Pilindivacchs
Thers by Bimhisira. The villagers init numbering 500 were reganiod

1l

as dndmikas, * attendants of the Arima ". This village was granted to the
thera by the king ns penalty for failure to fullil @ promise he had mode to
give an aridmika to the thera.

5. Mhv. xxxiii 50.

i
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It may have been a grant of lands or fields or tanks or even income-
from a village.® From this time onwards we come across nume-
rous instances of grants of lands, fields and maintenance villages
to religious bodies by kings and queens throughout the centuries.*
We learn from Fa Hien how some of these lands were granted
in the 5th century A.C. : “* He (king) then endowed the commu-
nity of the monks with the population, fields and houses, writing.
the grant on plates of metal, (to the effect) that from the time
onwards, from generation to generation, no one should venture-
to annul or alter it ”*.®

Temple lands formed a source of income not only to the-
monastery but also to the people who worked on them on the-
basis of their service to the monastery. Tenants could enjoy
them as long as they performed their duty. These lands, fields.
and villages were free from government taxes, and no officers of
State could enter them on official business.* If anyone entered
these lands or villages for protection or asylum, he could not be
arrested there. Should there be any unworthy of protection,.
they could be arrested only after they had been made to quit the-
temple lands. They could not be arrested by officers within the-
boundaries of these lands.®

This law was very highly honoured and carefully observed.
There is a striking story to illustrate how dangerous it was even
for an all-powerful king to violate this law. During the time of
Udaya IIT (934-937 A.C.) some officials of the Court fled for fear
of the king to Tapovana “‘ the Ascetic Grove ”.° The King and
the Uparaja went there and caused their heads to be cut off. In

1. Geiger translates the word sangha-bhoga as ** lands for the use of the
brotherhood . But there is no justification for the assumption that the-
grant was of lands. Saaga-bloga literally means ** possession 7, ** revenune’™
or ** wealth for the community .

2. See Mhv. xxxiv, 63; xxxv, 83, 117 ff. ; xlvi, 14-16; xlix, 21 ;
EZ. 1, pp. 254-255 ; I1L, p. 198 ; IV, pp. 114, 143, 173-174, 182-184.

3. Fa Hien, p. 109.

4. EZ. I, pp. 167-169 ; 173-174; IL, pp. 3—4, 28 ff. ; 111, 103-105, 290.

5. EZ. 1, pp. 203, 205 ; 1L pp. 6-8, 23, 29. Here one is reminded of
King Bimbisira's proclamation that nothing should be done to a persom.
who had joined the Order of the Sangha. (Mhvg. p- 87).

6. See above p. 134, n. 3, and below p. 197.
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‘indignation at this violent and unlawful act, the ascetic monks
living there left the place and went to Rohana. Thereupon the
people and the troops became rebellious, climbed the Ratana-
pasida in the Abhayagiri-vihira, threatened the king, cut off
the heads of some of the officials who had helped in the sacrilegious
.act at the Tapovana, and flung them out of the window. The
Yuvarija and his friend Adipada sprang over the wall, and fled
in fear to Rohana. They went to the ascetic monks, threw them-
.selves to the ground at their feet, cried and lamented and entreated
the monks to pardon them for their rash deed. Through the
intervention of the ascetic monks as well as the other monks of
the three nikayas, ‘a reconciliation between the king and the
people and the army was ultimately brought about.!

No one could violate or discontinue these religious grants. It
is interesting to note here that some inscriptions contain quaint
warnings to those who might violate or disturb these grants.
‘One inscription says : “* If there be any who shall create dis-
turbance to the fields . . . . may they not receive food to eat ;
may they be born as dogs and crows in their next birth.”® At
‘the end of some of these inscriptions the figures of a dog and
a crow are carved in illustration. Another inscription says :
“ Any one who shall discontinue this (charity) may not be able
to raise his hands (in adoration) even if the Perfect Buddha
Metteyya (Meté) were to pass by hisdoor ”.*  Such warnings must |
have helped a great deal to keep the credulous villagers away
from the temple lands. Sometimes these lands were sold, or
mortgaged, most probably, in times of distress. There is an
instance of Udaya I's queen redeeming such lands.*

The number of tanks and canals granted to monasteries by
kings and queens and also by private individuals was very large.®

1. Mhyv. liii 14 ff.

2. EZ III, p. 198. See also EZ. II, pp. 34, kavudu balu vanu.
3. EZ. III, p. 258. Metteyya is the Buddha to come.

4. Mhyv. xlix 26.

5: See Mhv. xxxv 48 : xxxvi 3; EZ. I, pp- 211, 254-255; I1I 116,
154, 165 : IV 123, 217, 221 ; EZ. IV, p. 227, a lady donates to the Sangha
-a tank which was the property of her y-
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King Dhatusena who granted eighteen tanks to the Theriya Sect
deserves special mention in this connection.! Tt is to be noted
that most of the tanks given to monssteries were village-tanks,
forgotten and unknown today. In an agricultural country like
Ceylon these tanks and canals formed o valuable souree of income,
and the revenue derived therefrom by way of water-tax must
have been considerable.

Apart from these endowients for the musintenunce of irdmus
. general, there were other endowments for specifie purposes.,
Many grants were made for the purpose of looking after ancient
dilapidated buildings and effecting repuirs to them.® We even
find grants for providing some particular varieties of food to the
Sangha. For instance, an insoription at Rissahels stipulates
that from the income of & certain land nothing bot curd, oil and
wilk should be provided.®

With the changes in the sconomie life of the people, religious
endowments hegan to take on new forms. A number of inserip-
tions of the 4th and 5th centurics bear witness to this change.
During the earlier centuries we saw that religious endowments
took the form of lands, fields, villages, tanks and canals. But
from about the 4th century A.C. in addition to the old practice,
some of the religions endowments took the form of deposits both
in kand and in money. This new development was mainly due
to the growth of commeree with foreign countries, especially with
the Roman Empire. From about the time of Augustus in the
lat century A.C. up to abont the fall of Alexandria in the Tth
century A.C. a regular and extensive trade in pepper, spices,
perfumes, musling, pearls and precious stones grew up between
Tndia and the Roman Empire. Ceylon, too, being a supplier of

1. Mbv. xxxvili, 44-51. .

2, EZ. 1, pp. 69, 254-255 ; TIL, p. 218

% EZ IV 173174 {Inscription TIT), diki fel kir misa an valaj ne
karana kof.

There are some devotees who wish to offer to monks and monnsteries
things they (devotees) themselves like most, so that they may be endowed
with blhose thmp in nbundance in their future births. ﬂi? Lorm in
this instance perlinps had a particolar fondness for curd, oil and mill,. It
may nlso be that this kind of stipulation was necessary to preveob amy
misnse of the grant.

&
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most of these commodities, was naturally drawn into this stream
of trade. A large number of Roman coins found in various
seaports in the Island and even in the interior of the country
show the extent to which Ceylon had traded with Rome. During
this period there were several other countries like Greece and
Persia trading with Ceylon.

This new relation with foreign lands had a marked influence
on the economic life of the country and the method of distribution
and exchange. This does not mean that the old system was
replaced by the new. Side by side with the old the new was
taking root. The result of the contact with foreign countries was
mainly two-fold : first, an extensive use of metallic currency
became popular, and secondly, there sprang up, not only in the
capital but also in other trading centres in Ceylon, a number of
guilds for the purpose of distribution and exchange—prototypes
of ‘modern trading companies and banks. One could deposit
grain or money with these guilds and leave instructions with
them as to how the interest therefrom should be utilized. We
find a number of such religious endowments from about the 4th
century A.C. The Tonigala Inscriptions? of the 4th century can
be cited as a significant illustration.

This inseription, dated the 3rd year of Sri Meghavarna
(362-389 A.C.), is a private document and seems to be an agree-
ment entered into between the donor and the guild. According
to this document a person named Deva, son of a Minister of State.
deposits with the merchants’ guild (niyama tana), called Kala-
humana, sitnated in the northern district of the city, two cart
loads and ten amunas of paddy, six amunas of wsidu (a species
of fleminga) and ten amunas of beans. The capital could not
be spent or decreased, but the interest thereon, which was 50%,
on paddy and 259, on other kinds of grain per annum, should
be given towards the expenses of the Ariyavamsa-festival held
annually at a new monastery called Yahisapavaya. Boiled rice,
eatables between breakfast and lunch (atarakaja), curd, honey,
sweets, sesame, butter, salt, green herbs and other things needed
in the kitchen should be provided with this income-. .

1. EZ. 101, p. 177.
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This is an interesting example of a deposit in kind as a religious
endowment. There are also instances of religious endowments
in money. \

An inseripton from Lahuitabiifidigala® says that a person
-ealled Sirinaka, son of a Minister of State deposited 100 kakapanas
with the guild of Mahatabaka situated in the eastern district of
the city for the use of a great monastery called Devagiri. Here
too only the interest on the capital was to be utilized towards the
-expenses for the Ariyavamsa-festival annually. A fragmentary
inscription from the same place® says that another man called
Nitalavitiya Siva deposited 20 kahapanas, also for the benefit of
the Devagiri monastery. Although the conclusion of this
inscription is worn out, we can safely conjecture that here too
only the interest was spent for the Ariyavamsa-festival as in the
_above instance. An inscription from Kaludiyapokuna® of the
9th century says that a man named Dalana deposited 23 kalasidas*
-of gold for the purpose of providing meals for the community of
monks at the Dakkhinagiri monastery. Several others were also
_associated in this matter and each provided a meal to the Sangha.

There was another source of income of a peculiar nature. This
was in the form of endowments in money to maintain slaves at
monasteries as well as to free them from slavery.

The Buddha had prohibited bhikkhus from accepting male or
female slaves (dasi-d@sa).® But with the increase of monks and
temporalities, slaves came to be employed in monasteries. A
passage in the Samantapasadika® clearly says that kings give
slaves to monasteries,” and that they should not be admitted into
the Order of the Sangha, but that they could be admitted only
_after they were freed. As the acceptance of slaves was against

(=

. EZ. I, p. 250.

. Ibid. TII, p. 251.

. Ibid. 111, p. 258.

. A Ealanda is a weight equivalent to about 70-72 grains Troy.

. D. I, p. 49.

. Smp. III, (Col. 1900) p. 177, vihdresu rajiahi aramikadisd nama

m honti ; tepi pabbajetum na vaflati ; bhujisse katva pana pabbajetum
7. We saw earlier that Silimeghavarna had given Tamil prisoners of

-war as slaves to monasteries. (Mhyv. xliv 73).

o W

[=7]
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the iujunction of the Buddha, the Majjhima-nikiya Commentary™
luid down that it was not proper ta accept slaves as such, but that
it was proper to nocept them when one says : ** Loffer a kappiya-
kdraka, 1 offor an dramika.”

This seems to have been an ingenious device to avoid &
diffionlty, adopted to fulfil not the spirit, but the letter of the law.
But the fact that thers were actual slaves in monasteries, by
whatever ethically convenient name they were designated, is
proved beyond doubt by the Samanlapasidikd passage quated
above which lays down that they should not be admitted into the
Order till they are made free men.

The evidenoe available shows that slaves, both male and
forale, wers employed in monasteries from early days, and for
their maintenance large sums of money were deposited. Bight
short inscriptions at Anuridhapura,® dating from the 6th to the
Tth century A.C., record some grants in money (kahavayas) by &
number of people, whose numes are given, for the maintenance of
slaves at the Abhayagiri vikira at Anuradbapura. Six of these

1. MA. p. 404, disidEeavasencen Lesut pafiggahanan e rutiati. Koppipa
Edrakam dammi, drdmikom dammili svam rufle pous veffuli.
) Euj;piynﬁmhm are, generally speaking laymen who undertuke the
ihility of providing monks with their needs. A koppigakiraia
Eﬂ his sérvices voluntarily and if his patronsge is accep the monk
Ehareafter foels himself free to inform the bnppigabiraks of his nreds without
any reserve. The monk is also thereby entitled to feel confident that o
kappiyakiraks will never give him any gift except in striet accordance with
the rules of the Vinaya and the conventions of the people, The kappiya-
birakas mentioned in this contest, however, seem to have been people
provided by others to do the work of the tem ple, and therefore, in the naturs
of servants. Arisnikas are attendunts nnd servants of the monastery.

3. BZ IV, pp. 139-140, The word which in tranalated by Parana-
vitana as “glaves” or " lavery " is rofarals, It has sovorn]l variant
forms such ns tubearily, vakeriln, veheraln, viherila, rahals, rarals ete., in
these anil other inscriptions. Paranavitapa's translation is followed in this.
disouszion. Kot D. J. Wijayarstno (Interprefation of Vebatala de., in
Sinbalese Inseriptions, VUK. Vol X, Ko, 1, pp. 103 if.) quastions the validity
of Parsnnvitons's transintion on several grounds, and uifers & new render-
ing of the term vaharala ete. ns **timber . (Wijayartne derives meherrnla
eto. from Skt. "viare 4 la meaning * wood 7 or T timber T

Whather the terms selarala ote. in the inscriptions mean *alaves " or
“gimber™, the historical fact that shwves were employed in Buddhist
monaateries in ancient Coylon remniny the same on the strength of the
commentarinl und uhnlhini‘n evidenoe, s seen sbove. The money paid
fur vaberal, whether it meant * slaves * or * timber "', wos nn inpome Lo
the monastary—which is the relevant point in this discussion,
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men had deposited 100 kakapanas each, one of them 1,000, while
the other had deposited 2,000. The merit acquired by these gifts
is transferred to all beings.

If granting endowments to maintain slaves at monasteries
was considered meritorious, freeing them from slavery was consi-
dered even more meritorious. Thus the device of offering slaves
to monasteries provided a two-fold way for the acquisition of
merits. The gift itself was meritorious, and the redemption of
the gift also gave merit to the person who paid the ransom.
Both acts benefited the monastery. The Anagatavamsadesanava,
a prose work by Vilgammula Mahathera, at the beginning of the
14th century, says that in order to liberate oneself from evil
tendencies one should liberate slaves.

It would seem that offering slaves and liberating them assumed
the proportions of a cult, and certain amusing methods of proce-
dure were developed in the pursuit of this cult. While there were
real slaves attached to monasteries some of the * slaves ™ offered
and liberated were not slaves at all, but free men of high social
status. Most probably they were offered only for a very short
time, perhaps for a few hours or minutes, in order to gain *“ merit ™.

Offering oneself as a servant to the Buddha, Dhamma and
Sangha was considered highly religious and meritorious.® It was
also considered an attempt to practise the virtue of humility.
Personal names like Buddhadasa (servant of the Buddha), popular
among Buddhists from ancient times, point to this tendency.
King Devianampiya-Tissa is reported to have assumed the role of
a gatekeeper for three days to honour the Bodhi branch imme-
diately after it was brought from India.® This act is in the same
category as the offering of the kingdom of Lanka by this king
himself and others to Sasana. It is only a conventional form of
expression of respect and honour. Mahadathika Mahanaga
(67-79 A.C.) offered himself, his queen, his two sons, his state-
elephant and his state-horse to the Sangha, in spite of their

L. Andgatavamsadesandiva, p. 42.

2. There are four ways of * taking refuge ” in the Buddha, Dhamma
and the S:mgha One form is called attaaannwyatam which means * dedi-
cating, giving over or offering oneself ”, (AA. I, p. 304). This amounfs to
putting oneself into the position of a servant of the Triple-Gem.

3. Mhv. xix 32.
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{Sangha's) remonstrance, and then redeemed himself and the
rezt by giving to the Order of Monks various suitable gifts worth
six hundred thousand and to the Order of Nuns things worth one
hundred thousand. Aggabodhi VIIT (B01-812 A.(.) made his
mother offer bim in his own person to the Sanghs, then paid
* @ sum equal to his own value " (dhanam attagghanan) and thus
became a free man.®  The king had this done as & punishment for
his having called one of his gervants * slave ™ (ddza). There is no
doubt that the king was offered as a *“ slave ™ to the Sangha by
hiz mother. As to the amount of the * sum equal to his own
value ™ paid to the monastery to liberate the king of Lanki from
“ glavery "', we have unfortunately no information. It could not
have heen small. Kirti Nidsanka Malla (1187-1196 A.C.) offered
hiz gon and danghter to the Tooth Relic and the Almz Bowl of the
Buddha and freed them by * offering wealth including a golden
casket .2  These instances élearly show thatsome of the * slaves™
freed were not real slaves.

Inseriptions show that this custom became a very popular
religions cult from about the 5th century A.C. up to about the
Bth century. Four rock inscriptions from Vessagiriya® record
instanees of various people who obtained freedom from slavery
for themselves and for their relatives. Oune of them liberated
his wife from slavery ; two liberated their children ; two others
liberated themeelves. The merit so acquired was transferred
to all beings. The two men who liberated their childran aspired
to Buddhahood as the result of their deed. Even those who
liberated themselves trunsfer the merit aequired thereby to all
beings. This elearly shows that to beecome o slave ot o monastery
and to obtain even one's own manumission was regarded as being
religious and meritorious. The two persons who liberated them-
selves together paid 100 kohapapas to the monastery. Butb
we do not know how much was paid by the others.

1. Thid, xxxiv 86-88.

2. Ibid. xlix 62-64.

3. EZ IT, p. 107. Ghana ron digabak atuluvi dhana pudd.
4. Ibid. IV, pp. 132-133.
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According to su inscription’ of about the Tth century, at
Midagama vihira in the Tisdve Kora|é of the Kurunfigalo Distriet,
& man liherates his daughters (dariyana, Pl ddrika) from slavery.
This and the previous instanee in which a wife is liberated, prove
that fomale slaves worked in monasteries at the time. We also.
learn from the Mihintal® Inseription of Mahinda IV that female
servants were employed in that monastery in the 10th century.

Bometimes several people became “slaves™ together and
“froed " themselves together. According to an inseription® of
the time of Dalla-Moggallina (611-617 A.C.), found at Nilagama.
in the Mitale District, eight persons in company, whose names.
are given in the inseription, liberate themselves from slavery on
the New Moon day in the month of Vesak by paying hundred
kahipayas each to Tissirima st Nilagama,

Thesze instances show that the * traffic in alaves™, both
genuine sad sham, was s luerative souree of inpome to monasteries,

There was another source of income.  An inscription® of the
10th century saye that a tax waz lavied for the maintenance of the
Mahapili, the great common refectory of the SBangha, st the rate
of ona pata (Skt. prastha) from each sack of paddy brought inte
the city of Anuridhapura. We bave no information whether
similar taxes were levied in other towns as well. Whatever was
collected as fines for offences committed within the villuges and
lands of & monastery was also given to the monastery.*

To thessa many forms of income should be added various
smaller contributions made by individuals, both laymen and
bhiklkhus, towards the maintenance and upkeep of Grdmas, .2,
by setting np.a pillar or building & flight of steps or granting a
stone-boat (gal-ndv).” Distinguished monks personally received
special remuneration from kings” These, too, most probably
went ta the commaon revenue of the community,

L. Thid. TV, p. 134

2, Itid. IV, pp. 204-205.

A. I, T, p- 133

4. Shb-[nmripti:m of Kmllﬂ. V. EE 1. P44
5. See EE.IIL, p. 122 : IV, pp- 145, 148,

6. Mhv. xxxvii 150, 178,
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The income from these varivus sources made the monasteries
extremely rich. A storyinthe Vibhanga Commentary reveals that
Cittala-pabbata as well as Tissamauhi-vihira each had barns of
paddy sufficient for the muintenance of twelve thousand monks
for three years! Sometimes, when kings wers in difficulty,
monasteries were in u position to give them support.  Thus, when
Sanghatissa 11 (611 A.C.) was without food during a troublous
period of his reign, the Mahapali refectory fed him.* The followng
quotation from Fa Hien will suifice to show how wealthy the
monasteries in Ceylon were about the 5th century :  In the
treasuries of the monkish communities theré ure many precious
stones and priceless manis.  Even o king was tempted to take the
priceless pearla by force.  He confessed this sinful thought luter
to the monks, and desired them to make a regulation that from
that day forth the king should not be allowed to enter the treasury
and see (what it contained), and that no bhikshu zhould enter it
till after he lind been in orders for o period of full forty years.”
Althongh the larger monasteries were rich there were smaller
places not so well provided. Bhikkhus from small dramas had
to go to the Mahfvibira to get their groel during the time of
Aggabodhi TX (828 8l A.0.). But when the king came to
know about this he made grants to those monasteries oot
Little or nothing is known sbout the maintenanee and the
administration of & nunnery. But nunneries were in existence
in Ceylon from the time Buddhism was intruduced to the Island.
Devanampiys-Tissa himsell built a nunnery in Anuriadhapura for
Anulii and her women.®  Both Jetthi, the queen of Aggabodhi IV
(658-674 A.C.) and Kassaps V (913-923 A.C.) are reported to
have built nunneries® There is no doubt that the system aof
maintenanoe and the administration of 8 nunnery wis exsentinlly
the same as that of other monasteries.
- Inscriptional evidence shows that usually there were hospitals
_attached to large monasteries and nunneries.  Two insori ptions

1. VbhA. p- 214

2 Mhv. xliv 11. 12

2. Fa Hien, p. 14

4. Mhv. xlix 88-040.

5. Smp- (SHE) p. 5,

8. Mhv. xlvi 27 ; EZ. 1 p. 47.
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of the 10th century found at Madirigiriya® in the Tamankaduva
District of the North-Central Province refer to a hospital attached
to a monastery. This site, which is very extensive, contains the

ruins of the famous ancient Mandalagiri-vihdra.® One of the two.

inscriptions lays down that ** the (dead ?) goats and fowls should
be assigned to the hospital of the vihara .2  The other inscription
which is worn and does not admit of a satisfactory reading,
contains such terms as ved-hal-kimiyan * employees of the
hospital ”, ved-hal-dasun ** serfs of the hospital *, ved-samdaruvan
“state physician ”, ved-halbadgambim >, villages and lands
attached to the hospital ”, ved-halbad-kudin *tenants attached

to the hospital . Had this record been preserved much valuable-

information concerning hospitals would have been available.
Even the few legible terms given above provide some information.
These hospitals had villages and lands set apart for their use, and
there were tenants and employees and serfs attached to them
under the supervision of state physicians. The Kukurumahan-
damana Pillar Inscription® (10th century) refers to a hospital
attached to a nunnery called Mahindarama.?

Archaeological remains such as stone medical baths (medicine
boats) found near Mihintalé and the Thiiparama at Anuridhapura
and other places indicate that hospitals were attached to monas-
teries. One can well understand the necessity of attaching a
hospital to a monastery which resembled a colony. Whether
these temple hospitals were meant only for monks and other

inmates, or whether laymen from outside were also admitted into-

them we do not know.

From the above it will be clearly seen that monasteries in
ancient Ceylon were autonomous institutions, some of them
enjoying large revenues, and that they were centres of learning
and culture.

1. EZ IL p. 25 f.

2. Many kings are reported to have constructed buildings at this vihara..

See Mhv. xxxvi 17 ; xlvi 29 ; Ii 75, Ix 58. )
3. (Ma) la elu kukulan veher ved-halat bahi lanu Foi.
4. EZ. 11, p. 22, A
5. Perhaps nuns themselves attended on thesick, like the nursing sisters

of today. Attending on the sick is highly praised by the Buddha as a
great virtue.



CHAPTER X
THE MONASTIC LIFE I: ITS DEVELOPMENTS

As we study the Vinaya Pitaka critically we see that the life
-of monks even as early as in the time of the Buddha began to
change 1n conformity with time and place as social and economie
-conditions changed.

Bhikkhus originally used to wear only pamsukula civara
“ rag-robes ’, i.e. robes made of pieces of cloth thrown away as
useless. But later, at the request of Jivaka, the famous physician,
‘the Buddha allowed monks to accept robes from the laity. When
this opportunity was provided, people began to make profuse
gifts of robes to the bhikkhus. Sometimes people had to return
home with their robes for want of & bhikkhu to accept them at
the monastery. When this contingency was brought to the notice
-of the Buddha, he laid down a rule that a bhikkhu should be
appointed as civara-patiggahaka (robe-receiver) to accept robes
.offered by the pious. Thus, the office of the robe-receiver was
created. But the robe-receivers accepted robes and put them
anywhere at all without depositing them carefully in a proper
place, and the robes were ruined. Then the Buddha ordered that
a bhikkhu should be appointed as civara-nidahaka (robe-depositor)
to deposit the robes. But there was no suitable place for the
purpose, and the robes, heaped up at various places, were eaten
by white ants, rats and the like. Thereupon, the Buddha
instructed the monks to have a store-room (bhandagara). Then,
he had to create the post of a store-keeper (bhandagarika) to look
after the store. Difficulties and differences arose among the

153
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bhikkhus when dividing the robes so accumulated. To avoid this
unpleasantness the Buddha had to appoint a bhikkhu as ciwvara-
bhajaka (robe-distributor) to distribute the robes suitably among
bhikkhus. In this way rules regarding robes increased in number.*
Many other examples in the Vinaya show how the original
rules were modified by supplementary regulations to meet new
situations. The rule relating to ganabhojana (communal meal),
for example, was modified no less than seven times.*
Sometimes Vinaya rules were changed to meet local conditions.
According to the original rules, ten bhikkhus were necessary for
an Act of Upasampadi ; no sandals made of more than one piece

~ of leather could be used ; bathing more frequently than once a

fortnight was prohibited ; skins or leather could not be used as
seats. While these rules were in force, Mahi-Kaecdyana’s pupil
So &, who went from Avanti® to see the Buddha at Savatthi,
made an appeal to him on behalf of his teacher : ** Sir, bhikkhus
are very rare in Avantl. Therefore, please allow the Aect of
Upasampada to be performed with a smaller number of bhikkhus.
Roads in Avanti are very rough. Therefore, please allow sandals
made of more than one piece of leather to be used there. People
in Avanti appreciate frequent baths. Therefore, please allow
frequent baths there. Just as the people in the Mid-country use
mats, so do people in Avanti use skins for sitting. Therefore,
please allow the use of skins for sitting there.”

On this request the Buddha assembled the Sangha and changed
all these rules not only for Avanti, but also for all the countries
outside the limits of the Mid-country. Henceforth, bhikkhus
outside the Mid-country began to perform the Act of Upasampada
with five monks, including one versed in the Vinaya ; to use
sandals made. of more than one piece of leather; to bathe as
frequently as they liked, and to use skins for seats.*

Once, a famine necessitated the modification of certain rules
pertaining to food, for the convenience of bhikkhus. Monks were

1. SeeMhvg. Civarakkhandhaka, p. 337 ff.

2. See Pacit. Ganabhojana sikkhapada, p. 74 ff.
3. Ujjain, Gwalior State, Central India.

4. Mhvg. p. 242 ff.
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prohibited from keeping foodstuffs, and from cooking meals inside
their quarters. They were also forbidden to cook by themselves.
But when a famine occurred at Rajagaha, the Buddha was obliged
to change these rules.

During the famine people supplied the bhikkhus with necessary
foodstuffs. As it was prohibited to keep these inside their living
.quarters, the bhikkhus had to keep them outside. Cats, rats and
various other animals ate them and thieves and hungry people
stole them. When this was reported to the Buddha, he allowed
monks to keep foodstuffs inside their living quarters. But cook-
ing had still to be done outside. The hungry people began to
flock round the place of cooking. This was a great nuisance and
the bhikkhus could not take their food in peace. When the
Buddha came to know about this, he allowed monks to cook their
meals inside their living quarters. But most of the food received
.during the famine was stolen by the attendants (kappiyakaraka),
-and only a little was given to the monks. When the Buddha
.discovered this, he allowed monks to cook by themselves. Several
other rules pertaining to food were changed during the same
famine. But all these changes and modifications were withdrawn
when the famine was over, and the old rules were declared valid
-again.!

These few examples show that the institution of Vinaya rules
_as well as their modification were subject to time and place and
were influenced by social and economic conditions.

The Buddha’s administration of the Sangha resembled that of
.a real democratic system.® Though, in fact, he was in command
.of the Sangha, he did not appear to have ever exercised that
power.

The Mahaparinibbana-sutta reports him as telling Ananda that
he never thought of himself as * managing *’ the Sangha or of the
‘Sangha as depending on him.® Further, he advised the bhikkhus

1. Mhvg. p. 260 ff and pp. 288-289
2. See below p. 169 ff.
3. ‘Tathagatassa kho Ananda na evam hoti : aham bhikkhu-sangham
_pariharissamiti va mamuddesiko bhikkhusanghoti va (Mahdparinibbana-
utia, D. 11, p. 62).
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to depend on themselves and the dhamma and not on anything
or anyone else as their refuge.! * Probably as a member of the
elan which favoured democratic constitutions, the Buddhs became
imbued with democratic ideas. He wanted to ses his Banghs
grow on democrutic lines and formed the rules accordingly. ™

The Vinaya was not ultimate truth, but only a convention
agreed upon for the smooth conduct of a particular community.
It had necessarily to be changed in different places at various
tinies wecording to need. The Buddha, who had rewlized this,
told Ananda that the Sangha could abolish or amend minor rules
if they so desired, after his death.®

The guestion of ** minor rules " was raised at the first Council
ut Rijagaha, which was held within a few months of the Buddha's
death. Different opinions were expressed as to what was meant
by * minor rules . Anands was reproved by the Council for
not aspertaining from the Buddha what rules the Master meant
by the term “minor . No unsnimity of opinion was possible
on the question.' Therefore, on & motion brought forward by
the Council's President, Maha-Kassupn Thera, the Sangha
unsnimously decided neither to lay down new rules nor to remove
any of the existing rules, but to follow the rules that had already
been laid down by the Buddha.

L. Avbadipd vikarathe allasorand anaifasarandg, dhammadipd dhamma-
sarand anaiAasarand (ibid. p. 62). Some European scholars are inclined
to translate this passage us “be yo lamps unto yourselves . [Rhys
Davids' Digha Nikdya Translation, Vol. 11, p. 108). But dips in this
context means * island * and not * lump . l.ll‘hu DA, p. 380 commenting
on this word saye: wabdsamuddagatom dipam  vige ottimam  dipam
putiffham kated vibarniha “'live making yoarself un ialand, a support (resting

) even ns an ikland in the great ocean ”.  Samsdra is compared to an
ovean (samsdra-sagera), and what is required in the ocean for safoty is on
island, and not 4 lamp.  CE Dhyp. 11, 5, dipam kayritha medddui yam ogho:
ndblikirai ** the wise will creato an islind whish the flood does not over-
whelm . The idea of n lamp is, apparently, borrowed from the Bible.

2. Nalinaksh Dutt in The Cullural Heritage of Tndia, Vol. L p. 260.

3. Abuakhomdno Ananda seigho mamaccayena bhuddiwubbuddabing
wikihdpadani snmihanety ( Mahdparinibbina-sutta, D, 11, Pp- D5).

4. But the AA. commenting on the word Ehuddinubhuddabing obenrring
in another sutts {3, 4. 8) says : Muddinubhuddalbdnffi caticr parijikdns
thapeted  sesasibbhdpaddns ** Ehudd@nnibhudde ki means other proem
vxcept the four pdndjikas ”. The Commentary makes it clear thas thi
opinion is held by the Masters who nse the Aguliara-nikidya : imam pana
mﬂm g valailjanaka-doarigl caltdri pdrdiibani thapeted seaing

anipi Ehwddanubhuddebiniti vadonti (AA, p. 443).
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Maha- s main argument for his resolution was that
public opinion wonld go against them if they removed any rules,
however minor they might bes. Some of the Vinaya roles, he
said, were known to the laity, They also knew what was proper
and what was improper for monks, If the Sanghu removed aoy
minor rules, there would bhe people who might say : “'Wall,
Samana Gotuma's rules for his disciples seem only to have lasted
“till his funeral pyre smoked ' (dhidmakalikem). As long as
their Master lived they followed rules ; now that their Master is
dead, they do not obey them ™. This was the argument on
which Maha-Kassapa's resolution was acoepted. 1t is of great
importance that, apart from public censure; he did not give any
valid reasons for not chunging the rules*

From that day to the present tims, as far as ean be gathered,
not a single Vinaya rule was ever changed by the Sangha of the
Theravida School ; nor were new rules introduced into the body
of the Vinsya. But as time went on, they had to face the realities
of lifs under newly developed circumstances and felt difficulty in
following the Vinaya in its original form. But the decision of the
Rajaguha Council stood against any change or amendment of the
Vinsya. Therefore, without changing the letter of the law and
without incurring publie eensure on which so much emphasis was
laid hy Mahi-Kassapa, monks discovered ways and means of
avercoming diffieulty by interpreting the law without compro-
mising themselves. These iuterpretations and decisions are
known under the term pilimuttaka-vinicchaya, i.e. declsions not
found in the Pili texts.® These are tantamount to amendments
and new rules, though they are not considered as such. There are
also new ideas and practices nccepted by the Sangha though they
are not in keeping with the spirit of the original teachings as found
in the texts.

The first century B.C. is one of the most important periods in
the history of Buddhism in Ceylon. Certain radical changes with
far-reaching results pertaining to the life of bhikkhus as well as

1, Bes Clvg. Paiicasatibabkhandbaka, p. 450 £

2, Smp. (SHB) p. 861. There is a whole book called  Palinitala-
rinayurinscchays by Sariputta of the 13th century. It contnins disenssions
and decisions w are not found in original Finaye texts.
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Buddhist doctrines took place during the lutter part of that
century. We saw’! that at this time the whole country was
violently disturbed by u foreign invasion on one side : on the
other, it was mvaged by an unprecedented famine, The whole
Island was in chaos. Even the continuation of the oral tradition
of the Tripitaka was gravely threatened.® It was under these
circumstunces that the far-seeing mahfi-theras decided us a last
resort to commit the Tripitaka to writing st Alu-vihira, so that
the teaching of the Buddha might prevail.

On acconnt of these grave calamities the attitude of monks
sesms to have undergone a vital ohange. After the famine, at a
conference of several hundreds of monks held at a monustery
called Mandalarima in Kallagima Janapada, & new question was
raised—a question that was never ruised before : What is the
basis of the Sdsana—learning or practice 7* We all know that
according to the originul tewching of the Buddha the practics of
the dhamma (pafipatti) is of greater importance than mere
learning (pariyatti). Yet a difference of opinion regarding this
fundamental ides seems to have arisen in the minds of the theras.

There were two schools of opinion on the matter : the Pamsn-
killikus maintained that practice was the basis of the Sisana
but the Dhammokathikes held that learning wus the basiz’
Both sides brought forward srguments and reasons in support of
their theorics. Ultimately it was decided that learning was the
busis of the Sdsana, and not practice. The Pamsukilikas were
silenced, and the Dhammakathikas were victorions®

Following this decision, the Commentary on the Adguttara-
nikiya records : * Even if there be a hundred or a thousand
bhikkhus practising vipassana (meditation), there will be no

L. In the Ch. on Years of Development-I. p. §1.

2. e.g., During this period only one monk knew the Pali toxt nnmed the
Mahc-Niddess. He was known to be a man of very bad charsoter, Yet
4he virtuous and learned moha-theras hud unwilli v to learn it fram him
&0 that the text might not be Inst with his death (Bmp. (SHR) p 503).

8. Pariyalti nu bho sisanasse milap udihn palipatiiti. AA, P- 52

4. Pamsokiilikas are those who wear only tag-robes, Dhammakathikas
-are preachers or teachers learmed in the diunm For dotails sse balow
p- 195 ff.

5. AA. pp. 52-53.
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realization of the Noble Path if there is no learning (doctrine,
pariyatti).!  The same idea is expressed in the Commentaries on
the Digha and Majjhima Nikdyas in the following words : * Thers
may or may not be realization (pativedha) and practice (patipatii) ;-
learning is enough for the perpetuation of the Sfsana.  Tha wise
one, having heard the Tripitaka, will fulfil even both . . . .
Therefore, the Sdsana (religion) is stabilized when learning
endures ".* The Vibhanga Commentary also zays that it is a
great mistake to belittle the value of learning.?

But we know that this view expressed in the Commentaries is
not in keeping with the original ides as found in the Dhammapada
that a person of realization even thongh he has only a little
learning 18 superior to one who has great learning but no reali-
zation,' Nevertheless, circumstanoes seem to have forced the
manks to adopt this new attitude.

The value of learning was greatly appreciated as it served some
immediate socinl needs. The meditator lived by himself in
seclusion, out off from society. His usefulness to society was not
immediately felt. But the lewrned made a contribution which
society badly needed snd highly appreciated. Tt was but natural
therefore that great regard was paid to the learned. THence, all
able and intellectual monks took to learning, snd the idea that
learning was of greater importance than practice and realization
was more firmly established.

Out of this new development seem to have avalved, a2 2 neces-
gary carollary, two voeations termed gantha-dhura and vipossana-
dhura.” Gantha-dhura or the voeation of “ books ™ denotes the
learning and teaching of the dhamms, while vipassand-dhura or
voeation of meditation means reflecting on life as impermanent,
suffering and without permanent entity.” No such division of

1. Araddhoipassalinam  Shikkhingm sbepi sofasepi  sopeiffonidne
parigaltiydg asali ariyamaggapativedho ndma na hotl.  (AA. p. B3).

2. Pafivedho ca patipathi ca hoti'pi me boti'pi, sipanafthitiyd parigeti
paminam.  Papdifo bi topifakom sefed doee’pd piiceti o . . . Tasmd pari-
vatliyi thitiya sGsanam hitam hoti. (DA p. 8543 MA. p. 881).

3. VbhA. p. 336. See also Smyp. IIL, (1900) p. 92

4. Dhp. I, 19-20.

&. Vipossand-dhura is sometimes known as vfsa-dhura,  AA. p. 32,

6. See DhpA. p. 4.
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vocation is known to the original texts. Nor are the terms
gantha-dhura and vipassana-dhura known to the early texts. A
knowledge of the dhamma as well as meditation was part and
parcel of a monk’s life according to the original conception. This
division is found only in the Pali Commentaries of the 5th century
A.C. and other non-canonical works. Acceptance of the new idea
that learning is the basis of religion seems to have given rise to
this innovation. .

Out of the two vocations, gantha-dhura was regarded as more
important than vipassan@-dhura. Examples found in the Com-
mentaries show that almost all able and intelligent monks applied
themselves to gantha-dhura while elderly monks of weak intellect
and feeble physique, particularly those who entered the Order in
their old age, devoted themselves to vipassana-dhura.

~ Thus, Cakkhupala Thera is reported to have said : ** I entered
the Order in my old age ; I am not able to fulfil gantha-dhura. So
I will practice vipassand-dhura™' Milakkha-Tissa. a hunter of
Rohana in Ceylon, who entered the Order in his old age, told his
teacher : ** Sir, learning is a vocation for an able one. My faith
is based on suffering. I shall fulfil vasa-dhura (vipassana)” 2

So saying, Milakkha-Tissa obtained a topic of meditation
from his teacher, and devoted himself to what he considered to
be meditation, while visiting holy places and attending to external
religious duties (vatta), one day at Cittala-pabbata, one day at
Gamendavala Mahavihara, another day at Kataragama and
other places of worship.®

As a result of these new developments bhikkhus applied them-
selves chiefly to study and only secondly to meditation. Even
in the study of the Tripitaka, the Vinaya Pitaka which taught
patipatti or practice was regarded as less important than the

1. Aham mahallakakale pabbajito ; ganthadhuram piretum na sakkhis-
sami ; vipassanadhuram pana piiressami. (DhpA. p. 4). The author of
DhpA. attributes these words to Cakkhupila as speaking in front of the
Buddha. But there was no such division of vocations at the time of the
Buddha. It is clear that this was written after the theory of ganthadhura
and vipassanadhura was evolved. }

2. Bhante, gantho nima patibalassa bhiro. Mayham pana dulkhipanisa
saddha, vasadhuram piressami. AA. p. 22.

3. Even today there are monks who follow this kind of life.
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Abhidhamma Pitaka which dealt with problems metaphysical
and psychological, although the latter was a Pitaka of compara-
tively late development. Hence, the famous Mihintalé Inscrip-
tion of Mahinda IV lays down that five shares (vasag) should be
given to the teacher of the Vinaya Pitaka and seven shares to the
teacher of the Sutta Pitaka, while twelve shares should be given
to the teacher of the Abhidhamma Pitaka.! The shares given to
both teachers of the Vinaya and the Sutta together are given to
the teacher ofthe Abhidhamma alone. Thisscale of remuneration
clearly shows that the teacher of the Vinaya was put into the
third grade, while the teacher of the Abhidhamma was in the first
grade. This means that intellectual discipline was given a higher
place than moral discipline.

Originally gantha-dhura meant only the learning and teaching
of the Tripitaka. But as time went on, the connotation of the
term was widened, and it began to embrace languages, grammar,
history, logie, medicine and other fields of study as well.* Bud-
dhist monasteries became centres of learning and culture, and
bhikkhus had to master all subjects that had to be taught to
everyone from prince down to peasant. They also wrote on
these subjects.

A very interesting and important result of the development of
gantha-dhura is the writing of the Mahavamsa in the 6th century
A.C. We learn from various suttas that talks about kings and
ministers, rebels and robbers, armies, wars and battles, villages,
towns, cities and provinces and the like are denounced by the
Buddha as ““ animal talk » (¢iracchana-katha), and that bhikkhus
are prohibited from indulging in such low and mean talk.*

The Mahavamsa, as we all know, abounds in stories of kings
and ministers, rebels and wars, villages and cities and such
¢ animal talk ”’. It was improper for bhikkhus to be engaged in

1. Vanavala kiyana biksanig-himiyanat kaidin pindin vasag pasak isa
sutatvald kiyana biksavg-himiyanat vasag satak isa bidamvald kiyana biksang-
himiyanat vasag dolosak is@ diyd yutu. (EZ. I, p. 85). The meaning of
the term zasag is not yet quite clear. But words kafidin pindin vasag
denote that it was a share given ** in food and raiment’.

2., The Pipiliyana Inscription sa{s that when teachers versed in subjects
like logic and grammar are available, those subjects should be studied by
paying them * salaries "—Katikavat-Satigariva, p- 46.

3. See e.g., D. I, pp- 6, 51.
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such worldly talk. Mahiinima Thera, the suthor of the Maki-
vamsa, knew it well.  Yet he felt he shonld write the history of
the Sinhalese race—a rwce that was destined to protect the
religion of the Buddha. Nevertheless, to indulge in history a=
such was against the originel teaching of the Master. So he
discovered a way out of the difficulty.

The Commentaries maintain that at the end of a talk about
kings and ministers and such others, if one reflects that even such
powerful personages wers subject to death and decay, the talk
becomes a topic of meditation (kammatthina)) o, invariably
at the end of every chupter of the Mahdvwamsa the author ineludes.
a verse contuining the idea of the impermanence of life or some
spiritual admonition. There is spiritual adviee interapersed in
suitable places within the bedy of the chapters, too. And,
further, each chapter ends with o formnla which pays that the
Mahdvamsa was ** written for the serens joy and emotion of the
pions ' (sujunappasadasamregatthiye kate Mahavamse),  The
author seems to have attempted to introduce his work not as a
history dealing with the stories of kings and ministers and rebels
and wars, but as a religions thesis, topie of meditation ™,
intended to teach the impermanence of life and to infuse serens
joy and emotion into readers’ minds.  This was how the learned
thara avoeided * wnimal talk ! "

The author of the Dipavamsn, too, ulfter enumerating the list
of names from King Mahisammsta down to Prince Siddhattha,
suddenly inserts the verse beginning with aniced vata sankhira ®
signifying the impermanence of worldly things, as if he had recited
the whole list of names of the Mahisammata dynasty in order to-
prove the imparmanence of things | This, too, was in conformity
with the ides expressed in the Commentaries,

We learn from the Pali Commentaries and other works that
there were monks who were sxperts even in medicine.? Although,

1. DA. p. 83,

2. Dp¥. v. 40,

3. The. Bhesajjamaiijaa Pasmula Mahisimi, the Yogurwara and
Fraymrﬂaﬁnd_n‘ by the Principal of Muy Grapida Parivegu (13th eet ]
are some of the later works of medicine weitten by Buddhist monks. u%;
the Bhesajjumadjisa there is a Sinhnlese paraphrase by Viilivita Pindapitika
Baranafikara.
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according to the original texts, monks were not expected to
practise medicine,' the Commentaries allow them to trest
co-celibates, certain very close relations such as parents, and
some others intimately connected with them in their monastic
life.t ;
The accomplishment of monks in the sphere of learning,
including a knowledge of the luw of the land, seems to have been

B0 complete that a thera named Abhidhammike Godatta of the -

Mahivihira was raised by King Bhatiys (33-66 A.C.) to u posttion
virtually equal to the office of the Chief Justice of Ceylon.®
‘Godatta was an acknowledged specialist both in the Vinays and
the Abhidhamma. The king who was greatly pleased with the
Judgment given by the thera in an ceclesinstical case, issued an
edict by beating of dram declaring : ** As long us I live, judgments
given by Abhidhammika (Godatts Thera, in cases either of monks,
nuns or laymen, are finul. T will punish him who does not sbide
by his jodgment,"™*

Not only literature, but also the fine urts were included in
the sphere of interest of bhikkhus engaged in ganthadhura.
Anands K. Coomaraswamy obseryes ; Buddhism became indeed
the chief patron rather than the opponent of fine arts, which
spread with it from India to Ceylon, Burms, Sism and Jave in
the south, and to China and Jupan in the north, Tt thus CAIDE
to pass that it was important for even the priests to have some
knowledge of the theoretical side of craftsmanship at least, and
this was often the case ; they were rather expacted to explain

L. See D. I, pp. 0, 54 Brahmajila and Sdmaniaphals suflas.
2. Bmp. (BHB) pp. 335336,
3. Ibid. pp, 220-221.
4 Mayi annie bhikkhinampi bhikkAunTnampi ﬂ'ﬂf-un?' aedhikarapam
bhidhammike Godattattherena vinicchitam suvimicchitam.  Paseo vinicchaye
alifthaminam rljindya thapemi. (Sm (SHB) p. 221). It is not gortuin
whether Godatta ever acted as o judge in secular mpttors.  The king's
declaration may be regurded as an expression of his tion of the
thera's wisdom and Enowlsdge of the law und his high qualities.  This also
1% an indication of the high esteem in which the thers was hald by the public.
f-h:l:nhifthu thera had presided over any secular :;;;, r.hmﬂ: no doubs
would not have any judgment inval eapital punishment
ar physical tarture. ‘.llharc war{ even kings who hited physical
torture and espital punishment.
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such works as Sariputra to the less learned eraftsman than to learn.
from him.  In the eighteenth century there were even craftsmen
amongst the priesthood.”?

The Cullavagga reports the notorious Chabbaggiya monks.
as having caused male and female figures to be painted in their
Vihara. But the Buddha prohibited it, and allowed only such
designs as creepers and flowers to be painted.2 The Commentary
elaborates this idea and says that it is wrong for bhikkhus to
make or cause others to make not only male and female figures
of human beings, but also of animals, even of an earth-worm
(9anduppada). A bhikkhu should not request anyone to make
even the figure of a gate-keeper (dvarapala).® But the Commen-
tary* allows a certain measure of latitude by sanctioning the
painting or moulding of such topics as Jataka stories and such
events as special alms-givings, which are apt to produce serene
joy (pasada) and emotion (samvega).’®

Thus, bhikkhus are encouraged to decorate their viharas with
various Jataka stories and events of the life of the Buddha, with
the idea of infusing * serene joy * and “ emotion * into the minds
of the pious. At the same time, monks were not unaware of
the reality that viharas with beautiful paintings and statues
attracted multitudes of pilgrims, who made valuable offerings
to the place. This was also an incentive for monks to make
their vihiras attractive aesthetically and artistically.

It seems that, by about the 5th century A.C., the Sinhalese
monk was unequalled in the art of sculpture.® According to
a Chinese account, a certain Sinhalese monk called Nan-té
(Nanda) was sent on an embassy in the year 456 A.C. to the
Emperor of China, and the thera on this occasion took with him

1. Mediaeval Sinkalese Art, p. 47.

2. Clvg. p. 247.

3. Figures of gate-keepers, dvdrapala, atthe entrance to monasteries
are very common.

4. Smp. IIT, (Colombo 1900), p. 309.

5. It is obvious that in depicting stories, figures of men and women and
animals have to be painted or moulded. But they could be excused if they
produced pasida and samvega. Cf. the formula at the end of each chapter
of the Mhv. referred to above.

6. The world-famous Sigiriya paintings also belong to the 5th century.
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three statues of his own making as gifts to the Chinese Emperor.
According to the historian of the Wei Tartar dynasty, 356-556
A.C., people from the countries of Central Asia, and the kings
of those countries, emuluted each other in sending attisans to
procure copies of the statues, but none could rival the productions
of Nun-té. On standing about ten paces distant thay appeared
truly brilliant, but the lineaments gradually disappeared on &
nearer approach.!

We huve seen earlier that when the community of monks
began to grow numerically and their services to the country were
regarded as essentiul, large and numerous endowments were made
over to monusteries for their maintenance. These temporalities.
wrought further changes in the life of the Sangha. If the monks
were 0 make use of the landed property of the monastery with
an easy conscience, it had to be * religionized ",

To regnlarize the new sitnation the Sangha had to agree upon
anew Vinays convention, and had to invent a new practice known
as * labhu-sim@ . Therefors, the Samantapisidika says: * As
for labha-sTmd (income area), it was neither allowed by the Buddha
nor established by the theras who collated the dhamma {in
Council). But kings und ministers after building a vihiira define
(boundaries within a distance of) a givata, half w yojana or a
Yejana around (the place), and set up pillars inseribed with the
names saying * this is the income-area (or limit) of our vihara i
and fix bounduriex saying * whatever is produced within this, all
that we give to our vihira . This is called libha-gima."2

1. Ceylun by Tennent, Vol I, pp. 615, 620.

Paintings at Degnldoruva anid Ridivibiira wers 'done by a Sinhales
monk named Devaragampols Silvatenne (siz. Bup correctly Silvat Tans)
Unnanse, * the most famous painter of the late 18th century . These
paintings which have sttracted thesttention of many a critic of art, were
exeauted nnder the supervision of H.uulo}:kh{n.hlniyuh Thera of Malvatta
Vibitra (Coomarmswamy ; Mediaeral Sinhalese Art, pp. 47, 59, 165} The
founder of the Vidyilaokira Pirivens, Ratmaling §ri Dharmiloka Maha-
thera (1828-1887) is »aid to have painted several vibiirus in Sat-Kirals
(KotahZn# Prajiakicti = Sef Dha aka Carifayn (1937), p. 8).

2. Bmp. I, (Colombo 1900, P 26 Labhowimd adma nem Sommd
smmbuddhena anufiidti, na dhammosangdhakoltherehi thapitd ¢ api ca Bho
rijurdjamahdmalti vikdram Edretod garutom vi addhayojitnam ok yojonam
vd sumanfalo paricchindifod ayam ambdbam vikdross lbhastmdli wimad-
likkitakn tha mikhayifed, yam ctthantare uppajjoli sabbam tam amhdiam
vibdrassa demi'ti stmam fhapenti, ayam labhasima nima,
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Ancient pillar inseriptions in Ceylon granting endowments to
monasteries seem to have been established in accordance with this
practice. On the occasion of setting up such pillar inscriptions,
which in Sinhalese are called attani kanu, high officials of State
representing the king came in person to the spot to give authority
to the grant. It is, however, curious that the term labha-sima is
not found in any one of the numerous ancient inscriptions which
grant lands to monasteries. But the words sima dtulu kot
** having defined the boundaries ”’ are included in someé of these
lithic records, and perhaps they could be interpreted as conveymg
the idea of labha-sima.

Now that landed property was recognized and sanctioned by
the Vinaya conventions, monks had very good reasons to be
interested in the income and expenditure of the monasltery. We
find, as we have seen before, that annual statements of accounts
had to be submitted to the assembly of the Sangha for approval.®

A number of such practices which are against the spirit of the
-original teachings of the Buddha began to follow in their train as
the inevitable result of this change in the economic life of the
Sangha. We have seen earlier how slaves, both male and female,
were admitted as monastic servants.®

A large number of practices that the new situation demanded
were against the original Vinaya. Monks had not the authority
-and courage to change the Vinaya rules against the decision of
the Rajagaha Council. Nor were they able to ignore the new
situation. They were placed on the horns of a dilemma. Some
of the examples given below will show how ingeniously they got
over the difficulty without going against the letter of the law,
though in fact their solutions were quite contrary to the spirit of
the teaching.

According to the Vinaya, a bhikkhu should not dig or tell
-another to dig the earth. If he does so, he commits an offence

1. See EZ. I, 167-168, Iripinniydva Pillar Inseription ; p. 173,
Rambiva Pillar Insmptwn, III, pp. 103-105, Mannar Kacceri Pillar
Inscription.

2. See above p. 137.
3. See above p. 147.



THE MONASTIC LIFE I: ITS DEVELOPMENTS 167

called pacittiya.!  But this was too hard to follow when there was
regular landed property attached to the monastery. Therefore,
in the course of commenting on this rule, the Samantapasadika
gives an interesting decision as a palimuttaka-vinicchaya® 1t
says: ~This is a decision not found in the text : If one says,
“dig a pond’, it is proper ; for only a place dug out is called a
pond. Therefore it is a proper usage. This is the rule in other
matters such as * dig a tank, a lake, a pit . But it is not proper
to say * dig this place, dig a pond in this place’. It is proper to-
say ‘dig yams, dig roots ’ without specifying. It is not proper
to say ° dig this creeper, dig yams or roots in this place L B T
is nothing but a jugglery of words to get over the difficulty.

We saw that irrigation tanks formed one kind of endowments-
to monasteries yielding considerable income. But according to-
the Commentary* a tank should be accepted by the Sangha only
when the donor offers it with the proper formula. If one simply
says : * I offer a tank to the Sangha ", it should not be accepted..
A tank should be accepted when it is offered to the Sangha for the
purpose of enjoying the four requisites (cattaro paccaye). Certain
inscriptions granting tanks to monasteries, in conformity with
this convention, actually contain the required words stating the
intention that they were granted to the Sangha for the purpose
of the four requisites.” But there are at the same time inserip-
tions granting tanks without these * proper” words. Some of
these grants of tanks and canals have been made without

1. Pacit. p. 37. Yo pana bhikkhu pathavim khaneyya va khandpeyya
va pacittiyam.

2. This term was explained earlier, p. 157.

3. Smp. (SHB) p. 551. Ayam Palimuttakavinicchayo : pokkharanim
khanati vadali, vattati ; Fhatayeva hi pokkharani nama hoti. Tastma ayam
kappiyavoharo. Eseva nayo vapim talakam avatam Kkhanati  adisupi.
* Imam okasam khana. imasmim okase pokkharanim khanati” vattum pana na
vattati. *° Kandam khana, milam khawati”, aniyamelva vattum vattali.
“ Imam vallim khana, i im okase kandam va milam va khanati > vattum
na vatlali.

4. Smp. (SHB) p. 490.

. 5. e.g., BZ. 1, p. 211, Palumikiccva Inscription of Gajabahu I (174—
196 A.C.)—bukasagahataya catiri pacepi-;- EZ. II, p. 116, Thiiparama
Slab Inscription of Gajabihu I-catara paca paribujana kotu dine ; EZ. IV
p. 123, Nagarikanda Rock Inscription of Kumiaradisa (513-522 A.C.)—
bikasagahafa catarapacayate dine. 2 ?
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mentioning any specific purpose.! Perhaps the “proper” words
were used orally when the grant was made, though the inserip-
tions do not contain them.

Once ecclesiastical property was recognized as a necessity for
the perpetuation of the religion, it was obviously the duty of the
Sangha to protect it. Therefore, the bhikkhus are advised to
entertain even rebels and robbers and rowdies with the property
-of the Sangha, if it was considered necessary to do so in order to
protect the wealth of the monastery. We have seen elsewhere?
how Abhaya Thera, chief monk of Mihintalé, entertained a
rebel who came to plunder the monastery. Other monks
blamed the thera for his action. But he proved to them that
by it he saved the wealth of the monastery from the rebels,
-and that what he spent in treating them was even less than the
value of one rug spread in the cetiyaghara there. The critics were
<convinced. At the end of the story, the Samantapasadika says
‘that an intelligent monk should act in that manner.®

We have seen that there were monks who were experts in
medicine. It was only natural that people intimate with them
should go to such monks for medical advice. But monks were
not expected to treat each and everyone. Nevertheless, they
«could not say that they did not know medicine, nor could they
refuse people and turn them out. They were obliged to arrive at
-a compromise.

If a layman requests a monk to treat a patient or prepare some
medicine, the request should not be complied with. Laymen
should know the “proper” way of consulting a monk. If a
layman were to inquire from a monk as to what is given for a
«certain ailment, then it is proper to tell him. If a man sa ystoa
monk : “ Sir, my motherisill ; please prescribe some medicine ”,
he should not be told anything. But bhikkhus may start a
‘conversation among themselves about what they gave to a certain

1. e.g., EZ. III, p. 154, Inscription of Bhatika Abhaya (38-67 A.C.) ;
P. 165, Vihiregala Rock Inscription (2nd century A.C.); EZ. IV p. 217,
Habissa Rock Inseription (2nd century A.C.) ; p. 227, Timbiriviiva Rock
Inscription (4th century A.C.). z

2. See'above p. 135.

3. Smp. (SHB) pp. 338-339.
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monk when he was suffering from the identical illness.  If the
man listens to the conversation and treats his mother accordingly
there is nothing wrong."

An interesting story given in the Samantapisidika® as an
illustration may be cited. When the queen of Vasabha (127-171
A.C.) was ill, s woman went to Mahi-Paduma Thera and asked
him to prescribe some medicine for her.  But the thera who was
an expert in the Vinaya, did not say that he did not know medicine,
but began to converse with other bhikkhus in the manner
describied sbove. The woman learnt the preseription from their
conversation, and the medicine was administered to the patient.
When the queen was cured, they brought three robes with 300
kahapanas, and placing them at the feet of the thera, said : “ Sir,
use these for offering flowers ™ (puppha-pija). Mahi-Paduma,
thinking it was ' the teacher’s share " (Aeariya-bhdge)® hud the
money taken chorge of and made use of it for offering flowers.*

Such examples as those given ubove illustrate how monastic
life developed on new lines as & result of economic and social
change. These instances can ba multiplied many times. We
have seen in earlier chapters how bhikkhus had to be interested
in socinl and political affaims as s result of Buddhism hecoming the
State religion in Ceylon.

With regard to the administration, there was peither o chiel
monk nor & central organization controlling the Saughs of the

L. See Thid. pp. 236-357.
2, [tid. p. 337
3. Acorigo-bhign can be regarded as a token of gratitude for advice

IV

$ Unes an old brihmana, acting on the adviee of the Buddha, suceseded
in n personnl matter, and offered o pair of garmonts to the Buddha as
Aciariya-bliga for his wlvice, and the Buddha accepted the gift. It is
signifficant that the term nsed in this connection in the Sampyutta-nikiye is
Eﬂ.l'rl-ﬁll-bmﬂﬂ- 5. P- 110

4. Mahfi-Paduma’s acceptance of this mmo.E violates the Vinaya rule
Ripiga-siblhdperda. It lays down that s bhikkbu shoold neither necept,
nor cause another Lo aceept, nor allow to deposit for him any money (gold
or silyer) : Yo pana bhikkiu j#ardparajstam wigapheyyn od uggawhi peyya
v upanibbhittym of widipeyye nissggignm rrﬂ}pm.u (Pirdjikn, p. 277)-
This apparent violition is eurdous in wiew of the foot that Mahi-Puluma
onee refised ay improper (s hlpgfﬂl! to accept a galden casket (suranna-
cotiya) sent to him by Uttara-Bija-putte. (Smp. (SHR) p- 388). The
thorn was celebrated sk an expert in the Vinaya.
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whole Island. After the Buddha there was no supreme authority
to issue orders or instructions to the Sangha. To have a head of
the Sangha or a Leader (Nayaka) is against the spirit of the
original teaching of the Buddha. We have seen earlier that the
Sangha was organized as a democratic body. The Buddha,
immediately before his death, told his constant attendant :
** Ananda, you might think like this : The teaching is without the
Master, and we have no Master ; but Ananda, yvou should not
think so ; whatever dhamma and vinaya is taught and deelared
by me, that will be your master after my death ".! Thus the
Sangha, after the death of the Buddha, regarded the teaching as
their ** Leader ”’, and not an individual.

A few months after the passing away of the Buddha, we find
an enlightening conversation between Ananda and Vassakara,
the Prime Minister of Magadha, which elucidates the authoritative
Buddhist attitude to the organization and administration of the
Sangha.

Vassakira inquires from Ananda whether the Buddha had
appointed any bhikkhu to be their ** refuge (patisaranam),
whom they should now fall back upon (etarahi patidhaveyyatha)
after the death of the Master. Ananda says * 1o . Then
Vassakara asks Ananda whether the Sangha had appointed any
bhikkhu to be their refuge whom they should now fall back upon
after the Buddha’s death. Ananda’s answer is again in the
negative.

Then the Prime Minister remarks: ‘* Venerable Ananda,
when there is no refuge (appatisarane) what is the basis for unity
{ko hetu samaggiya)? >

Ananda rejoins: “Brahmana, we are not helpless (not without
refuge) ; we have a refuge, we have the refuge of the dhamma
{dhammapatisarana).”* )

When the statesman expressed his inability to appreciate this
novel character in an organization, Ananda offered an explanation:

1. Siya kho pan’ Ananda, tumhakam evam assa : atitasalthukam pavaca-
nam, natthi no satthati. Na kho pan’etam Ananda, evam daithabbam. Yo
kho Ananda, maya dhammo ca vinayo ca desito paniiiatto, so vo mamaccayena
sattha. (Mahaparinibbana-sutta, D. 11, p- 94).

2. Cf. above p. 170.
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There are the rules for bhikkhus laid down, and the code is recited
(patimokkham uddittham) by the Master. Monks who live in a
certain geographical area assemble together on uposatha days and
request one of the monks, on whom the turn falls, to recite it.
If a transgression on the part of any bhikkhu is announced at this
recitation, the other monks deal with him according to the
dhamma (law). No one compels them to do this, only the
dhamma causes them to do this.

Then the Chief Minister poses another question : ** Venerable
Ananda, is there now any bhikkhu whom you respect, honour,
revere and esteem, and on whom you depend 27

When Ananda answers this question in the affirmative,
Vassakira was confounded. He exclaims : © When I asked you
whether the Buddha or the Order of Monks had appointed a
leader whom they should follow after the death of the Master,
you said “no”. Now when I ask you whether there is any
monk whom you respect and on whom you depend, you say * yes ’.
How am I to understand this ?”

Ananda explains that the Buddha had praised ten qualities
that inspire confidence (dasa pasadaniya dhamma),' and if they
found those ten qualities in a monk, him they would respect,
honour, revere, esteem and on him they would depend.

Vassakira expresses his satisfaction at the position explained
by Ananda.®

Ananda’s answers to Vassakiira’s questions form an authentic
exposition of the constitution and administration of the Sangha_
First, there is no leader or head of the Sangha. But the members.
of the community would always respect and follow any member-
who is virtuous, wise and learned. Secondly, there is no centra-
lization of ‘authority and power. They maintained their unity
and discipline as groups in different areas. The Sangha denoted
the community of bhikkhus, and if a group was composed at least

1. Ten qualities : (1) virtuous (silavd), (2) learned (bahussuio),
(3) satisfied (santuftho), (4) possessed of four jhanas, (5) possessed of
iddhi (miraculous) powers, (6) possessed of divine ear (dibbasotadhatu).
(7) -power to see others’ thoughts, (8) power to remember past lives ( pubbe-
nwasam anussarati), (9) power to see deaths and births of beings (dibba—,
cakkhu, and (10) freedom from all @savas (arahantship).

2. See Gopaka-Moggallana-sutta, M. 111, p. 49 f.
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-of four monks, that group had the authority to represent the
Sangha and could perform certain Vinaya acts independently ot
-other groups.’

But these groups had no identity of their own. Wherever
they lived, they followed the same constitution and rules which
were common to all. Different groups in different areas heard
their cases and settled their disputes in the same manner according
to the Vinaya. An elder who was learned, virtuous and wise was
-accepted as the president or head of the group or assembly for
the occasion. If two or more groups from different areas got
together, they all formed automatically one assembly under one
president for the occasion. There was no compulsion and every-
thing was voluntary. If a disagreement arose among the Sangha
with regard to the theory or practice of the teaching of the
Buddha, then the unity (s@maggi) of the Sangha which was so
highly valued was disturbed, and then occasion was given for the
rise of different sects and nikayas.

Bhikkhusin Ceylon during the Anuradhapura period evidently
followed the same old practice without any vital changs.

In ancient Ceylon, there were two great Convocations held
“twice a year before and after the vassa (rainy) season in two
central places. One was the Mahavihira at Anuradhapura and
the other was the Tissamahdvihdra in Rohana. The monks to
the north of the Mahaviili-gatiga assembled at the Mahavihara
and those to the south of the river at the Tissamahavihara. The
purpose of these Convocations was manifold. They assembled
before the vassa season to clean and whitewash the cetiya, and also
to meet celebrated mahi-theras to obtain topics of meditation
from them. After the vassa season they met again to announce
their spiritual attainments during the * retreat” and also to
recite and revise their learning of the dhamma. On these
occasions they had the opportunity to clear their doubts by
discussing difficult points with experts. The practice of holding
a great Convocation twice a year was evidently started in the
time of the Buddha himself.?

; 1. Sabbantimena paricchedena catidro bhikkhupakatatia. (Pmk. p.‘ 2;
-also PmkA. p. 4.)

2. DA. p. 406.



CHAPTER XI
THE MONASTIO LIFE II { IT8 ACTIVITIES

With the help of easual references scattered in various places
we can get a fair picture of the life monks led in ancient Ceylon.

Tae Damy Rovrise!

Bhikkhus were generally expected to awake early in the
morning before sunrize, Then they should reflect on the four
topics of meditation known as caturdrakEhd (Sinhalese, siyu arak
“ four protections’’), namely, meditation on the Buddha, metld
{loving kindness), asubha (impurity of the body) and death. At
least we know that this practice was followed 1n the 10th century
at Mihintalé, There is no reason to think that it was not so in
other places, both before and after the 10th century, for it has
come down a8 & fradition among the Sangha up to the present day.

After this onrsory meditation, monks should clean their teeth
and attend to their ablutions. According to certain Commen-
tarial accounts, they should attend early in the morning to their
duties such as sweeping and cleaning the compounds and other
places and worshipping at the cetiya and the Bodhi. But the
Mihintalé Inscription of Mahinda IV does not mention this. Its
injunction is that after ablutions monks should dress and drape
their robes carefully according to the instructions given in the
Sikha-karani (Rules of Sekhiyd), go to the Ration Room ( Luhdg)

1. Ses Mikintals Tablets of Mahinda 1V, EZ I p: 85; AA. p. 3315
MA. p. 100,

173
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and recite the Metta-sutta (Met-Pirit).! Then they should get
down to the refectory and receive their hreakfast or morning meal.
If any monks are unable to go to the Ration Room through
illness, their share should be sent up if so recommended by the
physicians ®

In one acconnt in the dsiguitara Commentary® no morning meal
is mentioned at all.  But that evidently refars to monks devoted
tomeditation. They are instructed to go on with their meditation
(samdpatti) till they get up to go for the alms-round ; then again
after their meal they should sit np meditating till they have in the
evening to attend to their other duties at the cetiva and towards
the elders ; after this they should spend the first wateh of the
night again in meditation. :

Important items of the time-tuble, like going out for pindupita,
were snnounced by beating o drum (bhert) or gong (y@ma-gandi).
Thus, at the Kalyiap Mahfvihira the time was snnouneced by
beating a drum, but at the Vajagaragiri-vihira by striking a gong.
There was a kdlatthambha ** time-pole " (most probably a pole with
& sun-dial fixed on it) to measure the time during the day. But
there was another contrivance called ydma-yonta ** watch-
machine "' announcing the time even during the night, when
properly set. It seems to have struck hours like a clook (yFma-
yantam patati). Either the attendants (Grdmika) or some monks.
were entrusted with the duty of annorncing the various items of
the time-table. At Kalyini, attendants seem to have done it,
whereas at Vajagaragiri & thera called Kiladeva was in charge of
beating the gong, particularly during the vas season. Kiladeva
was 5o clever at sensing the correct time, it is said, thet unlike
other monks he always used to beat the gong without the help of
the ** watch-machine . When he stood with the club (muggara)

s “’R"kﬂl‘ﬂlﬂ‘lﬂhulﬂ tranalation of the words wl}u:ﬂl kot an 't I':I.L“l'EI'E.FnF
a spirit of wnovolence and reciting paritte. formulus ' (B2, 1, p- $8) s
evidently due to & want of fumiliarity with Buddhist torminology. Met-
Pirit is only another name for the Metto-setta in the Huttanipate. 1t is
inoluded in the Porittas ns woll; und the term Met- Pirit is used whin this
sutts is treated as a parifla. ’

2. No second or mid-day meal 12 mentioned in this inseription.

3. AA. p. 361,
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to strike the gong or before he had struck one or two strokes,
invariably the * watch-machine ™ also begun to strike. Tha
three watohes of the night were thus announced by the thera.!

Foon

A considerable portion of the forenoon of a monk had to be
spent in connection with his food, which he could obtain in
several ways. There were common refectories attached to lurge
monasteries like the Mahivihira, the Abhayagiri and Mihintal®.
Thousands of bhikkhus went to these places for food,

Fa Hien givesan eye-witness's account . * They get their food
ifrom their common stores. The king, besides, prepares elsewhere
in the oity a common supply of foed for five or six thousand more,
When any want, they take their great bowls, and go (to the place
.of distribmtion), and take as muech as the vessels will hold, all
returning with them fall."*

Abont two centuries later, Hinen Taiang gives us an account
.on hearsay : ** By the mide of the king’s palace there is built a
large kitchen, in which daily is measured out food for eight-
thousand priests. The meal-time having come, the priests armve
with their pitras to receive their allowance. Having received
and eaten it, they return, sll of them, to their several abodes.
Fver since the teaching of the Buddba resched this country,
the king has established this charity and his successors have
.continued it down to our times."”®

The Rasawihini corroborates the accounts of these Chinese
pilgrims when it says that from five grest monasteries (paiica-
_mahavien) monks and nuns assembled at Mahi-pil for alms.*

The time they had to spend in walking to und from the
refectory and in waiting for their turn at the place of distribution
must hiave been fairly long. But they were not in a hurry.

There were monks who did not go to the common refectory
but went round from house to house for alms. That probably
ook even o longer time than going to a refectory. Some monks

1. MA. p. 100.

2+ Fu Eiﬂh P ltﬁ-

3. Hiven Taiang Bk. X1, p. 250.
4. Rav. II, p. 51.
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used to walk from Mihintalé to Anuradhapura for pindapata.*
When a bhikkhu goes on pindapita, he is advised not to walk fast.®
Certain bhikkhus, perhaps many of them, went on pindapata
twice a day—early in the morning and once again before noon.?
It is common knowledge that often monks were invited by pious.
laymen for meals at their houses too. Sometimes a bhikkhu
went on pindapata particularly for ghee or oil, and on such
occasions, they carried a thalak (a small bowl) and not the usual
alms-bowl.*

Between the two meals, sometimes, there was light refreshment
with some snacks called antara-khajjaka.® This consisted of such
things as honey (madhu) and jaggery (sakkhara). Sometimes
even preparations of meat were included. A story in the Rasa-
vahint relates how a sefthi entertained monks three times in the
forenoon with delicious preparations including hare (sasa-mamsa).
A special preparation of hare was included in the antara-khajjaka
as well as in the other two meals.® We learn from the Tonigala
Inscription that the diet of monks in Ceylon in the 4th century
A.C. included among other things, curd (d7), honey (miyavata),
treacle (pent), sesame (tila), butter or ghee (bu (ja)natela), salt
(lona) and green herbs (palahavata).”

We know that originally the monks were expected to have
only one meal a day. Hence a bhikkhu was called eka-bhattika
“one-mealer 7. But the Commentarial interpretation of the
term eka-bhattika is loose and very generous. According to that,

‘there are two meals—breakfast (patarasa-bhatta) and supper
(sayamdasa-bhatta). Breakfast is confined to the forenoon. The
other meal is confined to the period between the noon and the

1. Vsm. p. 16. A thera called Mahi-Tissa used to go from Cetiya-
pabbata (Mihintalé) to Anuradhapura for pindapdta. The city of Anu-
radhapura could not have been too far away from Mihintals. Or did the
capital extend near Mihintalé ?

2. DA. p. 133 ; MA. p. 210.

. Vam. p. 67.

- Sahassavatthu : Sangh@maccassa vatthu ; Rsv. I, p- 176.
- Tonigala Inseription calls it alarakaja, EZ. 11T, p- 178.

- Rsv. I, p. 128 ; MT. II, p. 519 ; Prmj. II, (PTS) p. 104.
7. EZ. IIL. p. 178.

e o5
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sunrise. Therefore, says the Commentary, if a monk eats even
ten times during the forenoon, he is regarded as an eka-bhattika,
eating only one meal a day.? Although there seem to have been
some monks who strictly followed the principle of one meal a day
even in later times, the vast majority of them seem to have had
more than one meal during the forenoon. Inthe evening the monks
usually had some drink, or even ghee or treacle as refreshment.2

Various Duties

In their routine of work, bhikkhus were expected to attend to
various activities. They had to make their robes, wash and dye
them ; attend to duties at the cetiya, Bodhi and Uposatha
houses ; even make brushes (koccha) and ladders (nisseni) and
white-wash (sudha-kamma) the cetiya.® But they were not
expected to devote their whole time to these activities for they
would then be gilty of kammaramata * addiction to activities .
Therefore, they are advised to distribute their time properly in
studies, recitation, meditation and duties at the cetiya and other
activities.*

Cleanliness, both internal and external, is a virtue highly
praised in Buddhist literature. Commenting on bojjhangas
(Factors of Realization) the Sumangalavilasini says that vatthu-
visadakiriya (cleanliness of things) is one of the seven conditions
necessary for the fulfilment of dhammavicaya-bojjhanga (search
after the dhamma).” According to this description, a bhikkhu
should not allow his hair or nails to grow too long.® He should
not neglect his body and allow it to be soiled with sweat and dirt,
but should bathe regularly and keep it clean. He should have
his robes always clean—well stitched, washed and dyed. His

DA. p. 57.

Vsm. p. 67.

- AA. p. 820 ; MA. p. 548.

4. AA. p. 709. For educational activities see Ch. XVII on Education.
5. DA. p. 568.

_3-. According to the Vinaya, a bhikkhu must shave his head before his
hair is two inches long or before two months elapse. (Smp. III (Colombo,
1900) p. 299).

ORI
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lodgings should be kept clean and tidy.' He should also look
.after the cleanliness of his system by taking laxatives and othe
medicines when necessary.

From a passing reference in the Visuddhimagga® we learn that
the living quarters of some monks, at least about thé 5th century
A.C., were sometimes very dirty. Carpets were full of dust and
fouled by the droppings of lizards (gharagolika) ; the rooms smelt
of bats and rats ; the floor was dirty with the excreta of pigeons ;
there were dry leaves and grass on the compound scattered by
the wind ; sometimes the compound was soiled with the excreta,
urine and spittle of young saimaneras who were ill and unable to
go to the lavatory; on rainy days the compound was muddy and
full of puddles.

The emphasis laid by ancient Buddhist writers on the virtue

-of sweeping and cleaning the viharas and parivenas (sammajjana-
@nisamsa) was perhaps due to such unsatisfactory condition of
some monasteries. The Buddha himself has described five
benefits accruing from sweeping, and the Samantapasadika gives
a series of stories in support. Some monks are said to have even
_attained the realization of Nibbana through the joy they derived
by looking at the courtyard they had just swept neatl y.2
Nothing could have been pleasanter than the well-laid out
«courtyard of a cetiya, strewn with white sand and swept in a neat
pattern. The Buddhist monastery is generally the cleanest place
in the village, and the centre of all good and beautiful things.
Therefore, monks themselves tried to make their monasteries
‘models of refinement and sources of inspiration to the people. A
.beautifully kept courtyard acts like a foil to the inner peace and
calm of the monastery.

1. Accordingly we find even great theras, like Malayavasi Maha-
_Sangharakkhita who used to give topics of meditation, engaged in cleaning
their own rooms. When a monk went to Maha-Sangharakkhita to get a
topic of meditation, the great Elder was found busy plastering and cleaning
A paribhanda) his residence (AA. p. 23). g

2. Vsm. p. 254.

3. Smp. III, (Colombo, 1900), pp. 376-377.
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Evexine Duty

It was u custom among monks to sweep the courtyard of the
cetiya daily and, after worship, sit together there enjoying the
serenity of the moment and recite suflas (sajjhdya) with their
hearts wrapt in devotion to the Buddha. Nuns and others also-
aat there, listening to the melody of the devotional recitation on
these occasions.” At the end of this recitation, a religious sermon
wiis given by the Elders to the younger monks, followed by a froe
disoussion on various questions of the dhamma® This routine
generally took place in the evening.

Apart from this communal recitation (gena-sajjhdyana)
individual monks used to recite sutlas in their residences in the
night. A melodious volce reciting & sulle in the calmness of the
night in some sylvan solitude conld eaptivate the hearts of ita
hearers. It was so enchanting that it is said that even two
deities (devatd), who listened to the recitations of the Mahdsamayu
snd Mahadhammasamadina Suttas by two young monks (dahard)
in two different places—one at Nigalena in Kotu-pabbata-vihara-
and the other ut Puigura-vihirs in the south—were so highly
pleased that they praised the monks for their recitals.?

PrEACHING

Monks who could preach were expeeted to deliver sermons
when their turn came. Not only on full moon and new moon
days, but also on quarter moon days (ahamiyan) sermons were
delivered in monasteries. A fan (¢ijani) was used by preachers,
as is done today. When the time for preaching was announced
(hanmasavane ghutthe) bhikkhus themselves assembled to hear
the sermon. Not to attend the sermon when it was announced
was considered disregard and disrespect for the dhamma®
Sometimes certain monks travelled long distances to hear sermons
by famous preachers.®

L, MA. pp. 150, 214, 354, 608,

2. Al p. 482,

% DA, p. 495 . ; MA. p. 530,

4. MA. p. 187 ; DA pp. 535, 758 ; AL, p. 23
5. AA. pp. 385356,
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ComMunal Doty

The community of bhikkhus was a large spiritual family.
Its members had duties and obligations towards one another.
The relation between the teacher and the pupil was that of father
and son. The Buddha suys that the teacher (dcariya) considers
his pupil (antevdsika) as his som, and the pupil considers his
teacher as his father. So is the relation batween the preceptor
(upajjhiya) and co-resident (saddhivikarika).! The pupil has to
look after his teacher, and the teacher has to look after his pupil,
both spiritually and materially. Normally the pupil attends on
his teacher, but if the pupil falls ill, then the teacher has to attend
on him, prepare his bed, and supply him with warm water and
other necessities. The details of their duties to each other as
given in the Vinaya show that they led a smooth communisl lifé,
loyal and devoted.® Simaneras used to attend to the needs of
upasampanna monks obediently.*

Bhikkhus are expected to know the proper behaviour snd
ctiquette to be followed in the pressnce of elderly monks. They
should not move about or sit down knocking the elderly monks ;
should not sit on higher seats when the elders are seated on lower
anes ; should not wear sandals when the elders are without them ;
should not gesticulate with their hands while talking to elders ;
should not even deliver a sermon or answer 8 question without
permission when the elders are present. The details of proper
behaviour at the monastery, at the bathing place, and at publie
places are given at length. When a monk goes to obtain a topic
of meditation (kammatthéna) from a teacher, he should go there

1. deariyo bhikkhare anterisikambi puliacitiam upatfhapesanti, ante-
viyibo dcarigombd pitucittam upalfhapessati.  (Mhvg. p. B0). [Mpaiihdyo
BhikEhave saddbivihdribambi  puftseillom  wpaffhapessali, saddivvibiriko
upaijhdyambi pitecittam wpafflapesati.  (Ihd. p. #).

2, Bee Mhbvg. pp. 42 T,

3. A young bhikkhu goes with a simaners to pick tooth-sticks (denta-
Injfha). The simapers, who went o little further away from the oo,
gets into o meditation on an objeot of impurity (asulbba), and realizes three
gtagrs.  When he is about to direct his mind to the fourth stoge, ie.,
arnhantship, the bhikkbhu ealls him. The simanera thinks: " From the
day 1 entered the Order, I have never given peeasion for a bhikkhu to call
mo twice. 1 will attend to the fourth stage some other day. " And so he
_answered st once saying @ ** Yes, sir”  (DA.p 120 VhhA. p. 244).
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in the most humble manner. He should not take an attendant
or a pupil with him, nor should he wear a pair of sandals or even
-carry an umbrella (chatta).! Heshould not use the water brought
by the elder. Even when he has to wash his feet he should do so
in a place that cannot be seen by the teacher. He should act as
a most humble attendant to the elder before he receives the topic
-of meditation.?

When a monk goes to a vihara as a guest, the resident monks
-should go forward and receive him kindly, take his alms-bowl,
robe and fan, prepare a seat for him and attend to his needs.
When the guest expresses his desire to leave the place, the resident
monks should ask him to stay on. If the residents do not attend
-on their guests kindly, it will be bad for them, for they will be
known as ill-mannered and unfaithful, unpleasant and morose,
and other bhikkhus would not like to visit such a place, even if
they pass that way. That would be a loss to the vihara and the
residents, for they would be deprived of the opportunity of
-associating with learned and holy monks.?

Sometimes younger monks were too jovial and light-hearted.
There is an interesting story of certain young monks at a
monastery called Bherapasana-vihara in Rohana, who played a
practical joke on an idiot named Uttara, who lived with them in
the same monastery. The young monks told the idiot that the
aggisala (fire-hall) was leaking, and went with him into the jungle
to bring some grass to thatch the roof. When the grass was cut
and tied into bundles, the monks inquired from Uttara whether
he could carry 50 bundles of grass. He said no. Then they
asked whether he would not carry even 80. Uttara refused that
too. “ But then, can’t you take ome hundred bundles ?” the

‘monks inquired. ‘‘ That I can ”, said the idiot, and carried the
heap of one hundred bundles to the monastery with great diffi-
culty. Other monks at the monastery remarked that Uttara
looked tired. * Yes, sir ”’, he said, ** these young monks try to

1. Sandals and umbrellas seem to have been considered articles of
luxury.

2. Vsm. pp. 14, 74.

3. AA. pp. T08-700.
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deceive me. When I can’t raise even this ome hundred, they
wanted me to raise 50 bundles of grass. ”  “Yes, Uttara, they
have deceived you * was the sympathetic remark of the monks."

SPIRITUAL STANDARD

The spiritual standard of some monks in ancient Ceylon does
not seem to have been high. We have seen that as early as the
3rd century A.C., King Voharika-Tissa had to pay 300,000 pieces
of money to free some monks from debt.> From accounts found
in the Pali Commentaries, we are justified in thinking that the
life of some monks in the 5th century was full of jealousy, hypo-
crisy and pettiness. A statement found in the Visuddhimagga®
throws some light on the life of these monks. When a monk
goes to get kammatthana from a famous teacher, he isadvised to go
direct to the teacker himself, and not to go to others’ quarters.
even to take rest before seeing the teacher. Why ? Because if he
happens to go to the quarters of some monks ill-disposed towards
this particular teacher, they might talk ill of him, and the
new-comer’s mind might be prejudiced against him.

Digha-bhanaka Abhaya Thera of Rohana wasa great preacher-
and once when he gave a sermon on the Ariyavamsasutia the
whole of Mahagama came to listen to him. Many offerings were
made to the teacher. A cerfain mahi-thera who was jealous of
Abhaya Thera’s fame and popularity, remarked : ** Well, the
Digha-bhanaka on the pretext of preaching the Ariyavamsa
ereates a great disturbance throughout the whole night.”

Both of them set out for their respective viharas, and for a
distance of about one gavuta they had to go together along the
same road. All the way the mahi-thera made insulting remarks
about the Digha-bhanaka, but the latter bore it all patiently, and
did not speak a word in retort. His thoughts were given to
meditation. At the junction where the two had to separate for

1. AA. p. 442. There is another story of some young simaneras fooling
a man coming after his work. See MA. p. 701 fF., and VbhA. p. 207.

2. See above p. 90.
3. Vam. p. 74
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their destinations, the Digha-bhinaka salnted the mabi-thera and
#aid :  That's your road, Sir.” But the maha-thera went away
us if he did not hear it."

Certain accounts found in the Commentaries, though not
referring to any individuals in particular, indicate that there were
some who did not like other bhikkhus coming to their vihiras as
guests ; they were jealous of their guests’ getting in touch with
their supporters (diyakd) ; they did not like to divide among
other monks even things belonging to the Sangha ; there were
some who were even jealous of others’ education.®

Hypocrisy was a common weakness. On festival days when
people come tg the vihira, & monk may sweep the courtyard of
the cetiya) elean the place, wash the fower altars, and water the
Hé-tree 20 that the people may think thut he is u devout and good
monk. In the presence of laymen a bhikkhu may ask an elderly
monk such quastions as ** Sir, whan [ was sweeping the vard some
blades of gruss were broken. What happenz to me ' The
elder says that there is no transgression, because there is no
intention. “ But, Sir "', remarks the hypoorite, it appears to
me a grave offence. Please inquire abont it carefully.”

Ignorant laymen who listen to this kind of conversation are
#xpected to think : ©* Well, if this monk is 80 worried about such
a minor matter, how conscigntions he must be with regard to more
important matters.”

A monk may pretend to be meditating when people are seen
approsching the monastery. Another whe is not learned may
pose a8 a great scholar in the presence of others. Long and
interesting accounts of how hypoeritical monks try to impress
others with virtues which they do not possess are given in the
Commentaries.! These accounts convince us how very anxious
the heads of the Sanghs were to direct the monks to lead an
- honest and holy life.

1. MA. pp. 65-66.

2 DA, p. 752,

3. Destruction of plant-life is o pdeilfiy transgression scconding to the
Vinaya. Seo Piuit. p. 39.

4. VbhA. pp. 335 ., 342 /.
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There were some monks whe were too fond of their pupils and.
their belongings (sotta-sankhira-kelayona-puggald). They wonld
not allow their pupils to do anything for others, nor would they
allow others to use their things.

Acvording to the Jetavanirima Sanskrit Inseription and the
Mihintald Tahlets of Mahinda IV, the spiritual stundard of some
monks in the §th and 10th centuries seems to have been poor.
There were somp monks who had sgricultural and commercial
interests, who had landed property, who committed offences
against religion and society, whose speech was course and who
did not speak the truth.  Snch monks were not allowed to remain
in those monasteries or to receive food or raiment there.®

Dissensions and petty quarrels in menasteries were not
unheard of. Perhaps, in some places they were so common that
an inscription of the 9th century, making some grants to o
monastery, luys down o eondition that ** if there be any dissension
in the monastery, the food should be thrown to crows and dogs.”

Brirpixas axp REPAIRS

The Cullaregge says that the Buddha had allowed monks
to effect repairs on monsstic buildings in dilapidated condition
as well a# to build new ones.* When the bhikkhus assembled
at Rijagaha after the Buddha's death in order to collate his
teachings, they decided to spend the first month in repairmg
dilupidated buildings as advised by the Master.! Thus the
monks from the earliest time regarded it their duty to look after
their monasteries.

Accordingly the Jetavandrima Sanskrit Inseription lays
down that whatever place the monks may be atteched to, they

1. DA p. 575 ; MA. p. M1 ; VhhA. p. 200

2, EZ 1, pp- 4-5; &6.

3. Veherd viyogurak dtn wmo bal Eoriafe bollonaf ond a8 —Koludiya-
pokunns Cive Inseription, EZ. 111, p. 258.

4. Anujaindmi bhikkhave navakommam ditum.  Novalumonibe dhikbhare
bhilkhw wownkbm Gpejfissali kil nu Eho eibdro Ehippam parigescanam

This . PO pariiy I

grecheyiti Ehapdaphillam pofiseibharissali—Clvg. p. 250, !

5. Bhagavatd Eho dvuso Bhandophnlla pofiseibhornmprn copnitam,  Handa
meirigt divnes  gufhamen wison Ehaydoghillag pafisaoibbarims. | hid-
- 4u3).



THE MONASTIC LIFE II: ITS ACTIVITIES 185

should not allow it to become dilapideted.” If a bhikkhu living
in a monastery did not attend to the work on new buildings or
‘on repairs to old ones, he was blamed by others for neglecting
his duty.* Therefore, every monk living in & monastery Lnd
usnally to attend to some kind of work in connection with the
improvement of the place. But there were instances when o
monk was sometimes exempted from this kind of work in order
to allow him to devote his full time for meditation and study.®

Generally speaking, all monks were connected with building
or repairing monasteries. There was a practice of sounding =
drum (bheri) or gong (gandi) to call monks oceasionally for the
purpose of effeeting repairs on the cetiva or thutching the Bodhi-
ghara or Uposatha-house.* Bhikkhus have acted even as archi-
tects from very early days. The Mahivamsa says that the plun
of the nine-storeyed Lohapdsida was drawn by sight arahants at
the request of King Duttha-Gamagl.® The construction of the
relic chamber of Ruvanvili-siya was done under the supervision
of an arahant named Indagutta.® Bhikkhus are reported to have
done even manual lahour by such ways as bringing bricks for
the building of the Mahicetiva.” The Majjhima-nikiya Commen-
tary records the story of a monk, most probably a sotdpanna
acoording to the deseription, whitewashing the Mahicetiva.

A slab inseription at Kataragama (Ist or 2nd century A.C))
siys that a thera named Nanda enlarged the cetiva there (Nada
tera cela vadita), and laid the steps at the four entrances (catara-
dorahi patagada atadi), having made the chief monksacquiesce
therein." The restorstion of religious buildings was regarded

L. Yabra ye niyaltds talrdvindses tuirern degak.  (EZ. I, p. 4).

2. Navavibdre bahum navakammam hoti ; akarontem wjjhdyanti. |Vam.
P- 88). Jingavihdre pana babum potijaggitabbam hoti. ~Anlamns: altano
sendsanamattampl apafijoggantam wijhayanti. (Tbid. p. 89),

4. TIbid. p. BA. 4. AA. p. T07.
8. Mhv, xxvii 0-20,

i Tlid. xxx 8.

7. Iid. xxx 19-41. 8 MA. p. 540

9. EZ. ITI, p. 215. Nanda Thers might have done this, just as Sara-
nadkiry H.ﬁghnrig,u. & pupils rebuilt dilspidated vibires in the 16th century,
4r 88 Nimnvifa Sumanasira Thera amdertook the restoration of
Ruvanvili-shya ot the end of the last (19th) century.
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as being 30 meritorious that an inscription on the stone canoe
at the Mahiapili Refectory says that bhikkhns sacrificed their
ration of food ut the Mahipali for the restoration of the Jetavanu
Digiba.! Restoration work was so highly appreciated that the
Mahdvamsa has carefully recorded even o small thing like put-
ting three stone steps by & simanera to climb the Akisa-cetiys
and praises the work as meritorions*

To be husy with the construction of monsstic buildings was
regaried as 4 method of subduing and controlling the senses.
The Commentaries mention that when s bhikkhu is engaged in
building an uposathu-honse or o refectory, he has to be’ busy
thinking about things necessary for the job, and so hs kilesas
{evil thonghts) will have no opportunity to stir.? The Adgutiara
Commentary goes further and says that sometimes s bhikkhu may
even beeome an arahant by not allowing his Ailesas thus suppressed
for the time being to rise again, and o story is related in illus-
tration :

A monk nnmed Tissa of Cittals-pabbata, being disappomnted
with his monastio life, decided to leave the Order and
informed his tewcher aeeordingly. The mahii-thern wus o mun
of resource. * Now L am old, Tisss ™, said the teacher to the
young monk, * please build me a living place. ” The pupil at
onee agreed to doit.  Then the mahi-thers said further : *° While
you are cngaged in that work, please do not forget your topic of
meditation ; practise some kosing meditation oceasionally.”
Tissa agreed. He cleaned a cave, built the walls, fixed the doors
and windows, prepared everything necessary and reported to the
teacher. * Tissa, you have built it with grest difieulty ', said
the théra, ** why don’t you yourself live there for one night 7'
The pupi! obeyed. He washed his feot, entered the cave, sat

1. Me Mua{papeld) bot (ga)nnd tE desumeo alpa) lada bat (ko)os bat'
Dyendvebelrid) digibd borana (bom) sdvdimate dusme. EZ. TIT, p 132,
How did the bhikkhns live after giving their sharo to this work ¥ - Most
probably they might have lived by pindapita.

2. Mhy. xxi 25-28.

3. Ekarcco pong savabammiks holi, » higirg-bhojanasdliding beradi,
tawsa fesamp wpaborowdn cinlenlasss ﬁmﬂm na  labhanti, 'a"thF
p- 2085 AA. pp. 1519,
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<lown oross-legged and began to meditate. He thought of his
.own life and work, directad his mind to the meditation of Ul P ssand
{insight) and he became oo srahunt.  Thus, to be busy with the
construction of a building was regarded as helpful in getting rid of
kilesas permanently.’

This kind of work as & means of getting rid of kilesas is pre-
seribed only for those who are spiritually backward. For a person
genuinely interested in his spiritual attainments, this 15 regarded
% & great hindranes (palibodha) to be avoided.®

Arramns oF THE HearTt

The life of bhikkhus, however strictly controlled, was not fres
from occasional interludes, such as affairs of the heart. Maha-
‘theras who looked after the young mounks tried their best to
protect their pupils from falling vietims to temptations and
dangers.®

The principal of Kiladighavipidvira-vihira agreed to teach
a young student monk only on condition that the latter would
not go about in the village. The teacher feared that the pupil
would suceumb 0 some temptation in the village. Perhaps this
partioular village had a bad reputation,

vaturally the youug monk developed a curiosity to find out
for himself why his teacher prohibited him from going into the
village. Therefore, after his studies, on his way back home, he
passad through this village. A young girl, wearing a yvellow eloth,
came out from o house and put some groel into his alms-bowl,
She fell in love with him at first sight, and went in and lay on
her bed.

When her parents inquired of her why she did so, she told
hem that her life would not last if she could not win the love of
the young monk.

L AA. pp. 26-27.

% Vam. p. 70.

3. Even during the t famine, Bamapifind siyo, n mobi-thers was
about to punish & ﬁmﬂl for creating a nuyr:p.{:llfg: in his min:i. Tha
simanern, who Inter became a great monk known as Vattabbaka-Nigrodha
versedtin the Tripitaka, hod gone to the jungle before dawn to fulfil s vow
af dradfikangs. (For draffibasge see ?ﬂn.ﬁ. 54).. But his teacher did
1ot know what happemned to the simagers.  (VhbA. p. 318).
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Her parente ran after the yonng monk, worshipped him and
invited him to tuke his mesl at their house. But the monk
refused to go back. Then they divulged the secret to him :
“8ir”, they =aid, * we have enough wealth, and we have only
one daughter. You become onr eldest son, and you can live
happily.”

But the young monk thought at once of his teacher’s advice,
saw thet this would be o great trouble, and went off.

The girl refused to take food and died of grief.

After her funeral, her parents offersd her yellow eloth to the
Sangha of the neighbonring vihira. One of the monks who got &
piece of this cloth as his share went on a pilgrimage to Kalapiya,
and casually related the whole story to the young monk who
happened to be there. Full of remorse that he had missed his
chance of getting 4 sincers and devoted wife, the young monk
died of grief.t

Sometimes monks turned their attention not only to village
belles but also to beauties of the Royal Court. A young monk
of Lohapasida and a lady of King S8addhi-Tissa's retinue are-
reported to have died of love for each other® Another monk
ealled Citta of Cetiyagiri who had entered the Order when he was
advanced in age (buddha-pabbajita) was mad with love for the
beautiful vonng Tamil quesn (Damila-devi) of King Mahadathika-
Mahiniga (67-79 A.C.), und is zaid to have become o butt for the
clumsy ridicule of the younger monks at Mihintald.*

There are also instances of monks falling in love with nuns.
Onee voung monks wers reciting suttas (sajjhayam) at the Mahi-
cetiva (Ruvanviili-siya), probably in the evening. Some young
nuns were seated lmmediately behind them listening to the
recital.®  One of the young monks, stretching his hand backward,

1. MA, pp- 353-354; AA- p. 13 There s another story of a young
slimanera falling in love with a weaving girl and marrying her. Seo MA.
pp- 605 .

I AA. p. 18,

1. Adikarnm thinks thiz was a class. (FHBC. p. 127). But this was
only n recitation {mjjiﬁ%:f smtlas in the evening by bhikkhus nfter their
worship at the cetiya. is practice is followed by Buddhist monks up to-
thie day. Sometimes men and women, too, sit down and listen to this.
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touched the body of a yonng nun. 8he took his hand and placed
it on her breast.  They developed a love for each other and lnter
left the Order.!

There is a charming story in the Majjhima Commentary® At
the consecration ceremony of the Maricavajti-vihira (1=t century
B.C.) great multitudes of both monks and nuns were assembled
at Anuridhapura. A little simanera was carrying a bowl of hot
gruel. It was so hot that he had to put the bowl now in the folds
of his robe and now on the ground. A little nun saw his plight-
and gave him o plate (thalaka), zaying : ** Take it on thiz."

Years passed, and there was o famine in Ceylon® Many
monks and nuns, including the two referred to above, wers obliged
to go to & ' country beyond the seas " (parasamuddam), most
probubly to India, as was usual on such oceasions. The nun had
gone there with an earlier gronp of nuns. When she heard that
& new Sinhalese monk had arrived, she went to see him and sat
there chatting. * Sir ", she inguired, ** how old were you at the
time of the consseration ceremony of Maricavatti 1 I was
only a seven-year-old simanera. How old were voui" *“1 too
was only a seven-year-old simageri ', said the nun, snd re-called
the old incident : * There 1 gave a plate to o little samagera,
who wus carrying some hot gruel, to put his howl on ", ** That's
me ! exclaimed the thera, and taking out the plate showed it to
the nun. The old memories were refreshed, and they developed
alove for each other and left the Order. According to the story
they were sixty years at this time (satthivassika-kile).*

But for such exceptional cases as these, seldom do we come
across instances of moral lapse among bhikkhus while they were
in robes. Mention is made in the Dharmapradipiki® of a solitary
example of “a man and a woman wearing robes™® having

I. MA. pp. 333055, 214 ; DA. p. 137 ; VbhaA. p. 952 ; AA. p. 16.

L MA. p. 354.

. Most probably the famous BEminitiyi-siya.

4. Zee above p. 50, n. 3-

5. ﬂﬁurnmpmﬁpl'ii. p-322.
i st o At Mt e e ot e e
wearing robes.”
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physical relations in a park at Anuradhapura in the 2nd century
"B.C. If a bhikkhu happened to fall in love with a woman and

was not able to overcome the temptation, the normal course was
for him to leave the Order honourably and marry her, which was
-perfectly justifiable and allowed.

PILGRIMAGES

Pilgrimages to celebrated places of worship were a common
feature of the life of bhikkhus. This was encouraged by the
Buddha himself. The Buddha, during his life-time, used to
-spend three or four months during the rainy season in one place,
and to spend the rest of the year going from village to village,
from province to province, from country to country, teaching
the people how to lead a good life. This was known as carika,
and hundreds of bhikkhus joined the Buddha in this “ pilgrimage™.
In the Mahaparinibbana-sutta the Buddha is reported to have
told Ananda that devout disciples should visit the sites of the
Buddha’s birth, his enlightenment, his first sermon and his final
passing away, and that if any died during a pilgrimage to holy
places (cetiya-carika), they would be born in a heavenly world.!
-Buddhaghosa, commenting on this passage, says that no
mention is necessary of those who go round sweeping the court-
‘yards of cetiyas, washing the flower altars and watering the Bodhi
trees, because even those who die with a clean conscience on the
way to a place of worship will immediately be reborn in a heavenly
world.®
Following these ideas and traditions, Buddhist monks in
Ceylon used to go on pilgrimage to places of worship not only in
the Island, but also in India. On these trips monks went usually
in groups, which was pleasanter and safer. When great teachers
like Dhammadinna of Tissamaha vihara near Talangara-pabbata
-and Tipitaka Cialabhaya went on pilgrimage, they had large
numbers of bhikkhus, as many as 500, to go with them.* Small

1. D. 11, p. 6.
2. DA. p. 407.

, 3. Rsv. II, p. 128; VbhA. p. 323. Numbers should not be taken
literally.
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groups of 7, 12, 30, 50 or 60 bhikkhus were very common.!
Usually these groups were composed of teachers and students or
co-celibates from neighbouring vihiras. But monks of anstere:
practices, like Pamsukiilikas and Pigdapatikas, usually weng
alone.?

A pilgrimage to the Bodhi at Buddhagayi in Todia which was
perilous and diffioult was normally undertaken by groups of
pilgrims, sometimes including laymen and lay women. The
whole journey from Anurddhapura to Buddhagayi took ahout
ten or elevan months.?

There were several well-known places of pilgrimage in Ceylon.
The Mahiabodhi and the Mahicetiva (Ruvanviilisive) at Anu-
radhipurs were very popular.! Nagadipa (in modern Jafus
Peninsula) was equally popular.® Tissamahd-vihirs in the south?
and Kalyini-cetiya in the west’ were two other well-known
places. Sometimes Samantakiita (Sri-Pada) is also mantioned.®
Un their way to these famous places, pilgrims did not fail to
worship at other religions places they happened to puss.

The benefits of a pilgrimage at that time were manifold. Tt
wis primarily a cefiya-cdrikd in the ancient tradition, aceord-
ing to the adviee of the Buddha himself. Travelling throngh
the country, seeing new things and meeting new people, was a
healthy change from the monotonous life of the monastery. Tra-
velling with u learned teacher was always profitable, for the
bhikkhus could diseuss important points with him all along the
way. It was like o peripatetic school. A pilgrimage also.
helped monks to get rid of their sttachment to their own monss-
teres.

l. Key. 11, pp. 140, 11, 17; Vbhid. p. 207 ; AA. D 853 ; MA, p. 548;
DA, p. 308,

2 AA. pp- 480, 977,

3. Rev. IL pp. 124125 From Anuridhapurs to Koftapatians
(Saddharmalanbira calls it Mavatu-patungams) 4 months ; from Kofta.
Battana to the other shoro (parafira) by sen 3 months : from thers to the
Bodhi at Buddhagayd 4 months.

4. Vhha. p, 204 ; Vem. p. 106,

- DAL p. 385 : MA. p. 545 ; AA. p. 850

v AAL B9,

- Bev, IL, p. 17 ; YhhA. p- 205, 8. Rav. II, el

& &n

=1
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More than all this, a preat service to the people was rendered
by bhikkhus on pilgrimage. Just like the Buddha and his
disciples on cdrikd, these pilgrim monks advised the people in
the villages through which they passed to lead good lives. Monks
were not in 4 hurry. They could tarry for a whils when it was
necessary. Therefore they stopped and delivered sermons at
places where it was necessary to do =n.

Besides three robes, alms-bow! and water-strainer (to strain
water for drinking), & monk on & journey generally carricd with
him an oil-can (for such personal use as applying oil on the
fest), a pair of sandals and a case to put them in when not in
use, a fan and sometimes an nmbrella and o walking-stick. He
had also 8 knapsack (thewvikd) containing the apparatus for
generating fire (arapisahitading), sipafikd (a case 1), Grakantaka,
{pins?), pipphalaka (pair of scissora?), nakhacchedana (nail-
-clipper) and sidei (needls). There was also in it & note-book
(mujthi-potihake) wherein the virtues of the Buddha and the
Dhamma were written for occasional reference.®

SOOIAL SERVICE

We get very little information regarding the interest of
bhikichus 1n soctal work, apart from their educational and oul-
tural activities.® Tt appears that opinion was divided as to
whether bhikkhus should be interested in social service and
humanitarian activities. A little story in the Majjhima (Com-
mentary will throw some light on this matter.!

A certain updsikd (female devotes) in a village was attend-
ing on Cullapindapitiys Tissa Thera for many years. One day
there was a fire in the village, and many houses, including the
upasika's were burnt down. Some bhikkhus who visited the
village on this occasion inquired sympathetically from the
updsikd whether she could save anything. But Culla-
pindapitiva Tissa Thera did not visit her in her misfortune.

1. Vam. pp. 68, 74 ; AA. pp. 708700,
2. MA p. 312,
3. Fur their edueational and cultural activities see Cha pter on Educations
4. MA. p. 355.
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The villagers remarked that he would come there only at the
meal time. And the thera, too, went there next day for alms
exactly at the meal time as usnal. The wpdsiki preparad
some food under the shadow of & wall, and offered it to the
monk.

When the thera had gone away after his meal, the villagers
scoffed at the attitude of the monk saying that her friend the
thera came exaotly at the meal time. The ionocent womsn
simply rejoined : “ Your intimate theras (bul@paki) are good
for you and my thera is good for me.”

This story throws light on several points. There were two
classes of monks : One class of monks devoted themselves ouly
to meditation, with the sole purpose of saving themselves,
without taking any interest in the welfare of the people.! The
other class of monks seems to have taken an interest in the
welfarn of the people—both spiritual and material—in addition
to their own salvation. This sttitede seems to be healthier
thun the first one, and is in keeping with the spirit of the
Master. The Buddha himself is reported to have visited and
consoled o brabmin friend in distress when all his corn waa
washed away by floods on one occasion.®

Public opinion also seems to have been divided on this
question. Some peopls, like the old updsikd, agreed with tha
attitude of Cullapigdapativa Tissa in the story above. The
‘Commentary itself seems to have appreciated that attitude, for
it praises Cullapipdapitiva Tisss as most independent and
accepting gifts without any obligation (mutle-mubtaka). Tha
majority, it seemsz, however, did not agree with Cullapindapi-
tiya Tissa, but appreciated the attitude of monks who took an
interest in the welfare of the people.

The traditional and popular attitude of the Sangha to the
lity is clearly and briefly set in the advice given to them in
the following verse:

1. Sov Chapter on The Monastio Life TTT : Tts Ascetic Tdeal.
2. SnA. p 418 1.
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gihinam upakarontdnam niceom amisadinato
karotha dhammadinena tesam paccupakarakam' :

* Render help in return by spiritual gifts to lay people who-
always support you with material gifts.” ]

The sams idea is expressed more elaborately in the Sigala-
sutta of the Digha-nikaya®

In the verse quoted above, in the term dhamma-dana can
rightly be included all spiritual, aducational and enltural services.
Therefore the bhikkhus felt it was their bounden duty to serve
with spiritual, cultural and educational gifts the lay people who-
looked after their material comforts.

We learn from certain stories® that the gencral opinion of
monks wasthat they could serve the people best by leading a holy
life themselves. Their way of life was an inspiration and example
for the people to follow a righteous life. Monks earnestly felt
that they should be worthy of gifts which the laity provided for
them even ot the expense of their own comforts. But bhikkhus
are advised to assist and look after their parents when they are in.
need of material help.*

SEoTE OB NIKATAS

We have seen earlier how dissensions in the Sangha took place,
and how wikayes or sects began to develop in Ceylon. Three
nikiyas (nikdyattaya) are referred to often in the Chronieles.®
King Mabfnfga (556-568 A.C.) is reported to have repaired the
three great cetiyas (mahdcetiyattaya) and made gifts of cloth to-
the three nikiyas.® The three great cetiyas referred to here are
undoubtedly the Suvangamall (Ruvanvili-skya), the Abhayagiri
and the Jetavana digibas at Anuridhapura, and these three
respectively represented the three chiel monastic establishments.

1. Saddharmilanbiraya, p. 523.
2. D, I, p. 117.

3. DA. p. 7605 MA. p. 287 ; AA. pp. 276, 278 ; VhhA. p. 106 ; Rsv.
II, p. 143.

4. Bmp. (EHB) p. 335.

5. Mhv. xli 97 ; xliv 131 ; =lv 16; xlvi 18 ; xlviii 73 ; H 14, 84, 113 =
Tii 10, 12, 35, 80 i

6. Ibud. xii 95, 97.
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Generally a nikiys was known by the name of o great vibira.
There is no reason, therefore, to donbt that the three nikiyas
referred to in the Chronicles were the Malivihirs, the Abhayagiri
and the Jetavana.

There were two other sects known ss Dhammaruei and
Sigaliya ; but they were included in the Abhayagiri and the
Jetavana seots respectively, as we have seen earlier, though some-
times they are referred to by their former names.!

There are two other nikiyas referred to side by side with the
three nikiyas. The Mahdvamsa says that Aggabodhi IV (638-
674 AC.) granted many maintenance villages to the vihiras of
the two nikiyas and in short 1,000 villages to the three nikiyas.®
It is not clear whether these two nikiyas were included in the
three great nikiyas or whether they were Dhammaraei and
Sigaliya or some other two nikiyas. Geiger thinks that, perhaps,
the Thilpirime and the Mirisaviti-vihra are meant here® Bus
they are not known to be referred to as two separate nikiyas.*

Before we hear of the different sects as such, we come aoross,
in records of about the latter part of the fitst century B.C., two
groups known as Dhammakathika and Pemsukilika® They
were not two different nikiyas, but only two groups of the same
-commaunity leading two ways of life. Dhammakathiks literally
means & “ preacher ”. Evidently the learned monks who wers
teachers also were included in this group. Pamsukiilikas were
those who nsed only rag-robes. There were three grades of them :
the first grade used only robes made out of rags picked up in

1. fbid. v 13 ; xxxix 41 ; =lii 43 ; xlvil 1-2 = i 17,
‘2. Fhid. xlvi 15-18 : tathd doinnam nibdyinam vikire manda
disrei v’ pi oa sulvd o8 bhogagime baha ads ;
Bahund Eintu cultena nikiyesi' pé fTaw'pi
adi gamasahassam so bahuppadam wirdkulom,
8 Cle.tr. I, p. 99, n. 2
4. If the two verses, Mhr. xlvi 15-16 quoted above, are read together,
and the line bakund EHnftw oulfena ©* what is the use of muck talk " is taken
into consideration, it seems, that the two nikEyas mentioned in v. 15 are
included in the three nikivas mentioned in v. 16, g
Smp. (SHB) p. 220 mentions some " five great monstories " (pafica-
avihdra). Rav. TI, p- 51 also refors to paficamabdvda, ** five great
residences . What thess are we cannot say definitely. But certainly
they are not sects or nikiyns.
5. AA. pp. 52-33.
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cemeteries ; the second grade picked up all kinds of rags left in.
various places by the laity for the use of monks ; the third grade-
accepted even robes left by the laity at the feet of those monks.
But none of them could, at their will and pleasure, accept robes
offered by the laity.! The Pamsukilikas to whom robes were-
offered by kings in the 8th and 10th centuries, according to some-
Mahavamsa accounts, seem to have belonged to the third grade.”

But when different sects came into being, they had their own
Pamsukiilikas. Thus there were Pamsukilikas belonging to the
Mahavihira as well as to the Abhayagiri® But it is reported
that the Pamsukiilikas belonging to the Abhayagiri separated
and formed themselves into a special group (gana hesum) in the-
20th year of Sena IT (851-885 A.C.).* We cannot say definitely
whether this group continued as a separate sect. Pamsukilikas.
lived in urban monasteries like the Thiparima as well as in
forest-dwellings like the Tapovana, and mountain caves like
Ritigala.®

There was another group of monks known as dranyavasi or-
Vanavasi dwelling in jungle areas, as opposed to Gramavasi
residing in towns and villages. From about the 6th century A.C.,
they are referred to as a distinctive group, though not as a
separate nikiya.® Asin the case of Pamsukilikas, most probably
all the nikayas had their Aranyakas. There is particular mention
of Aranyaka bhikkhus belonging to the Mahavihara.” From
about the 6th century, the forest-dwelling monks were sometimes.
referred to as fapassi “ hermit ” or “‘ ascetic ”, which is not a
term usually applied to bhikkhus.® In the 10th century reference

1. See Vsm. pp. 47-48.

2. Mhv. xlviii 16 ; lii 27 ; lLiii 48 ; liv 25,

Geiger reads the second line of Ch. Lii, v. 27 as pamsukalitamatinam.
The Colombo ed. prefers pamsukilikabhikkhiinam. There is no reason why
it should be read—matiinam and not bhikkhiinam.

3. AA. p. 489 ; Mhv. xlvii 66 ; Li 52.
4. Mhv. li 52.

- 5. AA. p. 489 ; Mhv. xlvii 66 ; xlviii 4 ; xlix 81 ; 163 ; lii 25.
6, Mhv. xli 99 ; Li 22 ; liii 14 ff. ; liv 20.
7. Mahavihare bhikkhanam vane nivasatam adi—Mhy. lii 22.
8. Ibid. xli 99 ; liv 20.
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is made to a monastery called Tapovana *“ Ascetic-Grove ” near
Anuradhapura which was the residence for forest-dwelling monks.
There were also Pamsukiilikas living in this monastery.!

Pamsukiilika and Aranyaka are only two of the 13 dhutaigas.*
There were monks who observed other dhutasigas like pindapatika.
But they were not regarded as separate groups. It is curious that
only the Pamsukiilikas and Aranyakas were regarded as separate
groups, and for this we are at a loss to find a satisfactory expla-
nation.

Nuxs

Little is known of the activities of nuns. The Kukuruma- .
handamana Pillar Inscription of the 10th century says that there
was a hospital (ved-hal) in front of the nunnery known as Mahinda-
rama on the High Street (mahaveya) of the Inner City (of
Anuradhapura).® One is tempted to ask whether the bhikkhunis
could have served as nurses in these hospitals. Various references
show that richly endowed nunneries were established by kings

1. Ibid. liii 14 ff. This may be the group of so-called Western Monas-
teries lying in the forest area to the west of Anuradhapura. For details
of these ruins see Memoirs of the Archaeological Survey of Ceylon, Vol. 1
p. 18 ff.

The Aranyavésins used to live in quiet, forest areas, devoted chiefly
to meditation, while the Gramavisins lived in towns and villages, engaged
in activities directed towards cultural and educational development. In
later times, the Aranyakas, too, like the Gramavasins, took greater interest
in intellectual pursuits, and were even engaged in writing non-religious
works. The Balavabodhana, a Sanskrit Grammar, written by Aranyavasi
Dimbuligala Maha-Kasyapa is a good example. By that time the difference
between the Aranyavasins and Gramavésins seems to have been only in the
name, and not in practice. The Aranyavasins also appear to have been
attracted by the way of life of the Gramavasins. These two classes were
in later times known as Ubhaya-vdsa “ two residences ', i.e., grama (village)
and aranya (forest). (See Nks. pp. 20, 22, 24). Modern Malvatta and
Asgiriya, the two chief viharas in Kandy seem to be the descendants of the:
old Ubhaya-vasa, the former being the gramavasa and the latter the aranya-
vasa.

Another group of monks known as Labhavisi is referred to in the 10th
gtm’y and later. (Mhv. liv 27, Ix 68, 72). But little is known about
em.

2. The thirteen dhutangas are : pamsukilika, tecivarika, pindapatika,.
sapadanacarika, ekasanika, pattapindika, khalupacchabhattika, arafisika,
~ukkhamalika, abbhokasika, sosanika, yathasanthatika, nesajjika. For details
see Vsm. p. 45 ff.

3. EZ.1I, p. 22.
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and queens for the maintenance of bhikkhunis.!  The Dipavamsa
gives a list of prominent nuns,® but about their activities nothing
15 known, except that they taught the Vinaya. We have no
reason to doubt that they, too, lad a life similar to that of monks.

1. Mbv. xxxix 43 ; xlvi 27 ; xlix 25; BZ. I, p. 44.
2. Dpv. xviii 20-23, 27-35.



CHAPTER XII
THE MONASTIC LIFE Il ITE ASCETIC IDEAL

We have seen in the two previous chapters how the monks
were constrained to change their ways of life gradually because
of various circumstances Ib&j'nud their control. This chunge was
noticed by the SBungha of old, but was not recognized as an
inevitable development, natural and normal. They viewed it
with great soxiety and concern, as o mark of deterioration.
Evidently they felt that in spite of their earnest and repeated
attempts at ** purifying the sisana ", they were helpless against
this overwhelming tide of change and development. Dins-
appointed with the contemparary state of affairs, therefore, they
looked back for their guidance and counsolation upon the past
which they regarded as perfect and ideal.

It is both u curions fact and a universal tendency that
humanity always helieves that the past was the best state of gll,
the present is bad and the future will be worse. All good and holy
men, Tegarded as saints and arahants, lived in the past ; contem-
porary men snd affairs are corrupt and degenerate; after us, the
future will b increasingly worse. This ideal past, which in reality
never existed, drifts further and further away like o mirage as
one draws nearit. If one dives deep into that “ideal past” gnd
investigates the experiences of thoss who lived then, it will he
found that they were equally dissatisfied with the contemporary
state of affairs, and that they themselves had their eyes fixed on
an gver-retreating ** ideal past .

199
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So we find the Pili Commentaries praising the theras who
lived in the past, and indirectly remarking on the unsatisfactory
asture of the contemporary society of monks, at least in the 5th
century A.C.!

For example, inthe course of relating the story of Tipitaka
Cullasumma Thera, who attended a sermon of his pupil Tipitaka
Cullanigs Thera, the Commentaries say that the ancient theras
were fond of listening to the dhamma, and vied with one another
in assembling immediately they heard the announcement.? This
may be taken as an insinuation that the monks at the time this

statement wus made did not ¢are very much for hearing the
dhamma. '

There was a difference of opinton between the same teacher
and pupil with regard to a subtls doctrinal point, and ultimately
the teacher is reparted to have acoepted openly the apinion of his
pupil.  Here again the Commentaries praise Cullasnmma Thera’s
magnanimity, saying : ** And the ancient theras are not jealons ;
they do not go about carrying only what they prefer, like u bundle
of sugar-cane. They accept only the reasonable and reject the
unreasonable ”.*  This suggests that, generally, the contemporary
monks were not amenable to reason, but obstinately held fast to
their own views, whether right or wrong.*

Speaking about attending on the Elders, the Commentaries
state : " Now, the ancient bhikkhus do not show respect looking
at the fuce, thinking * this is our preesptor or this is our teacher ”.

1. We should remember hers that the statements found in the present
ntaries were translated inte Pili from the originel Sinhaleso Com-
mentarivs written earlier, most probably several centuries earlier. There-
fore thess statements refer to & soclety that existed even carlicr than the
5th century A.C.

2. Povidpakatiberd  kira piyedhammasorand  honti, Baddam  suled' v
ﬁg pﬂ!i;:mw abam pafhamanti ebappahdreneca cspranti, DA, p. 534 ;
= e 18T,

3. Pordpakaitherd hi anuwsypald fonti. Na allamo rucim eea wcohie
Bhidram vipa ukkhipited wicoranti ; brapam eea gouhanti,  abdrapem
vissajfenti.” DA. p. 535 : MA. p. 187.

4. But ancient monks were no better sither = wo know how the fjunerel-
oome bhilkkhus of Kosmbi obstinately and unrsasonably held fast to their
own fastious views on s minor matterin spite of the Buddhn's sdmonition.
“ompelling the Master to Jenve the monastery and retire to the forest.
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They attend on them (their guests) as they come ”.! When we-
read this passage, we have the feeling that the monks at the time
this was written waited only upon their teachers and preceptors
and the like, and not on other theras, unknown to them.2

Numerous arahants are said to have lived during the period
of Duttha-Gdmani and his brother Saddha-Tissa, in the first
century B.C*> But, strangely enough, we find Saddha-Tissa
requesting the monks to name one holy man (ayya) who deserved
his veneration.* This, undoubtedly, is a reflection on the Sangha
of the first century B.C. Saddha-Tissa does not seem to have
been pleased with the great majority of monks of his day, and
seems to have been at a loss to find one whom he could worship
with undiminished devotion.?

This kind of general dissatisfaction with contemporary society
and admiration for the past can be traced as far back as the time
of the Buddha himself.

One day, Maha-Kassapa visited the Buddha at Veluvana at
Rajagaha. The great elder, who had an unequalled reputation
for holiness, spent most of his time in solitude, and visited the
Master only occasionally. The Buddha himself held him in high
esteem, and regarded the elder as equal to himself in exhorting
monks. Therefore the Buddha requested Maha-Kassapa to
advise monks and give them a religious talk on this occasion.

But Maha-Kassapa showed no eagerness to do this : * Sir ”,
said he, “ now (efarahi) the monks are not compliant (dubbaca) ;
they are inclined to be recalcitrant (dovacassakaranehi dhammehi
samannagata) ; they are intolerant (akkkama) and not keen to
take advice (appadakkhinaggahino anusasanim). Here 1 saw,
Sir, Ananda’s co-resident (saddhivihari), a bhikkhu called Bhandu

1. Porapakabhikkhii kira na amhakam upa_jjhld'y-: amhakam dcariyoti

mukham oloketvid vattam karonti ; sampattap dene'va karonti, DA.
p- 130 ; MA. p. 207 ; VbhA. p. 245.

2. Remember the reference earlier to monks who were fond of their
pupils and would not allow them to attend on others. See above p. 184.

3. See next chapter on Arahants in Ceylon.

4, Bhante, mayham vanditabbayultakam ekam ayyam dcikkhatha.—
AA. p. 384, g :

5. Was Saddha-Tissa, perhaps, prejudiced because of the young mouk-
of Lohapisada who fell in love with a lady of his court ? See above p. 188.
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and snother bhikkhu called: Abhijiks who is Anuruddhe’s
co-resident, talking each other down on their learning (afifia-
mailfiem sulens ooc@vadante) saying : ° Come on, hhikkhu, who

will recite more ¥ Who will recite better ¥ Who will recite

longer ¥
Similarly, on two other occasions at SAvatthi, when the

Baddha suggested that Mahi-Kassapa should advise the monks,
the great elder was relugtant, on the ground that the monks were
bad, and implied further that, they mare devoid of gualities
necessary for the higher life®
“Tt is so Kassapa, (tathd B pana Eumrw}” agreed the

Buddha, snd explained the existing situation : Formerly (pubbe)
the monks dwelt in forests, lived on alms-begging, used rug-robes,
had only three robes, desired nothing, were contented, lived in
splitude without social contuct, were given' to endeavour, and
they also praised the value of these virtues.  Those who had thess
good qualities were popular and respected in those days. That
was an enconragement for younger bhikkhus to follow thess good
virtues. _

But now (etaraki) the monks do not practiss these virtnes.
Now, 1f a bhikkhu 15 famons and renowned, if he receives the
four reguisites abundantly, then the elders would receive him
-and respect him. The younger monks also follow their example.
Oue could safely say the celibates were overpowered (wpadduta)
by dangers to the spiritual life (brakmacdrupaddavena).®

On another occasion, Mahi-Kassapa asked the Buddba why
formerly there were less precepts and more srabants, and why
now there were more precepts and less arahants.

lepz.,,

2. Ibid. pp. 276-278.

We can npprocimta l[lhm]impll di.saprp-cd.nlmrnt better  if we
remember that onoe one of his own pa hud burnt down the thers's hot
nesr Rijagahs. At that time thi-ihuu had two pnplln with him,
cong was good-natured and the other 1l- I»E.m O sversl occasions
Mahii-Kassapa advised the ill-behaved pupil to mend his ways, and on
awtount of this the young monk har a grudge agninst the eldur, O
-day, when the elder was out, the wicked fellgw destroved the elder's utensils
and st fire to his but and ran away. Nﬂll'l:lm‘k'rﬂuh.ﬁl{.unqm waus ot

to advise monks. Bee DhpA. p. 223 £ Alw Jotaka No. 321,
Kutidienba J3aka.

3. 8 pp. 278279,



THE MONASTIC LIFE TII: ITS ASCETIC TDEAL 203

** It.is so, Kussapa ', said the Buddha, ** when people becoma
degenerate and the good teaching disappears, there are more
precepts and less bhikkhus attain arphantehip.”

After the Buddba's death, on one ocession Mahi-Kazsapa
reprimanded Ananda for moving about with young monks who
were *loose and not self-restrained . Mahi-Eassaps called
Ananda u youngster (bumdraka) who did not know his position
(mnandtinn ).

Ananda remonstrated that he should be called a ** youngster ™
by the Venerable Mahi-Kassupa when he had grey hairs on his
head. The great alder rejoined that it was hecause of his associa-
tion with ** unrestrioted and irresponsible youngsters.™

A thers named Pardpariya, some time after the Buddha's
death, broods at length over the degeneration and deterioration
of monks. He says that when the Master was living they led
noble lives, but now their lifs was lamentably degenerate and
full of evil. * Those great and noble arahants are now dead and
gone. Such men are now rare ' he laments®

Another thera, named Phussa, makes a long prediotion indi-
cating that bhikkhus in future will be hopelessly corrupt and
depraved, and will be guilty of the practices prohibited by the
Master and lead ordinary worldly lives.*

Buch references clearly prove that even at the time of the
Buddha and alzo immediately after his death, there was o strong
body of opinion that good men belonged to the past, contempora-
Ties were unsatisfactory, and future generations would be corrupt
beyond hope. The Buddha himself is said to have contributed
to this opinion, which has persisted down to the present day.

lnfluenced by this idea, monks in ancient {,‘e}r!nn. tao, were
naturally dissatisfied with the contemporary state of affairs.
They did not agres that changes. were inevitable and historical ;
changes, in their opinion, were only signs of degeneration.

I. IBid. p. 257. The same question was put to the Buddha by Bhaddils
and the same answer was given. There the Buddha explains that he did
not lay down rules until occasions prosented themselves. M. I, p. B7.

2, 8. p. 284,
2. Thera. p. 302 1. Périparipalthora-pilhd,
4. Ihid. p. 305 f.
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Therefore & section of monks, who were more other-worldly-
minded, turned to the past, as usual, for the ideal holy life. Inso
doing, they seem to have followed metioulously the letter without
understanding the spirit of the teaching of the Buddha, and the
result was as can be expected.

We learn from relisble sources that the monks at the tims of
the Buddha were generally happy and contented. One day
Pasenadi, King of Kosala, went to see the Buddha at u town in
the Sikyan country, and related several reasons for his devotion
to the Master, One of the reasons, he said, was that he found in
somé monasteries samanas and brihmayas haggard (kisa), coarse
(lakha), ugly (dubbanna), pale in appearance (uppanduppanduka-

Jjata), and emacisted with the veins showing all over the body
(dhamanisanthatagatta).

" But, Sir "', eontinued the king, ** here I see bhikkhus joyful
and elated (haftha-pahatfha), jubilant and exultant (udaggudagga)
enjoying life (abhirataripa), with senses satisfied (pipitindriya),
free from anxiety (eppossukka), serens (pannalowa), peaceful
{paradavuiia) and living with a gazelle’s mind (migabhitenacetasa),
i.e., light-hearted. I think, Sir, these venerabls ones certainly
realize the grest and full significance of the Blessed One’s
teaching,”

After he had left, the Buddha requested the monks to learn
the words of Pasenadi, thus approving the ideas expressed by the
King of Kozala.!

This clearly shows that the attitude of bhikkhus to life in
early days was happy and healthy, They do not seem to have
been brooding gloomily, looking pessimistically at the dark side
of the picture.

In answer to @ question as to how the complexion of monks,
who live & quiet and simple life esting only one meal a day, could
be 5o bright, the Buddha says : “ They do not repent the past,
nor do-they yearn for the future. They live in the present.
Therefore their complexion brightens up. By brooding over the
future and repenting the past, fools become drisd up like o green
reed cut down.”*

1. AL IL p. 238— Dhammacetipa-sulta.
L8pa
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This healthy attitude seems to have undergone change in the
process of time, and ** good ™ monks were expected to adopt a
gloomy attitude to life. Both the Samantapasidikd snd the
Mahavamsa contain o story which can be cited in illustration 3

“QOne doy the prince (Tissa) when hunting saw gazellas
sporting joyously in the wild. And at this sight he thought:
“Even the gazellss sport thus joyously, who feed on grass in
the wild. Wherefore are not bhikkhus joyous and gay, who
have their food and dwelling in eomfort?*

“Returned home he told the king his thought. To teach
him, the king handed over to him the government of the king-
dom for one week, saying: ‘Enjoy, prince, for one week, my
roval state; then will I put thee wo death.” Thus said the
ruler.

“ And when the week was gone by he asked: ‘ Whercfore
art thou thus wasted awey?’ And when (Tissa) answered :
‘By reason of the fear of death’, the king spoke again to him
and said: * Thinking thet thou must die when the week wus gone
by, thou wast no longer joyous and gay: how then can asoetics
he joyous and gay, my dear, who think ever upon death 1"

We should not take this story literally. Its signnificance is
that bhikkhus conld not be “joyous and gay” because they
were always afraid of death. It is true that bhikkhug are
advised to understand death as a natural and inevitable
phenomenon, That iz the very reason why they are not
afraid of it, like ordinary worldly people who have mo such
deep understanding of life or death. When a person has no
worldly attachment, when his mind is free and when he under-
stands the secret of lif and death, he has ne fear of death.
He has no teason to worry or to look gloomy. On the
contrary, he becomes the happiest of men. That is why the
king of Kosals found the bhikkhus, who had realized the full
significance of the dhamma, to be enjoying life with “satisfiad
semses”" and “ with o gazelle’s mind” as described above.

1. Bmp. (SHEB) p. 31 ; Mhy. v 154-168. MHere tha story is guoted as
given in the Mhy. 1 give here Geiger's translstion. The word kilanti
means to play or sport as well as to be gay or to enjoy oneself, Geiger has
usod both meanings in the two contoxts duite appropristely : migd kilanti
* garelles sport ":‘ﬂi#thi s kifissanti, " bhikiches wre not joyous and gay.”
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In later times, “good” bhikkhus began to follow mechani-
cally the rules laid down for them without understanding the
spirit. behind them., They turned to the past in reaction
against comtemporary conditions, Men usually go to extremes
in their reactions, In this instance, too, monks in ancient
Ceylon secem to have been no exception. They became even
more orthodox, more conscientious and more austere than the
bhikkhus at the time of the Buddha.

Thus we find during the Brahmana-Tissa famine (lst century
B.C.) a monk named Naga Thera refusing to accept some food
offered him by his elder sister Naga Theri, under the impression
that it was not proper for a monk to accept food from a nun.?!

But here the:thera was either.ill-informed or over-conscien-
tious. The Vinaya prohibits the acceptance of food from a nun
only if she is not a relation. If a bhikkhu accepts food from a
aun who is related to him, knowing that she is his relation, there
is no transgression according to the Vinaya.?

But Naga Thera seems to have been over-conscientious, and
evidently thought : ** Well, if it is forbidden to accept food from
anun who is not a relation, why accept food from a nun at all,
even if she is your sister ?  Then there will not be even the.
slightest chance of transgression.”

There is an interesting story in the Visuddhimagga® which
can be cited as a typical example to illustrate how mechanically
the pious monks depended on mere discipline for spiritual
realization and final emancipation.

Cittagutta Thera lived for more than 60 years in Kurandaka
Mahilepa near Mahagama in Rohana. In this cave there were
some beautiful paintings of the renunciation scenes of the seven
Buddhas. Some monks who visited the cave saw these paint-
ings and expressed their appreciation of their beauty to the
resident thera. *Friends,” he said, “I have lived here for
over 60 years. But I did not even know that there were
paintings, To-day I learned about them because of those who-
have eyes.”

1. MA p. 546; DA p. 369.
2, See Pacit, p, 170 ff. The first of the four Patidesaniya,
3. Vem,p.20 ff. This was referred to earlier in another context,
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We do not know whether the paintings were on the ceiling
-of the cave or on its walls. But the story saysthat the thera hsd
not raised his eyes and looked about the cave all these years.
“There was a big ndga (iron-wood) tree in front of this cave.’
The thera had never looked up at this tree either. He knew
that the tree had blossomed only by the pollen that fell yearly
-on the ground.

" The king,* who had heard about the great virtues of the thera
was anxious to see him and pay homage to him, and inyited
him three times to come to the capital. But the thera would
not come. The king adopted a perverse and unusual device
to make the holy man come: he ordered the breasts of all
_stickling mothers to be tied and sealed, and declared that' the
~children would not get milk till the thera came,

Out of compassion for the little ones, the thera ultimately
went to Mahagima. The king at once invited the thera to the
palace and entertained him. Whether it was the king who
worshipped him or whether it was the queen, the thera would
-always give them blessings saying : ““ Be happy, O Maharaja .
“The other monks remarked : ** Sir, regardless of whether it is the
king who worships you or the queen, yousay, ‘ Be happy, O
Maharaja’.” “I don’t discriminate between the king and the
-queen ' was the thera’s unconcerned reply. .

- After a week the king felt that the thera was not at ease in his
new surroundings and allowed him to go back. He returned to
his cave and attained arahantship the same night.

The Visuddhimagga relates this story as an example to the
bhikkhu who desires to restrain his senses. There is no doubt
that Cittagutta Thera had subjected himself to a tremendously
‘rigorous discipline. But to shut one’s eyes and not to look at
things is certainly not the kind of restraint that the Buddha
-advocates.

As we have seen in the previous chapter, monks usually
assembled at the Mahavihara at Anuradhapura and Tissamaha-

1. Therena kira ettakam addhanam vasantena cakkum ummiletvg lenam
na olokilapubbam—Vsm. p 29.

2. The king’s name is not given. It may have been Kakavanpa-Tissa
-of Mahigama.
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vihara at Mahagima before the vas season to receive topics of
meditation, They met there again after the retreat, when they
were expected to announce the results of their spiritual progress
during the period. Monks, therefore, made strenuous efforts to
gain some definite attainments during the rainy seaon, for during
that period they had a quiet and comparatively comfortable life.

The story of some 50 monks who undertook the vas retreat at.
Galambatittha-vihira shows how strenuous this effort sometimes.
was :

These monks made an agreement among themselves on the-
first day of the rainy season that they should not talk to one
another till they had attained arahantship. When they went to
the village on pindapata, they had some water in their mouths so
that they could not talk. If any one inquired about the date or-
some other matter, then they swallowed the water and just
answered the question to the point. People wondered whether-
these monks refrained from speaking to villagers only or whether
they did not talk to one another either. Some of them therefore
went to the vihara one day with the idea of bringing about a
settlement among the monks in case they had quarrelled. No
two monks were to be seen together in one place. The monastery
was well swept and kept in order. They realized that the vihara
could not be so clean and in such good order, if the monks had
quarrelled among themselves. The silence, they discovered, was
a kind of vow the monks were observing. The 50 bhikkhus are
reported to have attained arahantship before the end of the rainy
season. !

In the same manner another thera, called Mahanaga of Kaila-
vallimandapa, spent 23 years in meditation without talking to
any one, except to answer an unavoidable question. He is said
to have spent the first seven years only walking and standing.
He never sat or lay himself down during those seven years. 1 (The
fame of this thera as a holy man had spread as far as India).

- There was another mechanical and rigorous discipline known
as gatapaccagata-vatta, probably a development that took place in.
Ceylon. Literally, the term means “ the observance of golng

“1.DAp.132; MAp.209; Vbha p. 247.
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and returning "', Il & monk, who observes this practice, takes a.
step forward without being mindful of his kemmagghana, he should
step back at once and start out sgain with the topic of meditation
in mind. Sometimes a monk might walk a little distance forget-
ting his kammatthana, in which case he had to come back to the
place where he forgot it, and start ogain from there with the
kammatthina in mind. In the same manner, if an impure thought
(kilesa) arises in his mind while walking, standing, sitting or lying
down, he should overcome it in the same posture, without
changing it.' This practice seems to be a development based on
certain methods of meditation described in the Satipagthana-
suitm, =

A thera called Mahi-Phussadeva of Alindaka is said to have
followed this practice for 19 years. He used to stop on his way
and go back some distance and start hiy journey again so often
that people used to wonder aloud whether he had lost his way or
whether he was only absent-minded. But the thera, without
paying attention to these remarks, went on with his meditation
and ultimately attained arahantship within 20 years. He was so
earnest and sincere that for 19 vears he used to shed tears on the
last day of each vas season, because he could not attain his goal.®
Mahi-Naga Thera of Kilavallimandaps, referred to above,
practised gatapaceigata-vatta for 16 years.

Sometimes galapacedgala-vatta seems to have been extended
to the movements of other limbs as well. Thus, & certain maha-
thera, whose name or residence is not given, was one day talking
with his pupils. Suddenly he bent his hand, and then stretohed
it and placed it where it was at first, and again bent it slowly,
His pupils were puzzled and enquired why. The mahi-thera
said that from the day he began to practice kammafthina, he had
never hent his hand forgetting his meditation. Now, while

1, DA p. 131; VbhA pp. 246-247.

2, See Kiyinupnsmd: [rigipatha nod Sampajina sections and Ciltdnu- \
possuad in the Snhpaithing-sutla eitber in D or AL

3. DA p. 131; MA p, 524 ; VbhA p. 347,
4. DA p. 132; VbhA p. 247.
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talking with them, he had bent his hand forgetfully. He had
therefore put it back in its original position and bent it again.!

Another thera, called Mahi-Sunigharakkhita, is reported to
have said before his death, at the age of 80, that he could not
remember anything done without mindfulness from the day he
entered the Order.®

Some of the monks had trained and drilled their minds in such
a way that they did not see things objectively. Even when they
saw objects they visnalized them only sibjectively. The
Visuddhimagga provides a good illustration ;3

Muhii-Tissp Thera, who lived at Cetiva-pubbata { Mihintald),
seems to have cultivated atthika-sanna, ie., the habit of seaing
the human body only s a structure of bones, i.e., 4 skelaton.

One morning when he waz going on pingoapata to Annridha-
purs, a lady of Anuridhapura, having quarreled with her husband,
was going away to & relafion’s house, beautifully dressed “ liks a

goddess ",

On seeing the thera she langhed lond, probably with a perverse
mind (vipallatthacittd). The monk reised his syes and saw her
teeth, and the idea of the impurity of the body (asublaseing)
which he had cultivated so long and so intensely came to his mind
at once. Her teeth merely recalled to his mind the ides of &
skeleton. He is zaid to have attained arshautship at that
very spot.

A little later her husband, who was following her, met the
thers on the way and usked him if he had seen s woman going
that way. The arahant replied : ** 1 do not know whether it was
a woman or a man that went this way. But a skeleton {atthizan-
ghato) wos going along the high road.”

In the previous chapter in which the daily routine of monks
was discussed, reference wos made to the time-table of monks wha
were devoted to meditation.

A monk given to meditation was expected not to forget his
topic of meditation even for o moment. He was expected to

-spend the day in the two postures of walking (cankamana) and

1. DA p. 137 ; MA p. 214 ; VbhA p. 252,
2, Vam. p. 36,
3. Ibid. p. 16.
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sitting (misagjd) only. He may sleep in the first and second
watches of the night, but should get up in the third watch and
spend that part of the night, walking and sitting only,

Early in the moming he should attend to the duties at the
Cetiya and the Bodhi ; he shauld ulso store & supply of water for
washing and drinking for the day and attend on his teacher,
After attending to his own bodily needs he shonld sit down in his
room and meditate till it 18 time for his alms-round.  He should
not forget his topic of meditation while getting ready for
pindapita.

Eefore setting ont, he should worship the Cetiya and the Bodhi.
He may leave aside his topio of meditation only while engaged in
worship, But if his topic is the Buddha himself, then he can go-
on with it without a break,

When he 1= out on pindapats, people may invite him to their
houses, offer him some gruel as hreakfust, and request him to wait
for lanch. If he agrees, they may ask him questions or express
their wish to hear something till the food is ready, On such
vecasions he shonld give them o talk on the dhamma, for no
religious talk is devoid of meditation,?

The meditating monk iz advised not to go to big religions
festivals, such us consecration ceremonies of cetiyas and lurge-
goale preaching-festivals, On such occasions men and women
coms in thonsands beautifully dressed and the meditator's mind
may be disturbed by these attractions. Even his holy life may
end there. He should even avoid seeing fumous theras who are
ulways surrounded by crowds of people. He may attend at these
places only if he is certuin that there would be no danger to his
spiritnal life.®

The ansterity, simplicity, detachment and moral discipline of
some of the monks, as revealed by the ancient records, are really
amazing,

A maha-thers of Cittala-pabbata (Situlpavva) says that his
body had not been touched by anyone for 60 years, and after 60

1. DA pp. 120130 ; VhbA p. 245,
2. DA p. 128 ; MA pp. 205-206.
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years he allowed only Malive-Deva Thera to touch his body and
bathe him, as a special honour for the latter's great spiritual and
intellectual attamments.®

Mahi-mitta Thera declared to his sister who was herself a nun,
that he had not looked at 4 woman * with a craving mind™
(lobhasahagatacittena) from the day he beosme s monk, The thera
had to make this statement becuuse his sister had gone to him to
get some medicine at the request of their mother who was suffering
from o bad boil. He said he had no other medicine exeept this
virtue, and requested his sister to go and repeat this truth and
foment her mother’s boil. It is reported that the boil dried np
when this was done.®

At Anuridhapurs s certain Pamsukilika thera once picked
up with extrems joy a cast-away garment which was fonled with
the excreta of a man who had had indigestion the previous night.®

How zsimple and detached was the life some of the monks
in ancient Ceylon led can be seen [rom & story in the Visuddhi-
magga,

Twao friends became monks at Thitparima at Anurddhapura.®
After study and training for five years, one of them went away
to a place called Phcinakhandardjt, to the east of the city, while
the other remained at the Thiipirima. Pacinakhapdariji was
a comfortable place suitable for meditation. After several years
the monk who was at Picinakhsgdariji went to Thiipirima to
inform his friend of the agreeable nature of his residence.

The monk at the Thiiparima received him with kinduness
and showed him great courtesy. The guest was tired and thought
to himself : * Now my friend will send me some ghee or treacls
or some drink. He has lived in thie city for a long time.” But
he did not receive anything for the night,

1. MA pp. 1024-1025.

2, Yem. p. 30

3. AA p. 4580, For s discription of Pamsukillikas ses above p. 185,

4. Vem. pp. 67-68
ﬂ:' The Vem. p. 67 “ﬂ: doe kira i'_!u{'apuﬂd Anurdadhapurd wikkhamifod

pilrit pmb&nu;lnuu' wo respectable young men wi WH
rm-;.u: nnd joined the Order at Thnpaf-lmf" E'?n.iﬁ:x:-.{n:ﬁhf;
rima was outeide of the city of Anurddbapurs. What is popularly kngwn
as Anuridhapurs today is the area of monasteries such ns the Mahivihia,
Abhayagiri and Jetavans, and not the site of the ancient eapital,
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In the morning again he expected his friend to give him gruel
und something to cat. But nothing was forthcoming, * Well,”
he thought, ** people don’t evidently send things here, Byt they
will give us something when we go to them."”

Strange thongh it may sound, early in the morning the host
invited his guest to go out with him in search of something for
their breakfast, That was the only way he could entertain his
revered guest. But after going round s street, they received
only a little gruel, and the guest thought : ** Well, perhaps thers
is no definite arrangement about breakfust. But people may
provide a good meal for lunch.” But they did not get anything
substantial for their lunch either.

After the meal,’ the guest inquired whether his friend always
lived like that. * Yes,” was the answer. * Sir,” said the guest,
" Pacinakhandaraji is comfortable. Let us go thers,”

A little while later, the monk of the Thilpirima was seen
going out from the southern gate and taking the road towards
Kumbhuskire-gima (Potters' village). The other monk inguired
why he was teking that road. * My friend,” said the host,
“ didn't you praise Pacinakhandardji?” ** Yes, 8ir,” said the
vigitor, ** but izn't there anything left at your place whers you
have lived for such a long time 1" * Why, there are a bed and
a chair belonging to the Sangha,” said the thers, “ they have
already been properly put away. There is nothing more.”
“ But, Bir,” replied the visitor, 1 have left my walking-stick
(kattaradanda), oil-can (tela-nali), and sandal-case (upfhanattha-
vika) there.”" “ What!” exclaimed the thers,  you have leff
so many things after staying there only one day.”

The monk from Pacinakhandariji was greatly struck with
his friend’s extreme simplicity and detachment, and said : ** Rir,
wherever yon may stay, it is a forest-dwelling for vou. It
would be better for you to remain here at the Thiiparima which
8 & sacred place.” So the next day he went back alone to
Phicinakhandariji

1. From the sequel we can gather that they ale their meal somewhere
outside, withoul returning to their ecll.
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We find in the same source another touching story which
shows how detached some monks were from wordly connections.

A young boy became a monk at the vihira in the village
Korandaks under o thera who was his maternal unole, and went
to Robapa for his studies, The young monk's mother used to
inquire frequently about her son from the thera who was her
brother, The boy never visited hie parents after he went to-
Rohapa.

One day, the thera set out for Rohana to bring back the young
monk, and the latter, too, had =et ont from Rohaps with the
idea of sesing his preceptor (uncle) and his mother. Both of
them met at the river (Mshavili-ganga 7) and informed each
other of the purpose of their journey. The thera remained at a
place near the river to spend the ras retreat, and the young monk
prooeeded to Korandaks vihira.

He arrived there on the eve of the vas retreat, and as his
residence the lodging made by his own father was assigned to him.
Hiz father who eame to the vihirs the next day found that his
lodging hud been given to & new monk who had come there to
spend the vas retreat. He informed the young monk that there
was o enstom that any bhikkhua who oceupied that lodging should:
accept meals at his house all the three months, and should inform
him befare going away after the “ retreat". The young monk
agreed in silence,

He went to his parents” house daily and enjoyed their hospi-
tality. But the parents could not recognize their son ; he was
so completely changed ; he had left home when he was quite
young and now for the first time returned home a grown up man
after many long years. The young monk too never thonght it
was necessary to reveal his identity.

Aecording to the Vinuya, there iz nothing wrong if a monk
maintains close relations with his parents. He 15 allowed o give
them medical treatment, and even to look after them if hecessary,?
But this young monk seems to have thought it best to keep aloof
even from his parents, His interest was only to learn of their
well-being.

L. Vem, pp. 05-69,
2, Smp. (SHB) p, 335,
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So the parents entertained their son for full three months
without knowing that they were entertaining their son. At the
-end of the vas retreat, when they were informed of his departure,
they filled his can with oil and offered him a cloth, nine cubits

long, and a lump of sugar. ' Y

" The young monk set out for Rohana, and met his preceptor
_again on the way. The thera was pleased to learn that the young

monk had seen his mother and enjoyed her hospitality, but did
not know that the parents'entertained their son without recogni-
zing him.

_ The pupil massaged his preceptor’s feet with oil, gave him a
drink prepared with sugar, and also offered him the cloth he had
received from his parents.

When the thera was seen coming back alone to the village, his
gister concluded that he had returned alone because her son was
.dead. She ran forward, therefore, and fell at her brother’s feet
and began to cry. Then only did the thera realize that evidently
the young monk had gone away without revealing his identity
because of his great detachment. He related the whole story to
his sister, and showed her, as evidence, the cloth she had given to
her son.

Then, overwhelmed with her son’s marvellous character, she
fell on the ground, with her hands clasped in the direction her
son went, and exclaimed with joy and filial love : ** My son is a
wonderful person. It is for such men that the Buddha preached
his path of great virtue.”

It is not necessary to give details of various monks who
observed ascetic practices called dhutasigas. Those who followed
the pindapatika, pamsukilika and arafifike dhulaigas are more
frequently met with. Relevant references to them have been
made elsewhere.!

1. Arannikariga or forest-dwelling was sometimes dangerous. Danger-
-ous robbers at times are said to have tied up these innocent monks and gone
_away, for reasons not known to us. Two such monks are reported to have

died in bondage (Vsm.p.27). Another monk who was meditating in
-Gavaraviliya-angana was shot with an arrow in the night by a hunter
under the impression that he was a deer (MA p. 190).



218 HISTORY OF BUDDHISM IN CEYLON

satisfactory, he should then be accepted as an arahant. The
Buddha himself provides us in the same sutta with the correct
answers to the questions, !

From various suttes in the Nikiyas we learn that an arahant
was & person who practised the seven bojjhangas : mindfulness
(sats), investigation (dhammavicaya), energy (viriya), joy (piti),
serenity (possaddhi), concentrution (sumdadhi) and equunimity
(wpekkha) ; who had got rid of the five niparanas (hindrances) :
sensuality (kdmacchanda), hatred (vydpada), sloth-and-torpor
(thinamiddha), worry-and-flurry (uddhecca-kukkucea) and doubt
(vicikiccha) ; who had eradicated the thres roots of ewvil (fimi
alkusalamiilani) : desire (lobha), hatred (dosa) and delusion (moha);
who had eultivated virtuous conduct (sils), concentration
(samadhi) snd wisdom (pafifg) ; who had no eraving or sttach-
ment to the five apgreputes (khandhas) that constitute human
personality ; who had cut himself away from the ten samyojanas
(fetters) : belief in a permanent sell (sakkdyaditthi), douht
(wicikicchd), superstition (silabbataparamasa), sense-desire (kdma-
raga), hatred (eydpdda), lust for material (riipardge) and non-
material things (ardpardga), pride (mana), excitement (uddhacea).
and ignorance (avijjd) ; who was pure in deed, word and thought :
who was fres from lust for sense-pleasures (kamatanha), desire for
existence (bhavataphd) and desire for non-existence (vibhavatanka)
—in short one who had won emancipation from all evil dispositions.
(Riles).®

Whatever the original conception of arahantship might have
been, there is no doubt that it varied later at different times and

(sarikhiri) and consciousness (viffdna); six eloments (cha dhitn) © exton-
sion (pafhari), cohesion (dpo), heat (o), motion (edyo), space (dbisa) and
mind (mifidna) ; the six inner and outer sphores (cho ayihaliiba-bakirdni
dgatandni) : eye and visible objects (cabkbu-ripa), ear and sound (sefa-
aadda), nose and odour (ghina-gandha), t.::im and taste [ jiehd-ras), body
and tangible objects (biya-phofihabba) mind and ble objecta
{ ~dhamma) ; and this animate body and all external og'l;limt.u {Frmarermmssd
o agwisividpalke kiye bahiddhid ca sabbanimiilesw).

1. The Chabbisodhana-metia is an indication that at the time of the
Buddha there were some bhikkhus who clsimed srabantship falsely o
through hallusination.

2. For details see Simadiaphala-sulta of the Digha, Salbisara, Mahd-
sabuludlyi, Cetokhila and Chabbisodhans suftns of the Majjhima snd
Vsetiha-subla of the Sn.
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in different places. The Pali Commentaries and Chronicles
«contain some stories and statements, which incidentally provida
s with information that may help us to form an idea as to who
were regarded os arahants in ancient Ceylon. We are not
-concerned either with the authenticity of these conceptions or the
genuinensss of the stories. Our purpose is' only to disouss,
according to the available material, how arahantship was regavded
historically.

It is said in the Commentaries that at one time there was not
4 single puthujjana bhikkbn (a bhikkhn of the common sort) in
the Tsland,' which means that all bhikkhus at that time i Caylon
had attained one of the four stages of the realization of Nibbina,
i.0., they were sotdpanna, sakadfgdmi, andgdmi, or araliant.
The Commentarial statement further says that, at another tims,
puthujjana bhikkhus were so rare that they were regarded as
wuriosities.? It is also said that there was not a single seat in any
refectory in ths villages of Ceylon on which some bhikkhu, after
his meal of rice-gruel, had not attained arahantship.®

Asoarding to o statement in the Samyutta Commentary, * 30,000
bhikkhus standing at the southern gate of the Mahdvihira had
attained arahantahip by gazing at the Mabicetiva (Ruvanvili-
gliya). In the same way, 30,000 bhikkhus attained arahantship
at each of the other three gates of the Mahavihirs, and also at
Pafthamagdapa, at the gate of the Thipirima, at the southemn
gate of the ¢ity and on the banks of the Abhaya tank and the
Anuradhapura tank. A mahithera who was a preacher of the
Ariyavamsa-sutta (Maha-Ariyavamsabhanaka thera), not satisfied
with the above figures, says: “ What are you talking ? It is
possible to say that wherever two feat could be evenly placed
within the space visible from the lower terrace of the Mahdoetiya,
30,000 bhikkhus have attained arabantship at each of these fect.”
Another Mahithera is reported to have stated that the number

1. MA. p. 881 ; DA, p. 854, Tmasmin yeva dips ebavdre puthijjona-
Shikkhe ndma mion

2, Ekgsmim ki Bile papivedhakard Bhikkhd bahd howli ; esa biiklhu
puthuijanoti angulim pasireted dasselabbo hoti. MA. p. 881 ; DA. p. 654.

3. DA. p. 131 ; MA. p. 208.

4. SA, 1L p. 151
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of those who attained arahantship was greater than grains of
sand scattered on the courtyard of the Mahicetiya. These
fignres are meant to refer only to those who attained arahantship
within the area of the Mahjcetiva at Anuradhapura. The
Vibhaiga Commentary® says that during the time of the Brihmana,
Tissa famine there were 24,000 arshantz at Tissamaharama and
Cittala-pabbata.

These and many other references show that the country was
full of arahants. Who were they ? Were they of the same
standard as the famous arabants that lived at the time of the
Buddha ¢ 1t is not possible for us to know today what actually
the ancient arahants in Ceylon were like ; but we can, with the
help of the Commentaries and other sources, form o fair idea of
the conception of people of the 5th century regarding them.

Arahants were usually fond of solitude and lived in quiet,
away from the haunts of men, They did not like to be invited
to public places. Thus, Dhammadinne of Talafgara was
persuaded only with great difficulty to leave his place for Tissa-
mahirima to go there and give topics of meditation to bhikkhus ®
Nor did they weleome visitors. It is said of Khujja-Tissa of
Mafigana that he resented even the king’s coming to see him,®
But they too, like other devotees, went on pilgrimage to holy
places, such as the Mahdcetiya and the Mahibodhi at Anuridha-
pura, avoiding erowds as far as possible. An arahant who went on
pilgrimage to Anuridhapura is reported to have gone to worship
the Mahdcetiya late in the evening only after all the monks and
laymen had left the place, becanse he wanted to avoid crowds.*

One sure eritérion of un arshant was that he was free from
fear. The Samantapdsddika says that even if a thunderbolt fall
on his head, an arshant would not be frghtened or disturbed, but
if he showed signs of fear, he shonld be rejected as no arabant,s

1. VBhA. p. 314

2. MA.p. 149 .

3. AA. p. 384

4. MA. p. 608 ; VbhA. p. 904,

5. Smp (SHB) p. 350. Khfpdsarassa nama asaniyipi matthake patays
mindya bhayam vd chambhitatlam of lomakamso of na hadi. Hucpasg bhayam
of chambhitattam of lomabamso o uppajjati, na team arahiti npangiabbo.
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The Pili Commentaries provide examples in support of this
statement. Dhammadinna of Talafigara (already referred to)
was o famous arahant. His teacher, Mohinigs of Uecavilika,
a learned and good old thera, was under the illusion that he was
an arahant, though in fact he was only a puthujjana in possession
of samfdhi, One day, Dhammaedione paid his teacher a visit,
with the idea of disillusioning him. After a discussion, Dhamma-
dinna inguired from his teacher as to when he had realization.
To thiz the latter answered that he had it 60 years earlier.
Then Dhammadinna asked the Mahithera whether he enjoyed
samidhi as well. On recciving the answer in the affirmative,
Dhammadinna requested his teacher to exercise his power of
iddhi and create an elephant coming towards him in a menac-
ing attitude. Mahaniga complied with his pupil's request, but
when he saw the elsphant of his own ereation coming forwurd,
trunk in mouth, trumpeting fiercely, he got up and tried to run
away. But Dhammadinna stopped his teacher by holding the
end of his robe and said : * Sir, does an arahant get frightened ™
Mahiniga was disillusioned and begged of his pupil to help him.
Dhammadinna gave him a topic of meditation, and Mahinigs
immediately became an arahant.! Dhammadinna is reported
to have used the same method on another thers called Mahidatts
of Hatikana and made him an arahant.?

The Commentary on the Majjhima-nikiya records some
amusing stories on this point. King Candamukha-Tissa (103-
112 A.C.) is said to have examined the chiel monk (sanghatthera)
of the Mahivihira to verify whether he was really an arahant.
The thera was old and his eyesight was weak, When all the
bhikkhus had gone ont for alms, the king quietly went to the
vihirs and nipped his foot, as if it might have been & serpent.
The thera. who was unmoved like s * stone-pillar,” asked ** who-
i there '3 A gertain thera, who was a Pindapatika, was under
the illusion that he wes an arahant, But Dighabhigaks Abhaya
Thera had his doubts, and wanted to examine the Pindapdtika,
One day when the Pindapatika was bathing in the Kilagi river,.

1. "Vem. p. 478 .
2. MA. p. 150,
3. Thid, p, 869,
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Abhaya Thera got & young mouk to go secretly under the water
and to catch his leg. The Pipdapatika thought that it was a
cracodile and shouted in fear, Thus he was found ont to be a
pitheifiamna, *

The Commentary goes on to say that sometimes there are
even puthujjanas who ave verv clever and cannot be frightened.
In such cases they should be tested with objects apt to rouse
deaire and lust, King Vasabha (127-171 A.C)) iz reported to
have tested o monk in a peculiar way : he invited the monk howe,
and sat near him kmeading o kind of salad (sdlava) prepared with
badara (the fruit of the jujube tree) which was astringent. Saliva
came into the thera’s mouth, so making it clear that he was no
arahant, for arahants have no desire for or pleasure in taste !
Dhammadinna, who put his own teacher to the test, is reported
t0 have roused desives that were sappressed for 60 years in an old
monk at Cittala-pabbata whe was under the illusion that he was
an arahant, by getting him to watch a lovely female figure created
by himself. When the good man realized that he was not an
aruhant, he songht Dhammudinna’s help.*

Another eriterion of arahants was that they were not guilty
-of misconduct or wanton behuviour with their hands and feet.
The aged Khnjja-Tisss Thera, a famous arahant, was fond of
solitude as mentioned above, and was staying in a place called
Maiigayn about five yojanas from the city of Anuradhapnra, He
was disinclined to see anyone. When he heard that King Suddha-
‘Tissa (T7-59 B.C.) was coming to see him, he deliberately lay on
-a bed and started scrawling on the ground, with the idea of
disappointing the kmg.® When the king saw the thera engaged
in this childish behaviour, he went away without even saluting
him, with the remark that no arahant would be guilty of such
wanton behaviour with his hands.*

There was o belief that some puthujjona monks, highly
advanced spiritually, could hold arahantship in abeyance and

1. MA. p, 880,

2, Ibid. p. 150

3. Why an arahant who is sup tobeﬁ-ufmmnﬂpusima.innlumn"
Dikes and Euldm {““,,w,,;ﬁf‘m anxious to disappoint & devout
person who came all the way to see him, is another question,

4. AA. pp. 384-385. Khipdeuwinam ndma hatthakwkbuccam woithy,
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wait, as if it were, at the entrance to it without actually entering
. Mahi-Sefgharakichita was famous as a holy man. When
he was lying on his death-bed, at the sge of over 80, bhikkhus
inquired about his spiritual sttainments, He confessed that he
was o puthujjana. Then his attendant monk told him : “Sir,
people from 12 yojunas have assembled, thinking that you had
entered parinibbing (ie,, died as an arahant), If you die as a
prthujjana, there will be great disappointment.” The old monk
said = * With the idea of seeing the Bnddha Metteyys I did not
cultivate meditation (vipassana). If it is as you say, help me to
git up, and leave me alone.” The attendant monk made him
sit up and went out.  Mahi-Sangharakkhits attained arahantship-
before the attendant could go far, and gave him a sign by snapping
his fingers. !

Another mahithera of Kanpthakssila Parivena lay on his
death-bed at the age of 80, greaning in severe pain. King Vasabha
went to see the thers, and hearing his groans was disa ppointed
and turned back at the door remarking that he would not worship-
a monk, who, even after 60 years in the Order, was not able to-
bear a little pain, The attendant monk informed the dying
thera that the king had heard his groans and had gone away in
disappointment : “ Sir, why do you thus disgrace us 1 ‘' Then
leave me alone,” said the thera, and, suppressing his pains,
sttained urahantship. He then asked the attendant to tell the-
king to come and worship him.*

These examples show that arahantship, that is the realization
of Nibbiina, was at least in the opinion of #he 5th century Com--
mentators, a thing that one could have ready at hand unattained,
but capable of attainment, if necessary, at almost a moment's
notice.

According to the Commentarial narratives, arshants seem to-
have had their own little weaknesses, Dhammadinna of Talafi-
gura-tissa-pabbate, to whom reference was made earlier, went to
Tissamahdrima on the persistent invitation of the Sangha to give-
topics of meditation to the bhikkhus of that great monastery,

L. "Vem. p. 38.
2. DA. p. 205,
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At the time of his arrival the inmates of the monastery, acoording
4o their daily routine, after sweeping the place, were seated on
the courtyard of the cetiya meditating on the virtues of the
Buddha. There was no oné to receive Dhammadinna or to talk
to him. When they came to know that it was Dhammudinna
they put questions to him. He answered all questions * just like
«cutting a bundle of lotus stalks with & sharp sword,” and striking
+the gm:lml with the toe of his foot said : ** Sirs, even this inani-
mate great earth knows Dhammadinna's virtues ; but you did not
Ynow them.” And immediately he rose into the air and went
back to Talangara-tissa-pabbate. !

This story seems to show that Dhammadinna was displeased
and annoyed because he was not received with dus honour, He
did not wait even to give the topies of meditation to the bhikkhus
for which he had been invited.®

Sometimes arahants not as highly leared as Dhammadinna
showed such annoyance. A certain arahant of Vijayirima, while
giving topics of meditation to two monks, mispronounced the
word * samudda " as * samuddha "', with an aspirste. One of
the two bhikkbus said: ** Sir, is it not ‘samudda’ " “ Friends”,
said the arahant, ** whether it is pronounced as samudda or
sumuddha, we know that it ia the ocean of sult water. Yoo ure
sekers after the letter, and not the spirit ; go and learn the correct
promunciation under the experts of letters at the Mahivihira.”
Obvionsly, the srahant was displeased, and so he sent the two
bhikkhus away without giving them kammatthiana.®

A pertain arahant at Cittala-pabbata, one fine full moon night,
asked the other monks in what postures they had seen bhikkhus
entering parinibbana (dying as arshants). Some said they had
seen bhikkhus dying on their seats ; others said they had seen
some dying seated on the air. Then the arahant thera said :
“ Now I shall show you how to die walking.” Then he made &
umnark on his eaikamana {cloister-walk) and told them : “1 shall

1. MA. pp. 160-151.

3. He should bave forgiven them for all their shortcomings, if there were
.any, for the good of others. After all nothing serious happened.  But
Dhammadinna was so snnoyed that he left the place at anee.

3. MA. p. 827
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g0 to the other end, and on my return [ will die only when I some
to this mark.”  And he did die ss soon as he trod on the mark.?
It would appear that this partienlar arahant wished to establish
a record by dving in a novel way.

When the funeral litter of Khujju-Tissa of Marigaga, referred
to ahove, came through the air to Anuridhapura, thousands of
people began to shout with devotion.  Mahi-Vyagghs, an urabant
of Lohapisida. came to know about this, and wished himself to
be gremated along with Khujja-Tizsa in & grand maunce. He
said ; ** Let us have a share of the honour won by the meritorious,”
and took leave of his co-celibates and entered the litter and diad
there,®  This suggests that Maha-Vyaggha liked show and wished
for a grand funeral.

A certain arahant (referred to above) wes worshipping the
Mohivetiva. But he had no flowers to offer, His attendant
samaners, who had iddbd powers, came there and asked the ther
whether he would offer flowers if he had them., * Yes, simagera,”
#aid the thera, ** there is no other cetiva where thers are so many
relics enshrined in one place. Who will not offer flawers at a
unique ocetiva like this one if Aowers are available ©"* The
simayers through iddki power brought some beautiful and
fragrant flowers in & water-strainer and gave them to his teacher.
The thera, accepting the Howers, remarked : ** The flowers are
very few, simanera, aren't they 1"?*  This remark snggeats that
he was somewhat disappointed with the pawecity of the flowers,
and that the thera desired more. He had no flowers at all, und
instead of being pleased and grateful to the simaners, he com-
plained that there were only a fow flowens.

In 4 certain village an arshant thers and o voung bhikkliu
were going round for piggdapits. At the very first house they
received some hot rice-gruel. The thera suffered from flatulence,
and thought it would be good for him if he took the gruel while it
wis hot. 8o he drank it immediately, sitting on a log of wood
that hud been brought there by the people to serve us o door step.

L« Vam. pp. 215-216,
2. AA. p. 385.
3. MA. p. 699,
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The young monk was disgusted and remarked that the hungry

old man had disgraced them.! No Vinaya rule prohibits a monk
from sitting down on a log of wood near the road and drinking
rice-gruel. But, socially, it was considered improper, and so the
young monk thought that the elder’s behaviour was disgraceful.
Perhaps great saints could afford to ignore social conventions ;
yet arahants were usually known to be well mannered and careful
in etiquette.

There were arahants who were guilty of improprieties even at
the time of the Buddha. All arahants were not equally meticulous
about proprieties of behaviour and might commit a minor
** offence 7, Pindola-Bharadvaja, one of the well-known arahants
of the Buddha’s day, was reproved by the Master for improper
conduct on a certain occasion. The Setthi (a rich merchant) of
Rijagaha had a valuable bowl carved out of sandal-wood and
hung it on top of a succession of tall bamboo poles and announced :
*“ The bowl is to be a gift ; if there is any arahant endowed with
miraculous powers, let him take it away.” Then some of the
so-called arahants. like Piirana Kassapa and Makkhali Gosala,
told the Setthi that they were arahants and asked for the sandal-
wood bowl. The Setthi said : “If you are an arahant with
miraculous powers, take the bowl ; itis yours.” But none could
remove it from the top of the bamboo pole. Ultimately Pindola-
Bharadvaja told Maha-Moggallina : * Venerable Moggallana,
you are an arahant with miraculous powers : go and take the
bowl, it is yours.” But Moggallana declined and said : “ Vene-
rable Pindola-Bharadvaja, you are also an arahant with mira-
culous powers (ayasmapi kho Pindola-Bharadvajo araha ceva
iddhima ca); go and take the howl, it is yours!”  Thereupon
Pindola-Bharadvija ascended into the air, and, taking the
sandal-wood bowl, circled over the city of Rijagaha three times,
The whole city received Pindola-Bharadvija with great
enthusiasm and ovation.

When the Buddha came to know about this demonstration,
he sent for Pindola-Bharadvija and reproved him, saying :
" Bharadvaja, it is unsuitable, unseemly. improper, not in keeping

1. Smp. (SHB), p. 109 ; Vsm. p- 318.
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with a samagu, unfitting, a thing that should not be done. How
can you, Bhiradvija, indulge in the performance of supsrhuman
miracles before the laity for the sake of & wretched wooden bowl ?
Just as & woman exhibits her nudity for the sake of a wretched
little coin, even so Bhiradvija, a performance of supsrhnman
miragles is given by you to the laity for the sake of & wretched
wooden bowLl"! Thercafter the Buddha ordered that the sandal-
wooi bowl be broken into pieces und the pieces distributed among
tha bhikkhus to make eye-ointment. He also laid down rules
prohibiting bhikkhus from exhibiting superhuman miracles to
the laity, as well as from using wooden bowls.®

This story from the Cullavagga, one of the original Vinays
texts, shows clearly that Pipdola-Bhirudvaja's performance was
not in keeping with the proper condnet of a monk. Tt was so
improper and unseemly that the Buddha says that it was “ like
a woman exposing her nodity for gain .  Perhaps, Moggallina
falt within himself that it was not in keeping with the dignity of a
monk, at least with his diguity, to exhibit his mirneulous powers
to others, on an occasion like that, and hence was not willing to
take the bowl from the bamboo pole. But he was not inclined
to dissuade Pigdola-Bharadvija from doing so. Pindola-
Bhiradvija does not seem to have thought of it as improper
conduct till the Buddha pointed it out to him. This proves
beyond ressonable doubt that an arahant is not perfect in all
matters of conduct, and not above committing petty mistakes if
the Buddha's guidance was not offered. At least it was so in the
opinion of those who compiled the Cullavagga.

A story in the Mahdvamsa® shows that arahants were not free
from religious and nationsl prejudices. Reference was made
aarlier to how Dutta-Gamani who was repenting over the destrue-
tion of many thousands of human lives in the war was eonsoled

L. Awownccharidnm Bbirodoije, anonsdomikeg nppni::ﬁ"‘pmp aEAd Mg -
kam akappiyay akaranTyam. Katham ki wimp Hhi y  ehurass
ﬂmm brand  gihinam utterrimanussadbaamay  TddhpEhErivam

seyyathipi Bhdradvdja, milugdme chavasss misokbarilpasss
.h.ll'ﬂpﬂ hn mm dagseli, erem e bk Fhdradvdje, chovaise
wi gpihimam  witarimenwssadhamman  iddbi pdtikdriyam

2 l'!hs PP 208205,
3. Mhv. xxv B8-112,
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by some arahants. It is useful to quote here the relavant passage
verbatim : ** When the arahants in Piyadgudipa knew his thought
they sent eight arahants to comfort the king. And they, coming
in the middle watch of the night, alighted at the palace-gate.
Miking known that they were come thither through the sir they
mounted to the terrace of the palace. The great king greeted
them, and when he had invited them to be seated and had done
them reverence in muny ways he asked the reason of their coming,
" We are sent by the brotherhood at Piyangudipa to comfort thee,
O lord of men.” And thereon the king said again to them :
* How shal| there be any eomfort for me. 0 Venerahle Sirs, since
by me was caused the slanghter of » great host numbering

millions "

" From this deed arises no hindrance in the way to hesven.
Only one and a half human beings' have been slain here by thes,
0 lord of men. The one hud come into the (three) refuges, the
other had taken on himself the five precepts. Unbelievers and
men of evil life were the rest, not mare to be esteemed than beasts, =
But as for thee, thon wilt bring glory to the doctrine of the Buddha
in manifold WayS therefore cast away care from thy heart, O
ruler of men.” Thus exhorted by them the king took comfort.”®

The Makavamsa clearly says that the above advice was given
by eight arahunts.  But it is absolutely against the spirit of the
Buddha's teaching. Destruction of life. in any form, for any
purpose, even for the establishment, protection or propagation of
Buddhism, can never be justified according to the teaching of the
Buddhse. The most amnsing thing is the ethico-mathematical
calenlation of one and a half humen beings killed in the war, We
do not know whether the arahants of the second century B.C.
ever expressed such an erromeons view., But we can have no
reasonable doubt that the celebruted author of the Mahdvansa,
who lived in the fifth century, did write these verses in the great
national chronicle, which proves that the learned mah&-theras
and other responsible people at that time considered this state-

L. diyaddha-manugd.
2, moch@di AT oo dwadild send pesw s wild,
2. Geiger's translation,
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ment to be worthy of arahants, snd so included it in the chronicle.
They seem to have held that arahants justified killing for the
perpetuation of religion.

The above stories lead us to the conclnsion that from quite
ancient times—oertainly at the time of the Pili Commentaries—
the popular conception of arahantship was ill-defined and rather
loose. Arahants were evidently not expected to be entirely free
from some, at least, of the minor human blemishes, such as pride
and love of display. They had their own weaknesses and idio-
synecrasies. What was required was that an arahant should have
a reputation for deep piety and serupulousness in observing the
procepts. If he had iddhi powers so much the better, but the
possession of such powers does not seem to have been regarded as
an essentinl,

Sometimes even pfhujjons monks who lived o holy life were
themselves under hallucination and were regarded by the people
as arahants, becanse their way of life was almost like that of an
arahant.! Bhikkhos who gave kammatthing (topics of medi-
tation) were often mistaken for arahants by ordinary monks and
lsymen,® and monks living in caves at Cetiyagiri (Mihintald),
Cittala-pabhata (Situlpavva), Dukkhigigiri and Hatthikuechi (so
far not identified) were also generally regarded as arahants by
the nndiseriminsting, *

But the Commentary on the Majjhima-nikiya states that it
is hard for an ordinary man to make out an arahant, and relates
a story in illustration. A khindsava thera (arahant), who lived
at Cittalu-pabbata, hod ns his personal attendant a monk who
had enterad the Order in his old age. One day, this old attendant
was following the arahant carrying his ulms-bowl and robe, and
asked him : * Sir, what sort of people are the ariyas 74 “Arigas
are difficult to know, my friend,” said the arahant, “ some old
people even while attending on ariyas, moving with them carrying
their alms-howls and robes, do not know the ariyas."?

1. Vim. pp. 86, 87, 476 ; MA. pp. 160, 335,880 ; Smp. (SHB) p. 360.
2. MA. p. 533, .
. 8. Vam. p. 80,
4. Arigs means ** noble one . smd the term is usetl In opposition o
puthuijena. '
& MA.p. 15



CHAPTER XIV
THE LAY LIFE I: SOCIAL

In order to understand and appreciate the kind of religious
life laymen led in ancient Ceylon, it is necessary to have some
idea about their social and economic background.

We saw in Chapter II that in pre-Buddhist Ceylon society
was divided into castes and classes in the same way as in India ;
but in Buddhist Ceylon the scheme underwent some modifications
through Buddhist influence. There was the king as the absolute
ruler over the whole state ; his ministers, generals and other
officers were drawn from the nobility.

We have seen earlier that there were brihmanas in pre-
Buddhist Ceylon, and they are mentioned occasionally in Buddhist
Ceylon too.! But they were not able to form themselves into a
consolidated group as a Sinhalese caste with vested rights and
interests. In a Buddhist society they had no religious rites and
ceremonies to perform, and their place was occupied by bhikkhus

| as teachers and advisers of the community. Unlike other castes,
brahmanas as a class cannot exist apart from Hinduism, nor can
they retain their individuality and status in a society other than
Hindu. If any brihmanas were absorbed into the Sinhalese
Buddhist eommunity, they lost their individuality automatically,
and we hear no more of them as brihmanas. The brihmanas
oceasionally mentioned were evidently Indian aliens living in
Ceylon who could not fit themselves into the social structure of
the permanent Sinhalese Buddhist population.

1. Mhv. xix 2 ; xxxiii 37 ; xxxiv 23 ; xxxvii 41 ; xlviii 23, 143, 144
i65 ff. ; EZ I, p. 145, No. 6.
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Farmers and merchants formed the Vaisys caste. In the
Siidra caste were included various eraftemen and menial lnbourers.
Capdalas (out-castes) who were in the lowest stratum of society
had their own separate hamlets.

The king had the power to degrade a person to u lower caste
us punishment for certain transgressions. Thus, King Bhitiya
(3366 A.0L) is reported to have degraded some people who ha.:.‘li j
saten heef (gomaman) which was u social taboo, by making them
scavengers in his palace premises, They were made scavengers
because they eould not pay the fine imposed on them for their
offence. If they hud had the means to puy the fine, they might
have escuped the degrading punishment. Thongh they were
farced by law into the position of scavengers, they do not seam Lo
have heen regarded as real sfidras. For, u little later, we see the
aame king raising a beautifal daughter of one of those ** idras "
into the position of & member of his harem. We do not know for
certain if all those * $iudras "' were reinstated into the status guo
ante. But we are told that the relatives of this beautiful girl
snjoved us a result of this marriage » comfortable life ever after.*

Then thers were slaves who, though not a caste, formed a
sepurate class. We have sesn eaclier that they were employed
in Buddhist monasteries.

According to the Samantapisidiki® there were four kinds of
slaves : the first category consisted of domestic slaves, children
of slave-women who were slaves from birth (antgjita). No slave
of this ¢lass could be admitted into the Order of the Sangha unless
he was freed.?  The Commientary® relates u story in ilinstration :

1. Mhv. xxxvii 140 ;3 Rev. 1Lopp 115, 118 Capgihs in pre- Buddhist
I‘,'hyl:m were iliseussed in Chapter L1 Hev above p. 5.

2. VbhA p. 310.  Even ubout the 12th eentiry beef-gaters were regard-
od as Bddras. JAG p. 74 includes beef-enters in the emste of drummers
(Beraind caate).

3. Bes above p. 144 fi.

4. Smp, (SHB) p. 747.

5. _A.mmiing Lo the Vinaya no stave should be admitted into the order
wi bhikkhaee disn pobbdjetabbo, yo erblii fesym, pmathi dukbafosm—Mhvg,
p. HE.

6. Smp (SHB) p 745
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A slave girl of Anuridhapura rans awsy from her lord with o
man from Robapa. Her son becomes a monk. After his
upasampadd, the higher ordination, o doubt arises in his mind
regarding the purity of his ordination. He inquires from his
mother why she had no brother, sister or any other relations.
She reveals to him her past history, Being honest and virtuous,
the young monk was agitated in his mind, as his ordination was
not in keeping with the Vinava. So he sts out at onee for
Anuridhapura. He stood before the door of the feudal lord snd
told him that he was the son of his slave girl who ran away from
him. * If you allow me, T will be a monk : vou are my lord,”
he submitted. Highly pleased the feudal lord said : * Sir. your
ordination is pure,” freed him and made all arrangements for
bim to stay at the Mahdvihira. Tater the thera is reported to
have attained arahantship,’

In the second category was included the sluve bought for
money (dhanakkita). He might be a son bought of his parents
or a slave hought of his muster. In sither case he becomes a slave.
aud should not be admitted into the Order of Monks unless and
until he ig fread,®

The "third categors of slaves consistad of prisoners of war
(karamargnita). They might be bronght from a foreign country
85 spoils after a victorions war, or they might be inhabitants of
the land imprisoned s punishment for taking part in a grave
erime like a rebellion. In either case they could not be admitted
into the Order as long as they were under the control of their
captors.” They could be sdmitted only when thev were freed
in a normal way, or when they escaped from custody and went

L. Thix story indicates that the Vinays convention acospts some socis
itatus ng 8 necessary condition for o successful spiritual life for 5 menk.
The srabantship of this monk was controlled by his mater.  If freedom had
ot beon granted by the feudal loed to the monk, he could never have he-
come an armhant ua » monk, because his ardination was pot pure acoonding
to the vilm_rn. however muoh he IIIiRllt- oltherwise have ﬁh"rtlnped u|-iritu1.liy.
Thus, slavery, n social convention, could apparently stand in the way of
realization of Nibhlina which is intellectun] and apiritual frendom,

2. Later in this chapter we shall find instances of Parents mmguﬁ;ing
their ohililren ws slaves. A

3. We saw earlier that Tamil prisoners of war captured in this manner
wors given ns alaves to monnateries by Silimeghavanna.  See nbore . 140,
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to another place where they became free again. The second
concession was granted in this instance because they had been
free men made slaves by force. !

The fourth category consists of those who became slaves or
servants of their own will (s@mam dasavyam upagata) for livelihood
or for protection. The dasas of this category we shall meet later
in this chapter. They too could not be admitted into the Order
as long as they were in that condition.!

A most important question poses itself at this juncture ; Is
Buddhism not against the caste-system ? How could there be
caste or class differences in a Buddhist society ?

A superficial answer would be to say that the world does not
practise the noble teachings of great Masters like the Buddha or
the Christ. But we should go a little deeper into the question
here. . .
It is generally accepted that Buddhism is against the caste:
system. But this statement should be made with, qualification,

The Buddha refuses to recognize any caste difference in the
Sangha. In the Paharada-sutta® he says that just as the rivers
of different names lose their identity immediately after they enter
the ocean, and are henceforth known as the great ocean, so do
the members of the four castes—Ksatriya, Brahmana, Vaiéya
and Sadra—lose their former identity as soon as they enter the
Order, and are henceforth known as samand sakyaputtiya,
*“ sramanas; the Sakyan sons.” Tt is also well known that the
Buddha admitted into his Order men of all castes, including the
members of the low castes like Sunita the scavenger,® without the
slightest discrimination. One is never debarred from entering the
Order because of one’s caste. Slaves are not admitted into the
Order not because of any caste difference, but because of other
social and economic reasons. In fact, slaves do not belong to any
particular caste. Similarly, soldiers, robbers, debtors and many

1. Manu. viii 415 gives seven categories of slaves: 1. dhvajihrta is made
captive under a standard, 2. bhakta-dasa serves for his daily food, 3. grhaja
isborn in the house, 4. krila is bought, 5. datrima is given by another, 6.
pautrika is inherited from ancestors and 7. dandadasa is enslaved by way of
punishient. All the seven kinds in the Manu. are not found in Ceylon,

2. A p.737.. .

3. Thera. p. 277 ff.



234 HISTORY OF BUDDHISM IN CEYLON

others were prohibited from entering the Order for various other
reasons, but not because of caste.! It is quite definite that there
was no caste difference whatever in the Sangha at the time of the
Buddha.®

But the position is somewhat different with regard to lay
society. The Buddha could not ignore the caste-system that
was firmly established as a social institution in the world in which
he lived. He had to take notice of it, though he did not accept
it as either necessary or justifiable.

The brahmana on the other hand upheld the caste-system as a
sacred and religious institution, and regarded himself as the
noblest, the highest and the purest among men. He treated
§idras as animals, and did not grant them any social, economie
or religious rights or privileges enjoyed by other human beings.®
His attitude was that he alone was purified and not non-
brahmanas (brakmand’va sujjhanti, mo abrakmand),* thereby
denying even spiritual purity to them, particularly to $iidras.

The Buddha was a formidable opponent of this egotistic and
gelfish brahmanic attitude. In opposing this unbearable social
tyranny, the Buddha’s immediate interest was not so much to
denounce the caste-system as an institution, as to denounce
brahmanas and to prove that they were not the highest. In
some instances, therefore, the Buddha is reported to have proved
that ksatriyas are higher than the brahmanas (khattiya'va settha,
hina brakmand).® But that again is accepting caste-system, the
only difference being ‘ my caste is higher than yours.” Yet the
Buddha’s attitude can be appreciated if we understand that an
attack on the brahmana was an attack on the whole institution
of caste, because the brahmana was at the root of it.

Instead of a wholesale and outright denunciation, which
perhaps was impracticable, the Buddha tried to give an ethical
interpretation to the existing caste-system, which the brahmanas

1. See Mhyvg. p- 84 ff.

2. But today wefind caste difference unofficially in the Sangha in Ceylon.

3. For details see Manu. iv 80, 81 ; viii413,414; x96,129 ; x{73-87;
xii 43.

4. See Aggaitiia-sutta, D ITL, p. 50 ff. ; Assalayana-sutta, M 11, p. 262 ff.

5. Ambattha-s, D 1, p. 66 fF.
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based on birth. The brihmagas vehemently opposed the Buddha’s
decluration that purity was equal to all fonr castes (Samapo
Golamo cituvanpam suddhim paiiapeti). In the brihmanio view
this was a sinful statement. But the Euddha declared that
birth did not prodoce a brdhmana or & vasala (outcaste), nor did
it prevent one from realizing the higher spiritual life. A virtuous
outcaste was higher than an immoral brihmaga.' This was a
very strong ethical argument, but it again accepted the caste-
system in different words, for it pre-supposed the hrihmana as
high caste and the vasala as low caste. This was evidently not
enough for the Buddha's purpose.

A more serious and soientific analysis of the caste-system and
the social struoture of the human race (jAtivibhaiga) is given in
the Vasettha-sutta found both in the Majjhima-nikiye and the
Sultanipiats.®

Here the Buddha argues that among the various plants
differences by birth can be noticed ; so can differences by birth
be seen among the various snimals, for & four-footed animal is
different from a serpent and a bird is different from a fikh ; but
there is no such difference by hirth to be seen among human
beings either with regard to their eyes, nose, month, hands, legs
or any other member of the body. No one is o brihmapas or a
non-hrihmana by birth, A person occupied i agriculture is a
farmer and not & brihmage, one engoged in trade is o merchant
and not & hrihmana, one who steals 12 a thief and not & brihmaga.
Caste is only & convention.

But this gonvention, whether the Buddha sccepted it or not,
was s reality in sosiety the effects of which the people felt. 8o
it had to be explained by the karma theory which was a basio
teaching of Buddhism, and we find this explanstion in the Culla-
kammavibhanga-sutta of the Magjhima-nikiya.®

1. Ses Fasala-z, Sn (PTS) p- 211 f.

2. MIL p. 30 K ; 8o (PTS) p- 115 . The Faseffha-sufla appears to
be one of the earlisst discouroes on this subjeot.  The fact that it is incloded
in the Bn., which is one of the oldest Pili texts, contributes to its age. 28 of
the verses in thisautta are found in the Brikmana- sagge of the Dhammapoda,
itsalf one of the earlicst toxts.

3. M ILL p. 214 [T
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Tt saya that a man is born (pacedjdyati) in a high caste (weea-
kwulina) or in & low caste (nicakuling) as a result of his karma in a
previous birth, just as he is short-lived {appayuka) or long-lived
(dighdyuka), healthy (appabddha) or sickly (bavhibddha), beautiful
(vanpavanita) or ugly (dubbawnia), powerful (mabesakkha) or weak
(uppesakiha), rich (mahdbhioga) or poor (appabhoga), wise (pafiid-
vanta) or foolish (duppafifia) according to his previons karma.

Thus; all physical, mental, social and economin differances in
the world are explained by the karma theory. Consequently,
caste is & couvention or & reality in the same sense and to the
same extent as health, beauty, power, weslth or intellect is a
eonvention or & reality., Whether convention or reality, the
Buddha could not completely change it, althongh hs saw the
inequality of the whole system.

He did, therefore, the next best thing : He placed morality
and virtne above all casts, wealth, heanty, power; health or any
other thing in this world, and all these diffarences fadsd into
insignificance in the spiritual realm of religion.

. From the foregoing discussion three ideas come out clearly -
(1) Buddhism does not accept the caste-system as justifinble or
good 3 (2) but since the caste-sysbem exists us o reality in socieby,
it is explained by reference to the karma theory ; (3) yet moral
and spiritual attainment is higher than any caste,

It i8 natural that in certain types of society certain ideas
become more popular than others. Thus in a fendal society the
second wus more scceptable than the first, The third idea could
not be discarded by uny reasonable person, except a diehard
brihmana. © Therefare the idea expressed in the Cullakemmi-
vibhanga-sutta, viz., one is born in a high or low caste according to
one’s own previous karma was liksly to have been more popular
in feudal Ceylon than the idea of the Vasettha-sutta, viz., there is
in reality no difference by birth smong human beings. !

. It is obvious that the Sinhalese Buddhist society in ancient
Ueylon was influenced by these ideas. There was a caste-system,

_ L. Of late the first idea, i.e.. equality of all human beings hy‘h]rﬂj,
ul-:-w:rmin? mor: popular with the present demooratio Ceylon under the
influencs of maodern social, eoonomic and political developments.
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but not as rigid as in India.’ It was purely secular, and not
religious like the brahmanic caste-system. No one was debarred
from religious and spiritual rights and privileges however low his
caste might be,® just as one was not debarred from such rights
and privilegés becausé of one’s poverty. Low caste. just like
poverty, was only the result of a bad karma in a previous birth,
which had to be pitied and treated with kindness, according to
the Buddhist view point. These various castes had to follow
certain customs on occasions of rejoicing and mourning, which
they should not violate or transgress.® '

Although the king was the absolute ruler of the whole state,
a measure of democracy seems to have been enjoyed by the people
in the affairs of local government which was administered by the
king’s officers with the help of certain local bodies.* The Island
was divided into districts or rafas, and they were sub-divided
again into groups consisting of about ten villages each for the
convenience of administration.

We learn from the Vévilkitiya Slab Inscription® that within
these groups “* justice was administered by means of a Communal
Court composed of headmen and responsible householders subject
to the anthority of the King in Council, the * Curia Regis’ . . . .
This village court was empowered to carry into effect the laws
enacted by the King in Council and promulgated by his ministers.

1. But no inter-caste marriages, except between ksatriyas and brah-
manas, are reported. The queen of Kuddanaga (248-249 A.C.) was a
brihmana lady (Mhv. xxxvi 23-23; Rsv. II, p. 7). Sinhalese -Tamil
marriages are reported : Mahadathika Mahandga (67-79 A.C.) had a Tamil
queen, Damila-devi (AA. p. 13). Candamukha-Siva’s (103-112 A.C.)
queen also was a Tamil lady (Dpv. xxi 45).

2. But the Amnbagamuva Rock Inscription (E.Z. I, p. 210 ff. lines 34-35)
says that Vijayabihu I (1059-1114 A.C.) had a lower terrace constructed
below the upper terrace where the Buddha's foot-print is fixed at Samanola
(Adam’s Peak) for low caste people (adhama-jatin) to worship the Sri Pada
from there. This discrimination at a place of Buddhist worship is unusual
and seldom do we hear of such practices elsewhere.

3. E.Z. 1, p. 246 or 247 : Vévilkitiyas Inscription, lines 32-34.

4."These local bodies were the prototype of the modern Gamsabiva or
Village Committee in Ceylon.
5. EZ.1,p. 245 .
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It could, for example, investigate cases of murder and robbery,
exact the presoribed fines from law-breakers, and in cortain cases
even infliot the punishment of death.”!

In the same munner ** local mercantile and other corporations
were empowered to levy fines, arrest murderers and in other ways
usgist the royal officers in the administration of justice.”®
Collective responsibility rested upon the shoulders of the villagers
for arresting and producing eriminals within their area during a
limited period, and fines were imposed on the whole community
in case of failure to fulfil this obligation,

Punishments for various offences were extremely eroel and
brutal. The death penalty, cutting off limbs, branding the body
with heated iron, forcing the offender to stand bure-footed on
red-hot iron were some of them. *

People were often harassed and exploited by the local officers.
In such cireumstances the villagers sometimes complained to the
king when he paid his periodical visits to these various centres,
and the king enacted rules prohibiting such illegal and unjust
practices.

Sometines the king himsell might harass « man. In such a
situation the man wus helpless and had no higher anthority to
appeal to. Even a good king hike Saddhi-Tissa is reported to
have appropriated by force a cow belonging to & poor man named
Mundagutta, beeause the king heard that the cow gave excellent
milk. The king was persuaded to do this by & local officer who
was augry with the poor man hecanse he failed to supply ghee
free of charge to the officer’s family regularly.® If books do not
hesitate to attribute such an incident to a king known to be pious
like Suddhi-Tissa, it is not diffioult to imagine what the plight of
the poor villager might have been at the hands of merciless
government officers.

1. Wickremakinghe : EZ. I, p. 244.

‘2. Parupsvitans : EZ. I11. p. T4

3. Vévalkitiya Inscription, E-Z. 1, p. 245 if. lines 14-17.

4. Bea Vivilkitiva Inscription. ‘

6. Bee Badulla Pillar Inscription, EZ. 1T, p 74 f. Also Rey. II,
pp. 139, 181.

6. Rav. 11, p. 33.
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In the absence of anything in the nature of a popularly elected
Parliament, the masses had no opportunity to develop a political
consciousness or a sense of civic rights.

Among the professions and occupations of the people, agri-
culture, as we saw in Chapter II, was the foremost. It was
considered such an honourable and important occupation that
the king of the land himself took part in it by getting into the
field and working with others, as an encouragement for a food
drive on occasions of emergency.! Duttha-Gamani is reported
to have commissioned his brother Tissa to bring under cultivation
vast tracts of land in Dighavapi (in the Eastern Province to the
south of the Mahavili-gafiga) just before he started his war
campaign against Elara.?

Rich farmers held the sowing-festival (vappa-maiigala) con-
nected with paddy cultivation on a grand scale, inviting hundreds
of people and feeding them on such occasions.® Paddy was such
a profitable commodity that we hear of an extremely poor man
becoming rich by lending on interest a small quantity of paddy
which he had collected as his ““ pay ™ for winnowing grain in
others’ fields. *

We have seen earlier from the Tonigala Inscription that not
only paddy, but also other grains were given on interest, and in
fact there were “ grain-banks ™ where various kinds of grains
could be deposited on good interest. We can infer from the same
inscription that besides paddy, other grains were cultivated on a
large scale. A wealthy man was generally described as possessing
vast amounts of paddy, beans and other grains.® The Mahavamsa
refers to a bean-field cultivated by the famous Gothaimbara and
his brother.®

It is strange that we do not hear often enough about coconut
plantations during this period, but they must have been quite

’

1. Ibid. p. 113.
2. Ibid. p. 69.

3. Ibid. 116.

4, Ibid. p. 125.
5. Ibid. p. 131.
6. Mhv. xxiii, 51.
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common. The Rasavahini' refers to a large coconut plantation
at the Kappakandara-vihara in Rohana. The Mahavamsa®
too mentions a coconut estate three yojanas in extent (nalikera-
ramam tiyojanam) which was given to a monastery called Kurunda
by Aggabodhi I (568-601 A.C.). Sugar-cane plantations were also
popular, and we hear of sugar-mills as well.®

In the Tth century Hiuen Tsiang wrote thus about Ceylon’s
agricultural prosperity : ** The soil is rich and fertile ; the climate
is hot ; the ground is regularly cultivated : flowers and fruits are
produced in abundance.’’*

Cattle-breeding was as profitable as cultivation. The price
of a milch-cow was something between 8 and 12 kahapanas.
Usually a cow was milked twice a day—morning and evening. ®
A rich farmer was expected to possess many head of cattle as well
as fields, for these animals were essential for agriculture. Cattle
breeding was carried on on such a large scale in ancient Ceylon
that there were separate villages of cowherds, as we saw in
Chapter II. and we hear of herdsmen going out early in the
morning tedlook after cattle and coming back home in the evening.”
Cattle were reared exclusively for milk and agriculture, and
decidedly not for meat, for, as we have seen earlier, beef-eating
was a social taboo. ;

Trade, both internal and foreign, was a great enterprise. We
hear of traders going about the country on business.® and some
went with carts to places like Malaya (Hilly Country) collecting
such commodities as ginger (sinigivera).® The Badulla Pillar

1. Rsv.II, p. 04.

2. Mhv. xlii 15.

3. AA.p. 277 ; Rsv. 1L, p. 143.  (The Rsv. uses the word yanta-bhatim
which is interpreted by the Saddharmalankiraya as working in a sugar-
mill) ; Vsm. p. 21.

4. Hiuen Tsiang : Bk. XI, p. 235.

5. Rev. II, p. 32 ; AA. p. 277.

6. AA. p. 277.

7. Rsv. II, pp. 22, 154. .

8. Ibid. p. 136.

9. Mhv. xxxviii 21.
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Inscription presents a vivid picture of a market place in the 10th
century at Hopitigama near Mahiyarigana.!

In that place different stalls were set apart for the sale of
various taxable commodities. . Even betel and arecanuts (bulaz
puvak) had to be sold in the stall (madapaya) intended for them,
and if they were sold in any other place, the officers in charge of
the market could remove them. All approved weighing and
measuring instruments were stamped with a government seal.
The ** Black-market ** (sora-veladam) was known and was illegal.
All commodities had to be declared, and if any commodities were
undeclared, tax from those things was to be charged two-fold.
Goods were not to be weighed and measured in places not intended
for their sale. All trade should cease on uposatha days (pokoda).

There was a good deal of trade and commerce with foreign
countries. We hear of merchants going in sailing vessels to
foreign countries on business, some of whom spent several years
there.? The Tiriyay Rock Inscription® (Sanskrit) speaks of some
“ companies of merchants who were skilful in navigating the sea,
engaged in buying and selling and who (possessed) a display of
goods laden in sailing vessels of diverse sorts ”',* in the latter part
of the Tth or the beginning of the 8th century. These companies
were known after the names of well-known Buddhist merchants,
Tapassu and Bhalluka, who offered the first meal to the Buddha
after his enlightenment and who are also regarded as the first to
have become updasakas (lay Buddhists) in the world.?

1. E.Z. 11, p. 74 .

2. Rsv. I, pp- 139, 171, 192. Suvanna-bhiimi is mentioned as one of
the countries.

3. E.Z. 1V, p. 158 ff. and 314 ff.
4. Paranavitana's translation : E.Z. IV, p. 159.

5. Differences of opinion seem to exist as to whether this inscription
referred to some * companies of merchants "’ that existed in the Tth or
8th century, and as to what exactly is meant by the words Trapiissakairo-
Vallikakairv-Vanigganaik ** companies of merchants (named) Trapissaka
and Vallikaka ” in the inscription. (See E.Z. IV, pp. 151 ff, 312 ff).
Paranavitana thinks they refer to the merchants Tapassu and Bhalluka
and their followers who offered food to the Buddha soon after his enlighten-
ment. Rao Bahadur K. N. Dikshit suggests that it means ** the followers
of Trapussa and Vallika . B. Ch. Chhabra thinks that the two companies
of merchants named Trapiissaka and Vallikaka are not to be identified
with Tapassu and Bhalluka and their followers who gave the first meal to
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Annridhapura was the centre of varions mercantile companies,
From an inseription of Queen Lilivati we learn that there were
in that city business companies of various countries (nanddesi
vydparayan) even in the 12th century and that support was
received from those firms for the establishment and upkesp of 4
free resthouse to entertain poor people who came to the city from

all quarters.! Fa Hien tells ns that about the 5th century **in
the city there were many Vaisya elders and Sabaeun merchants,
whose houses are stately and beautiful. The lanes and passuges
are kept in good order.”*

Business transactions and agreements were usually written
down, and the documents were destroyed when the apgresments
were folfilled,®

the Buddha, but are to be taken as some merchants who built the shrine
at Tiriyly whortly before this inseription was engraved,

A business firm may be nsmed in several ways: It may be callod either
after the owner's nume or wfter the name of a well-known person. We
find even today in Ceylon Jivaks Auvsadhilayas, dispensarios nnmed after
Jivaka, the famous physician of the Buddha. In the same way, these
mercantile companies seem to have been called after the two famous
Buddhist merchants, Tapassu and Bhalluks, whe offered the first meal to
the Buddha and who werethe first Buddbists in the world—which is o very
approprinte ides.

The additional ks found in the names Trapissaka and Valliknks should
not present n problem, s it seems Lo have done.  This additional ko seems
to me to be a suffix usunlly tagged on, among others, to p onal name
when it is used as the name of a guild or & Wﬂﬁ'l-ﬂ!'- Cf. mlmmh
niyanatanahi in the Tonigaln Inseription (E.Z. IIL, p. 177). Paranavitana
translates this as * the assembly of morchants’ guild at Kajuhumans
(E.Z. TIL p. 178). But it is better translated as ** the merchants” guild
oulled Kalshumans ", Kalahumans (Kilesumana) being the name of &

after whom the goild was d . O also Mahatubske wigama-
tanaki (Labuigabaiidigala, B.Z. 11, pp. 151, 350). It menns * the
merchants” guild called Mahatubaks (Mahithopa)', This ka, which was
suffixed to such personal names in nccordance with the peouline Sinhalese
usage, wna retained in the wmluTr:g:mh and Vallikaks. though they
were writlen in Sanskrit.  After all were proper names.  Local Pili
and Banakrit compositions often reveal Sinhalese influence. For example,
see wbove p. xxvi and Jotavanicims Sanskrit Inseription, EZ, I, podfr,
Tt i well-known that ko soffix in Sanskrit also con be nsed for NUmerous
purposes.  For the use of this additional ko in ancient Ceylon see Samanmne.
gani (Critical Introduction in Sinhalese) by Yakladov® S Paiifiirima
Thera in the Maijhima-nikigo, Vidyllaikiea Tripitakn Publication T (1948
—intro. p. 25 fF.

1. EEZ I, p. 170, .
2. Fa Hirn, p. 104.
& Rav. 1L, pp. 18, 167
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We saw in Chapter II thst hunting was popular in pre-
Buddhist Cevlon. Although destruction of life is against the
teaching of the Buddha, some of the poorer people were foreed by
economie circumstances to take to hunting and fishing as their
aceupation even in Buddhist Ceylon. Some of them had hunting
dogs for the purpose,! Sometimes there were separate settlements
of hunters (nesada-gama).> Evidently they earned their living
by selling meat at neighbouring market places.®

Sometimes & hunter was the father of o great thers like Sona,
the famous preacher. Ultimately Sopa Thera made his hunter-
father a monk, although he was not willing to enter the Order.*
The majority of the hunters mentioned in literature are reported
to huve become monks nltimately, and some are even said to have
attained arahantship.® The wife of » hunter is also reported to
have joined the Order of Nuns before her hushand became a
monk. *

There were others who earned their living by fishing and
selling fish,” and fishing villages are mentioned.® Hiuen Tsiang
speaks of the pearl-fishing industry in Ceylon in the Tth century. 4
Cook-fighting, too, was known," " but we do not know whether it
was accompanied by gambling.

Employment was available to workers in places like sugur-
mills (wechu-yanta). One poor man iz said to have saved 12
kahiipanas after working in u sugsr-mill for six months.' ' Prior

1. MA. p. 887 ; AA. p. 255 ; Vbha. p. 300 ; Mhy. xaxviii 8.
2, Rav. LI, p- 98

3. See Badulls Pillar Inseription : E.Z. 111, p. 76 ; Rav. 1T, p. 132—
mamge wikbinited pulladdre posento * muintaining wife and chfdm by

selling meat."
4. MA. p. 887 ; AAC p. 255 ; VbhA. p. 308
5. AA. p. 21 . ; Raev. L1, pp. 132, 147.
6. Rsv. 11, p. 147.
7. AA. pp. 367, 522 ; MA. p. 1008,
8. Rav. IT, pp. 107, 181
9. Hiuen Tslang : Bk. XI, p. 251.
10. VbhaA. p. $13—bubkufe yujjhipes.

fl. AA. p. 297 ; Rev. IL p, 148, Sometimes lumps of sugar were given
as wages. King Mahichli i-Tissa who worked in disguise in & sugar-
mill is reported to huve received lumps of sugar as Wages. (Mbv. xxxiv 4)-
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to this employment, the same man earned his living by selling
firewood at Mahigama. :

Some people earned a living by doing such odd jobs as reaping
paddy (layana-kamma) in others’ fields.! working in rich houses, *
and even collecting a little paddy by winnowing the chaff and
shaking the straw in abandoned threshing floors of rich farmers, 3

Although we meet poor people going in search of jobs, there
does not seem to have been an acute problem of unemployment
at any period. Unemployment was never a problem in a feudal
society.

While on one side wealth was accumulated by the land-lords
and the merchants, on the other abject poverty seems to have
ravaged the poor. Poverty among the poorer classes was so
acute that sometimes parents were compelled to sell or mortgage'
their children for slavery for a few kahapanas. One such man
mortgaged his daughter to a rich family for 12 kahapanas,* while
a son was mortgaged by his parents for 8 kakdpanas.® Some
parents seem to have regarded even their children as a commodity
that would raise money in an emergency. The mother of the
mortgaged girl referred to above tells her husband : *“ Are those
who have children poor ? This is your daughter, put her in a
house, get 12 kahdpanas and buy a milch-cow.”’s _

There was a system whereby one could borrow money and
become a servant (ina-dasa) to the creditor for a limited period,
as a payment of the debt. A woman in Naga-dipa had become
a day-servant to a rich family on borrowing 60 kahapanas. = Later
she borrowed another 60 on agreement that she would, in addition,
be a night-servant (ratti-dasi) as well.?” We hear also of the man
and his wife whose son was mortgaged for 8 kahapanas as men-

- Shv. Ariyagala-Mahatissassa vatthu.
- Rsv. IT, p. 125.

- ITbid. pp. 125, 149.

- AA. p. 277 ; Rev. I, p. 143.

Rsv. II, p. 32.

- Saputtakd duggata nama atthiti. Ayam te dhiia, imam ekasmim fule
thapetva dvadasa kahdapane ganhitva ekam khiradhenum dhara—AA. P. 277
7. Rsv. II, pp. 17-18.

I
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tioned above, working in a rich,man’s house as slaves by way of
payment of another debt of 60 kahapapas they had borrowed
from him.*

We learned earlier from Fa Hien that in the 5th century the
merchants’ houses in the city were “stately and beautiful ™.
But we do not know how they were furnished. However we
learn from a reference in the Majjhima Commentary that in a
minister’s house in the village of Miiluppala-vapi one of the seats
was an earthen seat (thandila-pithika).? Tt was long and more
than one person could sit on it.* ' '

We can gather from a casual reference in the Visuddhimagga*
that, in the villages, houses and their surroundings and the roads
leading to them were dirty. During the rainy season the village
roads were muddy and full of puddles while in the dry season
they were dusty, and travellers’ bodies were full of dust raised by
the wind. Near the houses there were heaps of dirt and refuse
covered with flies, and pools of stagnant water full of worms,
The surroundings were dirty with the marks of spittle as well as
the excreta of dogs and pigs.

The dress of the people seems to have been plain and simple.
Generally the upper part of the body was not covered. Men
used to wear a cloth below the waist, and another piece of cloth
was thrown over the shoulders. Even the early kings do not
seem to have worn anything more than this on informal occasions.
The Rasavahini tells us that King Kakavanpa-Tissa was once
seen in this dress at Tissamahivihara.> He thought of offering
his upper cloth (uttarasasiga) to a monk there, but could not do *
it because he had only one piece of cloth at the moment (ekasataka-
bhavena nadisi). On this account we have no right to infer that
the king wore the same kind of dress on state occasions as well,

1. Ibid. p. 31.

2. MA. p. 536.

3. The practice of building long earthen seats touching the walls for the
purpose of sitting as well as sleeping is still to be found in poor houses in
the villages in Ceylon.

4. Vsm. p. 255.

5. Resv. II, p. 63.
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Devotees usually wear a simple dress when they visit a place of
worship. Two cloths formed the nsual dress for a man. !

In addition men used to wear ear-rings and necklaces. The
Mahavamsa* says that on one occasion during the 4dkkha-khayika
famine King Duttha-Gamani sold his ear-rings and gave alms to
monks. Once a man called Sanghimacea, mortgaged his necklace
worth a thousand kahdpanas for some rice worth a kahapana to
give alms to a monk in a moment of exigency. 3

Shaving the beard does not seem to have been a common
practice. We hear that Mahadathika Mahinaga (67-79 A.C.)
aordered barbers (nhapita) to work continually at the four gates
during the Giribhanda-piija.* This was perhaps necessary
because most of the pilgrims came without a shave as shaving was
not a household habit. Evidently razors were not easily obtained
in those days. But arrangements were made on this unique
festival day for the pilgrims to shave their beards if they so
desired. We can gather from the Sahassavatthu that the king (2)
was in the habit of shaving, for Sanghamacea is reported to have
gone to see the king when the latter was taking a shave (massu-
kamma).®

We know very little about the dress of women except that
some of them were beautifully dressed like **goddesses ”
(devakanfia).® 1t is difficult to decide how far we can draw
inferences from the female figures at Sigiriya and other places
with regard to the female dress, for they may be more conven-
tional and traditional figures than actual representations. In
any case, people did on occasion dress artistically, for we hear

_that both men and women came to big festivals beautifully
dressed like “* paintings (cittakammardapani viya), according to
their means.”

- Ibid. pp. 61, 85.

- Mhv. xxxii 29.

Rsv. II, p. 175.

Mhyv. xxxiv 84.

- Shv. Sanghdmaccassa vatthu.

. Vsm. p. 16. . e

7. DA. p. 128 ; MA. p. 205. The words * like paintings ”’ do not mean
that they were dressed in the style of paintings ; the expression is idiomatio
and means only they were * very beautiful.” b o

[

9
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The people appear to have had a great sense of personal
beauty. Even the monks were no exception. Once there seems
0 have been at Anuradhapura something like a “ beauty com-
petition ”* between a monk and the son of a minister. Abhaya
Thera and the minister’s son were equally handsome, and there
was & talk in the town as to who was more handsome. With the
idea of seeing them both together, the relatives of the minister’s
son dressed him beautifully and brought him to worship at the
Mahicetiya ; and the thera’s mother too sent her son a beautiful
robe requesting him to shave his head and put on the new robe,
and to come to the Mahacetiya followed by the monks. Both
the minister’s son and Abhaya Thera are reported to have met at
the courtyard of the Mahacetiya, but it is a pity that we do not
hear of the decision. Most probably no decision was expected.
Nevertheless, we can gather from the story that Abhaya Thera
was more handsome, for it is reported that when they met, the
thera was midly sarcastic and referred to an incident in their
previous birth.!

Generally, well-to-do people ate three times a day.® Besides
rice, which was the staple food of the people, meals usually
consisted of various curries, curd, honey, sweets, butter, green
herbs, paddy dried and pounded (puthuka) and even lotus roots
and stalks (bhisamuldla).®

Various kinds of meat such as peacock-flesh (mayiramamsa),
venison and pork (miga-sikara-maddava), hare (sasa-mamsa) and
chicken (kukkuta-mamsa) seem to have been cohsidered favourite
and delicious dishes.* Monks were often served with these dishes.
There was also a preparation called honied-meat (madhu-mamsa).®
Certain people, most probably hunters, sometimes ate even

1. Smp. III, (Col. 1900), p. 377. It is said that in a previous birth
Abhaya Thera had swept the courtyard of a cetiya, and the minister’s son
threw away the sweepings. ** After taking away the rubbish that I swept,
now you come to compete with me » was the thera’s remark. Physical
beauty is one of the results of the meritorious deed of cleaning a holy
place.

2. Shv. Suranimmala-vatthu.

* 3. Rev. II, pp. 24, 180 ; E.Z. IIL, p- 178.

4. Rsv. 11, pp. 10, 81, 128, 181.

5. Ibid. p. 180.
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monkey-flesh (vanarm-mamsa).!  But beaf cating, as we.saw earlier,
was a punishable offence. - There is nothing to suggest that there
wias unything like popular vegetarianism in ancient Ceylon,

The culinary art was sonsidered to be of great value to women,
We hear that even the begutiful daughters of eminent men, like
ministers of state, learnt the art of cooking (sipa-sattha or pacana-
kamma).*  Milking cows also was a duty devolving upon the
women folk.  Even the yueen of King Baddhi-Tissa is said to
have known how to milk cows.

Liquor seems to huve been popular among some people,
though it was against the last of the five precepts meant for the
laity.  Ability to drink & great quantity of liquor was considered
4 sign of physical strength. The RasavahinT® says that Duttha-
Gamani got Suranimmals to drink 16 nilis of toddy (liquor) in
order to_test his strength. Gotha-imbara, snother general of
Dujtha-Gamani, is also reported to have taken liquor.

Government officers are known to have accepted liquor when
they visited villages on official business, and they drank in the
company of villagers. From the Badulla Pillsr Inscription we
learn that sometimes officers demanded liquor from villagers, and
even took by force the liquor that was being brought to the
village.®

Betel-chewing was a eommon habit, and ususlly people carried
betel-bags with them. Tt was such u national custom that even
kings appear to have carried betel-bags with them. For, the
Mahavamsa says that Jetghu-Tissa TIT, committed suicide with
& knife that he wus wont to keop in his betel-bag (tambalatthari).?

' When Vasabha's uncle, a general, was about to go to deliver
up his nephew (Vazabha) to King Subha, the general's wife
prepared some betel for her husband. The general opened the

1. Ibid. p. 147.

2. Ihid. p. 45.

3. Ihid, pp. 32-34.

4. 1bid. p, 84,

5. Ibid. p. 50, .
6. Ibid. p. 181 ; B.Z. I1L p. 76.

7. Mhv. sliv 111.
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bandle at the palace-gate, und found fhat there was no powdered
lime (mimna; Sink. huga) which was an ingredient nepesgary for 4
end of betel.! Perhaps it was etiquette to chew » cud of betel
before going to see an eminent person, or may be the General took
the betel to offer to the king. Offering betel to persons of high
position is a polite national custom even today in Cevlon. :

Betel-chewing wus so popular that at the Hopitignma market
place there was a special stall for the sale of betel and arecanut
{bualat-prvak),*

The ancient Sinhalese evinced o well-developed sense of
humeur and an aptitude for giving nick-names.* FEven the kings
of the land could not escape heing the ohjects of this practice.
For example, the son of King Vasabha is called Vapksnisika-
Tissa (Sinh. Vaknihi-Tis 171-174 AC.) which means ** Hook-
nosed Tissa ", In fact his nume was Tissa, and the msenptions
established by his son Gajabihu 1 eall him Tissa,* but they do
not speak of his * hool-nose "', The author of the Mahavapsa,
however, in the Gth century called him Vaikanasika-Tissa,
because that was how he was popularly known at the time. There
were 80 many Tissas, and opdinary peopls could not distinguish
between them ; so he was called * Hook-nosed Tissa ™ just to
distinguish him from the others, and the Makdramsn followed suit.
Kutakapga-Tisza * Tissa-with-the-protruding-ears™ (16-38 A.C.)
Thullathans “Big Breast” (5% B.C.), Khallita-Niga
** Bald-headed Niga ™ (50-43 B.C.). Mshadithika Mahinigae
“ Big-moustached Mahanigs ™ (67-789 A.C.), Mittasena Vihicors
(Earalsora) ©* Mittasena the Paddy-Thief (432 A.C.) were some
of the mick-names of kings.

Ministers and Generals were also known by such names.  One
of Vatta-Gimani's ministers was known as Kapi-sisa ** Monkey-
Head .5 His real nume is not known to ns.  The Rasandhing

1. fbid. xxxv 61-63,
L. EZ. IO, p. 77.
3. Thix tendency is to be phserved among the Sinhalese villagors even

today .
4. Sec BZ. L p. 211 ; 1L p. 116
5. Mhv. xxxiii 70, 71,
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talls us that » man in a village in Rohana was called Gola ** Ball”
by the villagers because he was o bit dwarfish (Tsekam panasse
eamanatli).'

Even the monks were no exception. During the time of
Dutths-Gaman? & thera was called Godhagatta-Tissa,* becanse
he * was afflicted with & cutaneons complaint which made his skin
scaly like that of the godha’ I[ig'l.‘n.u:l.ﬂ.}.s During the time of
Vatta-Gimani a thera was known as Bahalamassu-Tissa ** Thick-
Bearded Tissu."*

The stone earvings and sculptures at Anuridhapura and the
paintings at Sigiriva clearly prove that the ancient Sinhalese had
# vultured sense of beauty and refinement. The gigantio digibas
and the vast irrigation tanks built during this period are an index
of the indefatigable perseverance and invincible determination of
the nution. The drip-ledges at such inconceivably dizzy heights
at Sigiriva which make the modern visitor giddy just by gezing
at them, indicate what tremendously strong und healthy nervea
the anecient Sinhalese must have had.

1. Rev. II, p. 170.

2, Mhv. xxiv 49.

3. Geiger's Mhv. tr. p. 168, n. 2.
4. Mhv. xxxiii 86.



CHAPTER XV

THE LAY LIFE IL @ RELIGIOUS

Two important statements might be regarded as an index to
the orthodox Buddhist attitude towards the religion of the laity
in general.

When Anithapindika, the Buddha's great supporter, was on
his death-bed, Siriputta, accompanied by Ananda, visited the
patient, snd gave him a homily, the subject-matter of which was
highly spiritual snd metaphysical. The great bunker shed tears
and said that he had never before heard such u sermon, thongh
he had associated with the Master and the monks for a long time.
Siriputta remarked that lay people could not understand such
religious talks, and only the monks could understand them.'
Commenting on this statement, the Commentary remarks that
lay people have a strong craving snd attachment to their lands
and fields, gold and wealth, wives and children and servants, and
that they neither understand nor like to hear a talk that advocates
the renunciation of their possessions.®

The second statement is found in the Sigala-sutta of the Ligha-
wikiya. In it the Buddha lays down that one of the six duties
of & monk towards the laity is to show them * the way to heaven™
(sagga).® It is of great significance that it i ** the way to heaven™

1. M. [II, p. 264—na kho gahapati, gikinam odilavasandnom crardpt
dhamni kathii pafibhiti ; pabbajidnam kho gehapati, erarfpt dharmmi kntha
palibhdi,

2. MA p. 1011.

3. D I, p. LT —saggassa maggam deikbhabi. The word sdgge may
also bo translated ns ** n state of happiness ™.

251
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{saggussa maggam) snd not * the way to emancipstion " (wiok-
Khassa maggam) that the monks are expected to show to the laity.
Obviously, the way to Nibbing was too diffienit for the general
muasses 1o traverse,

The religion of the laity in ancient Cevlon was, as a ruls, hased
on this fundamental conception of the limits of their capacity to
grasp and follow higher spiritual and intellectnal troths, Natu-
rally there are exceptions to every rule,

Cortain sermons preached to the laity in ancient Covlon
indicate what kind of ideas appealed to them. The Dokbhing
vibhanga-sitta was one of the popular sermons.! It deals with
the various degrees of merits acquired by giving alms and gifts
to fourteen different individual recipients ranging from the
Buddha down to the animals (palipugeeliki dakkhing), and also
the greater merits of seven kinds of alms given to the Sangha as
community (sanghagatd dakkhing). 1t deals also with the
question of how charity becomes pure or impure.® These 1deas
were very interesting and stimulating to the people who were
very anxions to acquire some merits for the next world, as they
could by giving alms according to their means, in keeping with
this classification. The Vessantara Jitaka (No, 547) which is
regarded as the example of the ideal of charity waz a popular
sermon too ; it notably aroused humane sentiments®

The Devadiita-sutta® is another sermon mentioned.? Tt gives
a vivid description of the tortures and pains which evil-doers
have to undergo in hell.  This sermon must have been very useful
in frightening away ignorant and wicked people from evil deeds
like killing, stealing and drinking, when they could not appreciste
any other moral or social obligations to abstain from evil and
to be good.

b Bav. 11, pp. 163, 158,
2. M. TIT, p. 256 ff.
4. AA p. 350,
YU MU, pe 181 '

5. Ruv. Il, pp. 138, 135. A hunter named Vidhola heard this sermon
twice st the Tissamahivibirs at Mahiigima.
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Some of the sermons were intended to arouse in the listeners
an interest in social service. For instance, the Gildne-sutle,?!
preached by Deva Thera, inspired King Vohira-Tissa (269-
281 A.C) to provide medieal facilities at the five residences
(pancivasa).? Tlanigs (93-102 A.C.) whoe was inspired by the
ideal of selfless service to one's fellow beings, even at the risk of
one's own life, embodied in the Kapi-Jataka (No. 407)* preached
by Maba-Paduma Thera, the Jataka-bhanaks of Tulidhirs,
restored the two tanks Tissa-vipi and Diira-vipi and some monss-
teries in Rohana, *

Fide by side with this kind of popular moral lesson, more
difficult suttas like the Dhammocekba and the Satipafthina were
also preached to the public.®  But how many people intelligantly
understood the meaning of these suttas is very doubtful® The
Satipatthana was held in such high esteem that it was popularly
believed that even a ratsnake and some X bats were reborn in
better states as the result of merely listening to the sound of a
recitation of that Sutta.” Accordingly, we may assume that just
in order to gain ments for the next world, the great majority of
the people histened to it even if they could not understand it at
all.® The Ariyavamsn, which was usnally ceremoniously preached
was snother popular sutte which the devotees were eager to hear.?

1. Seo &, v DPPX.

2. Dwpv. xxii 41 ; Mhv. xxxvi 20.

3. Bees. v. DPPN.

4. Dpv. xxi 42 ; Mhv. xxxv 30-32.

5. Rav. IT, pp. 136, 191 ; DhpA 1T, p. 600.

. But a beautiful girl noamed Hemi in s village to the west of Anuridha-
purs is said to have studied the Dbsmmacakbe with its commentary
{Rav. T1, pp. 136-137). ;

7. Bsv. II, pp. 132, 190. It was the fmows Dhammarakkhita of
Taliigara who recited the Satipafibdna-sulla to the mbmnke.

8 Even today most of the lny devotees in Ceylon who observe alfhanga
#ila (afa-ail) on piva days recite the Setipefthing-sulta from the beginning
to the end, usually followsd by u Sinhaless puraphrase.  Some of them
know most of it by heart. But they do not ususlly undeestand its signi-
ficange. Yot they read it and lsten to it becanse they hold it in high esteem
and beliove they acquire merit by so doing.

B. See below p. 208 .
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There are other suttas like Andhalavinda,® dxivizopama,’ and
Maha-Buddhasihangda® mentioned s famous sermons.?
Acquiring merit of varions kinds, as security for the next
world, was the motive underlying the religion of the luity, from
the king down to the poor peasant. Wealth, health, besuty,
longevity, intelligence, power, high-caste and the like, which the
people desired, were the results of good karma. People tried.
therefure, to do good and to be good in order to obtain these happy
conditions. [t was easier for the ordinary man to do deeds which
wera considered meritorious than to develop a good and pure
spiritual character. We have seen in Chapter XIT how hard
cartain monks strove to attain the higher spiritual states. But
with regard to the laity, the spiritual side 15 seldom mentioned,
either in the PAli commentaries or in the Chronicles, and all their
religion seems to be limited to external * meritorions ” deeds,
Somie laymen seem to have had & note book called Pusiia.
potthaka ** Merit-Book ™ in which their meritorions deeds were
recorded.  This was usnally intended to be read at the death-bed,
so that the dyving man might gladden his heart and purify his last
thoughts to ensure a good birth. Thers is no reference to suggest
that any bhikkhu had a “ Merit-Book .4 Monks were interested
u:l. their spiritual development, and there was no way of recording
|'thin in & book. The “ Merit-Book ', therefore, served no usafal
purpose for monks while it was a valuable treasure for [aymen.
Hence, King Duttha-Giamani had s ** Merit-Book ', and it was
read by his seeretary (lekhaka) at hiz death-bed.® * Merits "
recorded in it were deeds like building cetiyas, giving alms to the
Sangha and holding festivals.®
All meritorions deeds were not equal in value : different deeds
produced different results. So the devotees, partionlarly kings.
1. = v. DPPN.
2. Probably same s Mubdsibuwida-rutta, M. 1. p. 72 .
8. Bav. IL p. 83 ; Dpv. xxii 50 ; Dhpa 11, p. 600,

4. It appinrs that bhikkhus had & note-book called sl - potthaka
But in it were written the virtues of the Boddhn and the Dhamma, and not
one’s meritorions deeds.  MA p. 312,

5. AA p. 366 ; Mhv. xxxii 205 .

8. See Mhv. xxxii 26 .
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were desirous of acguiring s much merit of different kinds as
possible. King Duttha-Gimagi had heard that the gift of the
dhamma was greater than material gifts, and o he tried to preach
the Masngala-sutta at the Lohapasida before the Sangha, though
he failed in his effort * from reverence for the Sangha.”! The
king wanted to preach not hecanse he conld preach or because
there was any real necessity for it, but because he wanted to gain
that particulur * brand of merit " which could be acquired only
by preaching. Since he failed in it, he did the next best thing,
which was more useful than his own preaching : he made arrange-
ments for preaching the dhamma thronghout the Tsland, giving
rewards and gifts to the preschers.”

King Mahdeiili Mahitizsa (17-3 B.C.) who had heard that alms
given out of things earned by the sweat of one’s brow was highly
meritorions, worked in disguise in o paddy field, and with the
rive he earned as his wages gave alms to Mabi-Summa Thera.
Again he worked disguised as s labourer in o sugar-mill, and the
lumps of suger he earned as his wages he offered to the monks.®
It was no doubt an interesting and instructive experience for the
supreme ruler of a country to work as o wage-earner with peasants
and workers, though that was not the prime motive of Mahaeili
Mahftissa. Nevertheless he must have got a good deal of useful
first-hand knowledge about the lot of the poor.

Sangha-Tissa I (303-307 A.C.) heard in a sermon by Mahideva
Thera of Damagallaka (or Dimahilaka) of the particular merits
of rice-gruel, and he made suitable arrangements at the four gates
of the city to distribute gruel to the monks. *

Particular kinds of merit were sought to be sequired not only
to obtain the desired result in the next life, but also to ensure
safety in this. We have a graphic example of this in the story of

Vasabha (127-171 A.C.). He was told in confidence by an
astrologer (hord-pathake) whom he consulted that his life would
lust only for 12 years. Guarding the secret strictly, he inquired
from the Sangha whether there was a way to lengthen life. They

l. Mhv. xxxil 42-43 ; Rav, I, p- 77.
2, Ibid. xxxii 44-

3, Ihid. xxxiv 2-5.

4. Ibid, xxxvi B8-069.
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said “ yes "' .and described the way : give water-strainers,! offer
dwellings, look after the sick, repair ruined buildings, practise the
five precepts.” and observe the eight precepts® on uposatha (poya)
days. These would lengthen life.” Vasabha did all this and more.
And, we are told, he ruled for 44 years !* -

We have seen earlier how several kings and commoners offered
themselves and their children and relatives as *slaves” to
monasteries and redeemed them again. All this was done to
acquire double-fold merit in one act : first by offering them as
*“ glaves,” and then by donating money to monasteries to liberate
them from “slavery.” The * offering of the kingdom ™ by
several kings to the Sasana, as shown above, was in the same
category. The monks were wise, and they always returned the
* offer >’ back to the king himself with advice to administer the
government justly and righteously.®

Religion was often no deterrent to kings when their political
power was endangered. They forgot religion and killed one
another, even plundered monasteries, as long as they were intent
on seizing the throne. But immediately after they ascended the
throne they become devoted and religious, and begin to perform
“ meritorious * activities, mainly to evade the evil consequences
of their past. There are many examples of this tendeney in
history.

1. Parissavana *° water-strainer =’ is one of the 8 requisites of monks
(attha-parikkhara). It is used for straining water before drinking to save
the lives of little creatures that may perhaps be in the water.

2. (I) Not to kill ; (2) Not to steal; (3) Not to commit adultery ;
(4) not to tell lies ; and (5) not to take intoxicating drinks.

3. (1) not to kill ; (2) not to steal ; (3) to abstain from sexual life ;
(4) Not to tell lies ; (5) Not to take intoxicating drinks ; (6) Not to take
solid food after noon ; (7) Not to decorate the body with garlands, perfumes
and ointments ; and (8) Not to use highly comfortable and luxurious beds
and seats. {

4. Mhv. xxxv 71-100.

5. E.g., Saddhi-Tissa offered the kingdom to Kila-Buddharakkhita.
The thera said : fumhehi mahdraja, attano pasammikdro kato ; amhe pana
amhikam dinnam rajjam tumhakam yeva dema ; dhammena samena rajjam .
karehi maharaja—" O great king, you have expressed your sense of devotion.
We, on our part, return to you the kingdom given to us. .Rule righteously
and justly.” MA. p}; 470. M(;%gallﬁna offered the umbrella of the dorhinion
to the Sangha, but they returned it to him : chattena sangham piiies:
asseva M:gwgadti—-(hihv. xxxix 31. Bt D gten sabg
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After relating the various religious activities of Kassapa, the
patricide, the Mahavamsa says that he was * afraid of the other
world.”!  Dathopatissa I seized the valuable objects in the
three fraternities and in the relic chambers, carried away the
golden images, and broke the umbrella of the cetiya at the
Thitparama and took away the golden ornaments and precious
jewels. Later he repented (vippatisari) and to atone for his evils
(desetum papam attano) he built the Sakavatthu-vihara, endowing
it with revenue.?

In order to maintain his army Kassapa II, as yuvarija, broke
open the dagibas at the Thiiparama and the Dhakkina-vihara
in addition to several other holy places, and seized valuable
treasures offered by former kings. But when he became king,

i—.

with the idea of ** destroying his evil kamma » (nasam papassa |

kammassa karissamiti) he spent liberally and performed many
religious deeds, like building and repairing monasteries, granting
endowments, and holding festivals and ceremonies.®

Buddhism was a refuge and a protection not only in the next
world, but also in this. In time of political danger many princes
entered the Order of the Sangha to save their lives. For instance,
Kanittha-Tissa (16-38 A.C.) who was afraid of Queen Anulj,
became a monk, returned at the opportune moment, killed Anula
and became king.* So Silikala (524-537 A.C.) fled to India and
entered the Order for fear of Kassapa I. He returned home as a
layman after Kassapa’s death.®

But among the rulers of Ceylon there were some who were
really pious and religious, like Aggabodhi IV (658-674 A.C.).
He was so pious and just and so much loved by the people that,
it is said, after his death his ashes were used by the people as
medicine.®

1. Mhv. xxxix 19—bhito so paralokamha.
2. Ibid. xliv 131-135.

3. Ibid. xliv 137-151.

4. Ibid. xxxiv 29.

5 Ibid. xxxix 45-55.

6. Ibid. xlvi 37. In what manner his ashes were used as medicine we
bave no information.
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Whatever great differences and distances there might have
been between the various strata of soeiety in matters mundana,
Buddhism bronght them all close together on almost an equal
level at the place of worship.! Though the king was regarded as
supreme and above all other men, on oconsions of religious obser-
vances he moved freely with the commoners as a devotee.  Some
of the rulers nsed to spend the whole day at the monastery
observing religious precepts. King Saddhi-Tissa, for example,
is said to have spent an wposatha (poya) day (uposatha-kamman
karonto) st Raja-lepa at Cetiya-pabbuta.® The name Rija-lena
“ King's Cave " suggests that the king usually spent his phye
duys meditating in this cave. It is quite likely that the other
devotess who observed afasil (afthasigasila) on poya days spent
the day at the monastery as well.®  On one of these occasions,
Ruddhi-Tisss is reported to have listened during the whole night,
standing unrecognized (afifatakavesena),* to the Kalakarama-sutta
preached by Kala-Buddharakkhita under the Kalatimbarn (kafu-
tinibiri) tree (near Kaju-diva pokuna) at Mihintalé.?

Dathopatissa 1T (650-868 A.C.) was in the habit of observing
uposatha and listening to the dhamma® But Aggabodhi V
(T11-717 A.C.) was more democratic than all these. Tt is said
that Lis observed ata-sil on poya days * with the people of the
Taland ** and * preached the doctrine to them in order to give
them supra-mundane happiness.”?

On such occasions the king was the spiritnal tencher of his
subjects, and was almost like one of them. Nevertheless, the

1. But we have scen (nbove po 237 o, 2) that Vijavabihn I had con-
structed & lowesr teérrace at Samanols (Adam’s Peak) for low caste p#ﬂ'pll!'
This wis not nsual.

2, There is ut prosent at Mikintal a eave popularly known as Rajagiri-
Iopa.  Could this be the old Rija-lens

2. Those who observe afo-sil on pign days usunlly spenid the day at the
monnstery even today.

4. Probably not to disturh the amdience,

5. MA. pp. 460470,

fi. Mhy xiv 25,

. Ibid. xlviii 10— wpesntham wpevasali sodihin digegunehs an, dhmmgﬂ
en -f-r i deseli diatuwm lokuttnorom swlbham.
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respect due to the ruler of the land was no doubt paid undimi-
nished by his subjects even at the monastery We can imagine
what influence Buddhism had on the Sinhalese people and their
kings when we think of a king like Mahaciili Mahatissa who worked
like a labourer on account of religious devotion.

The most obvious and outstanding feature of the religion of

the laity was their tremendous devotion to the Sangha. This was:

due to two reasons : first, the monk was the most trusted teacher
and guide and friend of the people. He intervened at all critical
moments and settled their disputes—even in State affairs. 1In all
matters, great and small, people went to him for advice, guidance
and consolation with the greatest trustfulness. Secondly, the
monk was even more helpful to them in the next world. Gene-
rally, men and women were more anxious about the security and
welfare of their next world than this one. It was the monk, and
no one else, who could help them there.

“ Merit 7 was the investment that ensured security in the
next world. The Sangha is called puiiiiak-khetta  merit-field,”
where one could sow seeds of merit and reap a good harvest in the
next world. If the field was not fertile, the crop would be poor,
and the farmer must naturally be unhappy about it. If the
Sangha was impure, the charity bestowed on them would bring
poor results, and the donors must naturally be unhappy about it.
That was one reason why the kings and the people were so anxious
about the unblemished purity of the Sangha. There was,
of course, another obvious reason for this anxiety : the monks
were the teachers and guides of the nation, and if they were
corrupt, the whole nation would go astray. If the monks were
bad, it would be harmful not only to the monks themselves
personally, but also to the whole nation—not only in this world,
but in the world to come as well.

The vast majority of people had neither the earnestness nor
the peace of mind necessary for practising the higher teaching of
the Buddha. Nor did they have the intelligence to understand
its significance. But they had the greatest respect and attach-
ment to the religion. They would give their life in its name, even
if they did not know what it really meant. So they expected
monks, who were the guardians of their life and conscience, here

<

3
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and hereafter, to practise the religion for them. They would take
part in that noble work and acquire some merit vicariously by
supporting and protecting o devout Sangha, just as King Duttha-
, Gamupi supported and honoured the preachers in order to aequire
| gome merit of the dhammadana l_gift. of the doetring), because he
himself was not ahle to preach.

To the ordinary layman, the monastery was the place where
Buddhism was preserved, and no monastery could exist without
the monk. Thus, ultimately the monk became the object through
which the laity could give expression to all their religious feelings
and devotions.

Accordingly, we find a display of devotion and attachment of
the laity to the Sanghs which is touching and even surprising.
We learnt earlier that in the 2nd century B.C., the Chief Secretary
of the kingdown, Mahal® Viduriidunava, happenad to see * a4 man
and & woman in tobes " cohabiting in a park ot Anuridhapura.
He was so miserable and unhappy about having seen such an act
committed by two members of the Sangha who were the * guar-
dian deities of our race "' (apa kula-deviyan), that he is mported
to have blamed his own eyes and blinded them by putting sand
into them, so that he might never sgain see a fanlt of the RBangha.
He was very careful that no one slse should know about it.  But
a rikgasa (o super-human being) who watched over his interests
spoke to the Chief Secretary about the inocident; and Vidurifidu-
‘navG was very angry and remonstrated with the raksasa.  The
story goes on to say that ultimately the minister's eves were
miraculously restored.?

The whole story cannot be taken as literally true. Bven if
such a thing never happened, the very fuct that such sentiments
were recorded in the Dharmapradipikd indicates in unequivoeal
terms how greatly some of the laity were devoted to the S8angha
and concerned about their purity, and further how careful they
were not to allow the faults of the Sangha to be canvassed in
public.

The maintenance of the Saigha was the bounden duty of
the laity, Therefore, Prince Duttha-Gimapl once declared to

1. Dharmaprodipikd, p. 322
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one of his aides-de-camp (cullupatthaka) that he could not remem-
ber having eaten anything without giving some of it to the
Sangha.! But later he had once eaten a preparation of pepper
(maricavattikam) forgetting the monks, and he is said to have
built the Maricavatti-cetiya as punishment for this laxity.*

Upatissa I, Buddhadisa’s son (5th century A.C.), an extreme-
ly religious man who used to observe afa-sil (eight precepts)
_ four days a month regularly, expressed his devotion to the Sangha
in a novel manner—just the opposite of Duttha-Gamani: as
long as he lived he ate from the Mahapili, the public refectory
of the Sangha.3 This was to show that he was the servant of
the Sangha. He must have eaten after the monks had been
served.

The devotion of the ordinary poor people was more genuine
and touching than even that of kings and ministers. The rich
had no difficulty in entertaining the Sangha, and there was no
need for them to sacrifice anything on that account.

But sometimes poor people fed bhikkhus while they t.hem-
selves were actually starving. Some of them treated monks as
their own children. A poor old updsika looked after Mahamitta
Thera of Kassaka-lena just like her own son. Her daughter
treated him as her brother. She fed the monk with the best
possible dishes within their means while she and her daughter
fed poorly. Mahamitta was greatly moved one morning when
he discovered this overhearing a conversation between the mother
and the daughter, and it is said that he became an arahant the
same morning out of compassion for the poor old woman. *

Some poor people mortgaged even their children to get money
in-order to maintain the Sangha. Mundagutta, for instance
mortgaged his son for elght. kahapanas to buy a cow so that
he might entertain monks.> Darubhandaka Mahatissa of Maha-
gama mortgaged his daughter for twelve kahapanas and bought

1. AA. p. 365.

2. Mhv. xxvi 16-17.

3. Yavajivadi ca so bhunji mahapalimhi bhojanam—Mhv. xxxvii 202-203.
4."DA. p. 570 ; MA. p. 237 ; AA. p. 276; VbhA. p. 196.

5. Rsv. II, p. 32.
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a cow for the same purpose.’ He did even a more surprising

thing : he bought a meal for a monk who was in danger of missing
his mid-day meal, with all the twelve kahapanas he had saved
after working in a sugar-mill for six months with the hope of
liberating his daughter.? The Rasavahini relates the story of
two women, Kificisaiighda and Saddha-Sumana, who offered to
two monks the clothes they were wearing.®

In addition to their devotion to the Sangha in general, some
had" their intimate and favourite monks, to whom they were
personally more attached than to others. King Kutakanna-
Tissa (16-38 A.C.), for example, had two such monks. One was
Ciila-Sudhamma Thera of Girigaimakanna. The king learnt from
the thera’s mother what kinds of food he liked, and specially
prepared them for him. It is said, however, that the king was
not able to look straight at the thera’s face. It was perhaps due
both to the thera’s personality as well as the king’s respect for
him. The king's attachment to Tipitaka Cullaniga was even
more intense. Once the thera had a boil on his finger, and the
king out of great love for him put it into his mouth, and the boil
burst inside his mouth. The king’s love for this thera was go
blind, it is said, that he swallowed the pus, thinking thatit would
be disrespectful if he spat it out. Later on. when the thera was
fatally ill, the king attended on him, crying and sobbing.*

A certain upasika in Mahikhiragama was attached to Tissa
of Lopagiri. She had prepared milk-rice (kkirabhatta) for him;
although many monks went to her house on pindapata, she would
not give it to them. Ultimately she offered it to Tissa when he
went there.> When Sanghadatta and her brothers went to a safe
place during the Brahmana-Tissa famine, they took with them
Ciilandga thera who was a friend of the family and looked after
him.®

AA. p. 277.
Ibid. pp. 277-27
. Rsv. 11, pp. 47,
. VbhA. p. 319.

. MA. p. 545 ; AA. pp. 653-654.
.. Rsv. 11, p. 178.

8.
50.

(== I T S
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Attending grand festivals and going on pilgrimages were two
features that combined entertainment with religiom. It is said
that people travelled long distances to attend some festivals,
beautifully dressed according to their means.!  Some of them
visited places of worship not only in Ceylon but also in India.*
Sometimes pilgrims received even roval patronage.’ In the
12th century there was u free alms-hall (ddnasilarak) established
by Queen Lilivati to give alms (dan deau sasidaha) to the poor
who came to Anuradhapura from various directions.* Toopen s
permanent establishment to give alms to poor people was not
usual. It is quite possible that this was established to entertain
the poor pilgrims who visited the holy eity.

We have seen earlier® that in pre-Buddhist Ceylon spirit-
worship was one of the popular cults, The arrival of Buddhism
did not interfere too much with that helief. If fact, there are
many references in early Buddhist texts to spirits or deities
residing in parks, forests and various trees.® There was no clash
therefore between Buddhism and the pre-Buddhist cult of spirit
worship. The only difference was that in Buddhist Ceylon all
those deities were * converted " to Buddhism, They were very
popular with the masses and Buddhists located them almost
evervwhere.

There were rich and poor among them, just as among human
beings.”  Some of them were 50 poor that a devatd accepted some
food from a thera during the Brihmana-Tissa famine [%

Buddhists believed that there were some deities who were
very helpful to pious and religions peopls.?  Tnthe ssme manner

. DA. p. 128 ; MA. p. 206,
. Rsv. II, p. 0.

. Fbid. IT, p. 38.

E.Z. I, p. 178.

. Ben above p. 34

. Pleit. pp. 38-38; M. L p. 307 —virdmaderatd, vanadevald, ruklha-
d'thﬂi. ﬂnd'.hhnﬂmnappul‘m:l adhivatthd depoli ; MA. p. 526,

« Rav. 11, p. 11,
R.'IH. Il, p. 151,
9. For popular belief in deealis see Rav. 11, p. 11, 14, 24, 51, 151, 165
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they believed in evil spirits, and mention is made of those who
could control and employ spirits (bhita-vejja) by the power of
incantations (mania).!

Tt is only natural that a Buddhist nation should adopt Bud-
.dhist names as their own names. Accordingly, we hear of names
like Buddhadasa, Sangha-Tissa, Sanghadatta,” Moggallana,
Kassapa and Mahinda. King Buddhadasa is said to have given
to his sons the names of the great disciples of the Buddha. The
adoption of Buddhist names seems to have become a vogue
somewhat later, for no Buddhist names appear among the early
Buddhist kings. It isinteresting in this connection to observe
the influence exercised by different Buddhist relics on personal
names. The branch of the Bodhi-tree at Anuradhapura and
the Buddha’s Tooth, both brought from India, were the two
most important Buddhist relics. The Tooth relic was of greater
importance, and was always in the royal possession. Many
were the kings who compounded the word datha (tooth) with
their names, like Datha-pabhuti, Dathopatissa and Hattha-datha.
The name of the daughter of Aggabodhi I was simply Datha.®

In the same manner, the word Bodhi also was added to
personal names, like Sangha-Bodhi and Agga-Bodhi. There was
a thera called Bodhi-matu-Mahitissa.* Perhaps the thera’s
mother was called Bodhi-mita, the ‘‘ Mother of the Bodhi.”
One of the two daughters of Kassapa I was simply called Bodhi.5
In the 11th century there was a general named Kesadhatu-
Kassapa (Hair-Relic-Kassapa).® Some added to their name the
word dhatu “ relic *’ without any specification, as in the case of
Dhitu-sena. It may be that there was a belief that the name of
a relic added on to a personal name brought blessings and happi-
ness to the person who bore it.

1. Rsv. II, p. 142.
2. Ibid. 11, p. 181.

3. Mhv. xlii 10. Itisinteresting to note here that in India the Buddha’s
Tooth was called danfa. Cf. Dantapura (the city where the Tooth was kept)
and Danta-Kumdra (the prince who brought it to Ceylon). But in Ceyﬁ)tn
it was called datha (Sinh. dala).

4. AA. p. 366.
5. Mhv, xxxix 11.
"hid. lvii 65, 67, 69, 74, 75.
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In ancient Buddhist Ceylon the uposatha (piya) day was a
public holiday. We have seen earlier, in the Badulla Pillar
Inscription, that all business stopped on pdya days. Agga-
bodhi VIII (801-812 A.C.) had prohibited fish, meat and liquor
from being brought into the city on poya days.! The poya day
was meant for observances like ata-sil (afthaiga-sila) and religious
activities. There were four such days in a month : full-moon and
new-moon and two quarter-moon days. All these four days were
public holidays.

We learn also from Fa Hien that, in the 5th century A.C. the
eighth, fourteenth and fifteenth days were treated as holy days.
He says : “* At the heads of the four principal streets there have
been built preaching halls, where, on the eighth, fourteenth and
fitteenth days of the month, they spread carpets, and set forth a
pulpit, while the monks and the commonalty from all quarters
came together to hear the law.”? Itis quite possible that among
those who came to listen to the dhamma there were many whoe
observed the uposatha, i.e., the eight precepts.

The fame of the Sinhalese as a religious nation had sp:ead
beyond the Island’s shores, and Hiuen Tsiang, who heard about
it, wrote : * Theylove learning and esteem virtue. They greatly
honour religious excellence, and labour in the acquisition of
religious merit.”3

1. Mhv. xlix 48.
2. Fa Hien, p. 104.
3. Hiuen Tsiang : Bk. XI, p. 235.



CHAPTER XVI
CEREMONIES AND FESTIVALS

We huve seen in the previous chapter that the vast majority
of the lay people were not in a position to understand or prictise
the essential teachings of the Buddha. But they had the highest
regard and despest devotion to their faith, and they too required
s way of giving expression to their religions sentiments, The
development of spiritual character was too subtle for them and
far beyond their grasp. They needed something more tangible
and visible, that appealed to their senses, and rituals, cereTnonies
and festivals supplied this urgently felt need, in addition to the
practices disoussed in the previous chapter. What is religion to
one may be sacrilege to another. Tt depends on the degree of
spiritual and intellectual evolution of each individual. Although
rituals, ceremonies and festivals were not in keeping with the
spirit of Buddhism, they were natural and inevitable develop-
ments, bound to come when the teaching of the Buddha became
a popular state religion.

These festivals, though religions, were not dull or dreary.
There were in them liveliness and colour and variety. All reli-
gious ceremonies and festivals were accompanied by musie,
dancing and singing. Kings are reported to have provided dancers
and musicians for religious services,! These festivals were so
attractive that people from long distances assembled to see
them.*

1. E.g., Bhitiya 1 (35-66 A.C). Dpv. xxi 26, 27; =xxii 3; Mhv.
axxiv 60, 4

@, DA.p. 128 : MA. p. 205 ; VbhA. p. 244 ; Smp (SHBE), p. 219.
266
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Almost ull public activities were connected with religion.
Even scoular undertakings were accompanied by some kind of
religions ritual.®

Unlike taday, in ancient times opportunities for public snter-
tainment were few. Religious festivals provided both entertain-
ment awd satisfaction of religions sentiment. Therefore, it is not
surprising that snch ceremanies grew in number and were spread
throughout the year. In the following puges soinie of the principal
and puportant rituals, ceremonies and festivals will be diseussed
in brief

FREACHING

Although preaching was primarily an exposition of the
dhamma for the edification of the listeners, in later times it
aszumed the form of a festival. Sometimes people built a great
pavilion or hall (mahd-mandapa) in a village, and organized whole-
might sermons (sablarattine dhammasavanam).  On such occasions
men and women and children assembled in great numbers from
long distances, and ss it was difficult for them to get back to their
distant homes in wild, rural areas during the night, they usually
had to spend the night at the preaching-place, and the ssrmon,
too, had to be prolonged throughout the night.*  The pulpit was
decorated with such ornaments as golden festoons.®

Generally, at monasteries preaching started after sunset, and
it was announced by beating & gong.* The pnruuht-r used & fan
(vijant), as today.®

In a full-dress preaching ceremony, which pmhubh was spread.
over hoth day and night, three monks took part as preachers at
different stages.® The first was called Diva-kathika, the * day-
preacher ', As the term snggests, he performed his duty during

I. Thus, Hiven Tuinng says that the king himself went to perform
religions rites on the ocopsion of pearl-fishing in o bay. Hiven Taang
Ek. X1 p. 251.

2. DA p- 128 ; MA. p 2065 ; VhbA. p. 284 ; AA. pp 355-386.
3. Smp (SHB) p. 388.

4 MA. p. 1025 ; Rav. 101, p. 1.

5. DA. p. 535 ; MA. p. 157.

8. AA. pp. 23, 386,
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the day time. Most probably, his part was only to recite the
text. For, next came the Pada-bhanaka, the * word-reciter ",
Evidently, his part was to paraphrase the sutta word for word in
Sinhalese, without details and explanations. The first did not
require much learning, but the second had to be fairly educated.
The third, who came last, was ths most learned and most import-
ant of the three.  He it was who in fact preached the sermon with
details and expositions during the grester part of the night. This
process must have proved efficacions enabling people to speni the
day and night without monotony and weariness, !

We have seen in the previons chapter that at Anurddhapura
thers were preaching halls huilt at the heads of the four principal
streets, and sermons were delivered there four times a month.

ARITAVAMSA

Numerous references in Pili commentaries and sarly inscrip-
tions show that in ancient Coylon a very popular and great festival
was held to celebrate the preaching of the Ariyavamsn-sutta®
1t would appear that during several centuries hefore and after
the fifth century A.C. the Ariysvamss was not enly & popular
sermon, but also an important institution held in high esteem for
the perpetustion of which grants were made by kings and
mimsters and rich people at the time.

The Mahivamsa says that King Vohira-Tissa (269-29] AQ)
had established all over the Island a regulur giving of alms at
every place where the Ariyaramsa was preached.®

From the Tanigals Inseription of the 4th century AC, we
Jearn that a handsome grant in paddy, widu and beans was made

1. Duy and night preaching for several days was in practics in some parta
of Ceylon till recently. This form of preaching was kiown ns Sofigi-bana
* the preaching of the Safgiti o NikRyas ",

2. For a comprehensive discussion of the Ariyaramsa festival see my
article on The Significance of ** Ariyaraman "in the UCR. Vol I, No. 1,
Pp. B0 .

3. Mhy. xxevi 38, Geiger, in translating this verss, was not certain
what the term Ariyapaman setually meant, and offered a suggestion :
# Lit. book of the holy ones, probably the life-staries of men eminent,in the
Buddhist church, which were read slowl probably for the edification of the
people.”  (Mhv. tr. p. 268, n. 8). But now we bave no doubt that it wes
the Arigavamsa-sulia.
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by a person named Deva(ya), the son of Siva{ya), a member of
the Council of Ministers, with the stipulation that the capital
ghould remain unspent, and the interest should be utilized for
providing meals fo the monks at the Yahisapavata monastery
(situnted most probably at the site of the present Tonigals near
Vavuniyi) for the purpose of conducting the Ariyaramsa.

Two rock inseriptions from Labuitabifidigala® (about the
Gth eentury A.C.) in the North-Central Provinee record that a
certain man called Sirinaka deposited 100 kabavanaz and another
person called Notalavitiya Siva gave 20 Fahavanas to a greas
monastery known as Devagiri for the purpose of conducting the
Ariyavamsa,?

The popularity of this festival can be understood by the many
references to it in literature. The Avigutiara Commentary® gives
an example of a woman who went five yojanas suekling her baba
to listen to a sermon on the Ariyaramsa by Dighabhinaka Mahi-
Abhaya Thera, In the same Commentary® we read that thirty
bhikkhus who were in retreat for the ruiny season (vas) at Gavara-
vila-wigana preached the Mahd-Ariyavamsn fortnightly on péya
days.

The Rasavahini®records three stories in which the Ariyavamesa
is referred to : the first is of a thera from the Kudda-mjje Provines
going to the Mahivipi-vibira in Mahdgima® to listen to the

1. B.Z. I, p. 177.

%, Ihid. 111, pp. 250, 251.

4. In all these inscriptions the word used is Ariyavaso.  Pamnavitans
translates it as ** holy vassa ™' which is n mistake. See my article on The
Significance of ** Ariyaramaa "' referred to above.

4. AA.p. 350

5. Ibid. p. 355

6. Rev. 1T, pp- 4, 183, 154},

7. The so.called Nagn-mohivihira on the bund of the Yoda-viva

{Ginnt's Tank) on the Tisamahirima-Kirinda road. The Ven. G B
Indasira Nliyakn Thera, the 1t inoumbent of Tissamahiirima, iniorms
me that the t Nign-MahivihBrs is o misnomer, and that it is the old

Mahivipi-vihira of the Rasavihini. H. E. Amarnsekara, late Modaliyar
of the Migam Pattn, it would appear, had given the present pame to the
vihira, under the mﬂm on that it was the old Niga-Mah&vihiirs
The word ydda (P.yodha) as used in Sinhalese has two meanings : (1)
5 warrior,™ (2) “ hig." Where it mesns “ big," the word ydda is inter-
changeable with mahs (P. mahd). So the present yods-viva might have
been the Mahavapi or Maba-vava of old after which this vihEra was
mnmed.
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preaching of the drigooemss, which was an annual ocourrenee of
the place at the time, Further, the ztory tells ns that multitudes
assembled there even from distances to listen to this sermon.
The second is that during the reign of Dubbitthi Mahfrija® the
Ariyavamsa was preached once every six months at Udnmbara-
mahivihira (Dimbuligala),® and people assembled there from
within four yojanas, snd elaborate preparations were made for
the festival (mahantam pijavidhanam). The third instance is
that of the preaching of Arigovamsa as o festival (Ariyavangisa-
tesinid-mahe vattamine) at a monastery called Arivikara-vihira
near Kumbala-Tissapabbata.

Though the Aryavamsa is a ** sermon ™ to be preached, it was
s0 famous that Buddhaghosa mentions it in lis Visuddhimagga
65 4 proper name, merely ealling it Ariysvagsn, being evidently
quite confident that the reader would understand that it was the
sermon that was meant. The context in which it ocours seemz
to indicate also that when an example of a sermon was needed,
it was the Arigavamsn sermon which came to Buddhaghosa's mind
most readily.®  This is further horne out by the fact that there
were certain theras known as Ariyavamse-bhanakas distinguished
for preaching the Ariyovamso-sutta, und that they are sometimes
gquated as anthorities in the dhamms.*

What was this Arigavamaa-sutta, so important and so popular
in ancient Ceylon 7

Numerous commentarial references® which are analytical and
desoriptive of the contents of the driyavamsa lead 1s to fix as the
text of this celebrated sermon o sutta found in Uruvela-pagga of
the Catukka-nipata in the daguttara-pikaye® Tt deals with the
four Ariyacamed, and seems to have been known by several names:
Ariyavamsa, Mahi-Ariyavamea and also Vamsa-sutta,

I. i.e, Mahddathikn Mahfiniga (67-78 AL For ddentifiontion see
miy note on Dublifthi Makinija in the UCR. Vol. T, Xo. 2, p. 52

2, FEven today, at Dimbulfigala during s seasdin the Arigoramsa
l:rmrlml, whith is significant of the persistence of the old tradition.

J. Vam. p. 5

4. 8A. 111, p. 151. .

h. For thess references and details see UCR. Vol T, No. 1, pp- G4,

6. A, p. 204.
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Theé four sections of the sutta are as follows

I. A bhikkhu i satished with whatever robes he gets,
praises the value of contentment in whatever robes
e obtains, does not commit any impropriety in ordez
to sectire Tobes, nor does he exalt himself or look down
upon others on account of his possession of this quality
of contentment. Ho i he with regard to :

1I. Whatever food ha gets, and
III.  Whatever lodgings he is provided with.!

IV. Tiw bhikkhn takes delight in meditation and abandon-
ment (bhdeanaramo hoti bhacanarato, pahdandramo hoty
pahanarato). But on account of this quality he does
not exalt himself, nor does he look down upon others,

This, in brief, is the driytemsa-sulle, and it contains the
essence of the lifs of a bhikkhu on whom the perpetuation of the
Sasana depends.  No wonder then that it 1s sn highly commended
in Commentaries and held in esteem both by the Sangha and the
laity.

Buddhaghosa's Commentary on the sutta says thut by the
first three ariyavamsa the whole of the Vinaya Pitaka would be
described, and by the fourth the other two Fitakas. Thus the
preacher of this sutta could bring all three Pifakas to bear on his
sermon. The Commentary gives further instruetions to the
preacher as to how the bhdvanarama-ariyavamsa, the fourth and
most important one, should be elaborated. It should be described,
says the Commentator, according to the Nekkhamma Pali in the
Patisambhidamaggs, the Dasuttara-sulla of the Digha, the Sati-
pafthana-sutta  of the Majjhima and the Niddesa in the
Abkidhamma.® These detailed instruetions to preachers are
further indication of its popularity and importance.

Its preaching was secompanied by a festival, as already
mentioned, but it is not quite clear whether there was & particular
period of tha year for its celebration, and if g0, what that period
was. The Rasavihini says that at the Mahavipi-vihira at

1. According to the Commentary, gildnapaccaya {medical requirements)
in included in the pradapdta (food) teelf. AL p. 403

2, AA, p. 404
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Mahiagima the Ariyavamsa was preached annually and at
Dimbuligals once in every six months' At the Devugiri-\rlhim.
too, it was once a year though we are not told when.® But the
Tu:,ngu!u. Inseription specifically lays down that it hud to be done

“the twelfth day of the bright half of the month of Nikini
dunug every rainy season % Some thirty bhikkhus who under-
took the vas during the reiny season at Gavaravilu-angags used
to preach the Ariyavamse once a fortnight on paya days.*

When we consider the fact that even today, during the vas
season, according to the traditional practice, bhikkhus becomse
more religions-minded, perform the wposatha ceremony more
regularly, and preach to the lay devotees more frequently, it may
not be wrong to conclude that the Ariyavamsa was celebrated
regularly during the vas season. This is not to deny that it might
have been preached during the other seasous of the year uccording
to the wishes of those who performed the celabration,

The fact that kings and ministers and other well-to-do persons
contributed generonsly towards the  performance of the Ariya-
vamsa " proves that it was a festival whioh required a considerable
amount of expense. Perhaps, meals and quarters had to be
provided for the bhikkhus who came from distances and stayed
at the spot for a few days, and temporary sheds perhaps had also.
to be put up for the multitudes that came to hear the sermon.

There is some reason to suppose that the Ceylon tradition was
& continuation of un Indian tradition which was prevalent during
Asoka’s time. In this conneetion the mention of dliyamasdni in
Asoka’s Bhabru Ediot is of interest.  In this inseription, addressed
to the Sangha, Asoka recommends the monks and nuns of the
Order, and the lay disviples of cither sex, frequently to hear and
to meditate upon seven selected texts from the Pali Canon, among
whioh Aliyavasini is included. Opinions differ as to what this

1. Rav: IL, pp. 4, 188

3. E.Z. 100, pp. 250-251—anahavajarana.

3. E.Z I, po 178—sanaye vanaye aforasehi Nikemaniyacads punamasa
dofasa-pakn-diras,

4. AA. p. 886, Tuis significant that oven the Sikyan Upnnands, that

notorious imposter, went about preaching the Arigamumag, during the s
gensons.  (JA. 1L p. 310 ; IO, p. 233).
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Alysavasani actually is.! 1 am inclined to agree with Kosambi,
Lanman and Barua that it is the zame as the Ariyavapsa-sutts
described above.? Thus, perhups, the tradition of celebrating
the Ariyavamss may have come from India to Ceylon where
it Aourished for centuries,

It is not yet known when and why the driyavamsn festival
fell from favour. The Sasghardja-sadhu cariyfen® which was
written by Ryittiliyaddé Mubandirams who lived in Kandy
during the reign of Kirti-Sri Rijasimha (1747-1780 A.C.) men-
tions that a Sinhulese Sanne paraphrase to the Adrigovamsa-sutls
was written by Bimipivatté Unvinsé, a pupil of Saranankars
Sangharija.*

Even today the Ariyavamsa festival is not altogether forgotten
in Cevlon. Recently at a newly discovered cave-temple near
Gurulahiidda in Pasdun Koral& in Cevlon, the Ariyavamsa-sutla
was preached several days during the festival. 1t was mentioned
earlier that this sutta iz preached today at Dimbuligala during
the vas scason.

VESAK

The Vesak (Pali Vesikha) festival which is held in the month
of Vesak (May) to celebrate the birth of the Buddha® was a
traditional custom of the State.® Vesak seemis to be one of the

1. Mookerji's Asuka, p. 118, n. 4: Rhyz Davids thinks it is in tho
Sangiii-suita of the Dighs ; Dharminands Kesambi and Lanman ideatify
it with A. IT, 28 ; Hultzsch takes the expression to mean " ariyavamsdni,”
Barpa agrees with Dharmanands Kosambi. (Inscriptions of Asoks LI,
P 203, 0. 8, 3

2. Usually found in the masculine gender na calliro ariyoromad, but
sometimes in the neuter too : caltdiri ariyaramsdni | Patisombhidi-magga T,
(PTS) p. 84). CL Aliyavasini in this Edict.

3. Sanghardja-sidhvcariydoa, p. 34

4, There ia an edition of the Ariyaramsa-sutta and ita Pili Commentary
along with an old Sinhalese sanna which was published in Colomba in 1598,
This, most probably, judging by the language, 15 the same as Bamipivatts
Unnénsé's work. A notice at the back of this mlition says that ' tho
Ven. PayyigalaSiri-Sumana-Tissa Thera, Principal of Vijayinanda Pirivens,
Galle, tanght this sutta to his pupils and caused them to preach it daily,™

5 Dpr. xxi 28, Vedkhamdse punnamdyam saombuddho wpapajjatha,
tam mdsam pijanaliidya. 1

6. Mhv. xliv 46, Sabbam vesikhapijidim canitidnugatam.
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most ancient Buddhist festivals, celebrated even in India from
early days. Fa Hien tells us that about the 5th century “ every
year, on the eighth day of the second month, they celebrate a
procession of images. They make a four-wheeled car and on it
erect a structure of five stories by means of bamboos tied together

They make figures of devas with gold, silver and . . . .
On the four sides are niches, with 2 Buddha seated in each, and
a Bodhisatva standing in attendance on him. There may be
twenty cars all grand and imposing, but each one different from
the other.”?

It is necessary to remember here that Asoka’s Rock Edict IV
records that the Emperor had organized shows and processions in
which were exhibited images of gods in their celestial cars with
“ heavenly sights” attractive and fascinating to the masses.
What Fa Hien saw in the 5th century in India was perhaps the
continuation of the same old festival with certain modifications
and improvements after seven centuries. It is also possible that
Mahinda, having seen those shows and processions organized by
his father and realized their effect on the mass-mind, introduced
the same practice into Ceylon. It may be conjectured, with some
justification, that the Ceylon Vesak festival was modelled on
Asoka’s “shows and processions”™ and also on “the processions of
images” seen by Fa Hien. The Chinese monk says that the Indian
procession was held in the second month. Now the second month
of the year according to the Indian calendar is Vesakha, and it is
possible, therefore, what Fa Hien saw in India was a Vesak
festival, though he did not mention it by name.

The first reference in the Mahavamsa to the Vesak festival in
Ceylon is during the time of Duttha-Gamani (101-77 B.C.) who
is said to have celebrated twenty-four Vesak festivals.® It is
quite likely however that the festival was in existence in Ceylon
much earlier. Duttha-Gamani was the hero of the ancient
Buddhist Ceylon, and perhaps he revived the festival and cele-
brated it on a grander scale than before. After him many kings
are reporteq to have celebrated the festival regularly : Bhatiya

1. Fa Hien, p. 79.
2. Mhbv. xxxii 35.
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(3867 A.C.) twenty-eight Vesak festivals,! while Vasabha
(127-171 A.C.) celebrated forty-four festivals.>? These two kings
organized regular annual celebrations. Vohara-Tissa (269-291
A.C.).2 Gothabhaya (309-322 A.C.),* Jettha-Tissa (323-333 A.C.),*
Dalla-Moggallana (611-617 A.C.).° Sema II (851-885 A.C.)7
are all mentioned as kings who organized great Vesak festivals.
The last mentioned king is particularly said to have celebrated
the Vesak festival with the poor people, giving them food and
drink and clothes as they desired.

Up to this day the Vesak is celebrated in Ceylon with great
festivity every year, and free refreshment halls (dan-sal) built by
Buddhist Societies and individuals throughout the Island enter-
tain the pilgrims who visit holy places on that day.

GIRIBHANDA PUJA

The famous Giribhanda-piija seems to have been originated
by Mahadathika Mahiniga (67-79 A.C.). Having completed
the building of the Mahathiipa at Mihintalé, a task of great
difficulty, the king organized this grand festival which was like a
carnival to celebrate the historic occasion. Within the radius of
a yojana of Mihintalé the whole place was magnificently decorated.
A road was constructed running round the mountain and four
gateways erected. On either side of the streets shops and stores
were opened. The roads were adorned with flags, arches and
triumphal gates illuminated all with rows of lamps. Dancing,
singing and music added to the merriment of the occasion. The
road from the Kadambanadi (Malvatu-oya) to Mihintalé was
covered with carpets so that the devotees might walk with clean
feet after their ablutions at the river. At the four gates of the
city a great alms-giving was organized. Over the whole Island
an unbroken chain of lamps was lighted. Even over the sea

. Mhy. xxxiv 59.

. Ihid. xxxv 100.

Ibid. xxxvi 40.

. Ibid. xxxvi 109 ; Dpv. xxii 59.
Mhyv. xxxvi 130.

. Ibid. xliv 46.

. Ibid. 1i 84.

1O e W -



276 HISTORY OF BUDDHISM IN (EYLON

lamps were lighted within s distance of a yojana round the Island.
To the great multitude of monks assembled at thiz consecration-
ceremony of the thiipa, alms and gifts were offered at eight places
with the beating of eight golden drums. A remission of the prison
penalties (bandhamokkha) was also ordered. Barbers wera
employed to earry on their work continually at the four gates.!

Why this grand festival was called Giribhanda-piji is not
quite clear.® Whatever the correet meaning of the term may be,
it ix quite clear that great offerings were made at this festival,
and all zources agree that it was organized by Mahadathika
Mahdniga.?

Although Giribhanda-piija wos a festival famous in history,
we do not hear of its celebration by other kings. Eight centuries
later, Udaya 11 (885-866 A.C.) is reported to have restored a
vihira called Giribhanda.? But whether this was a vihira ot
Mihintalé connected with Mahadathika’s Giribhapda-piji or &
different vihira we are not certain.

GANGARDHANA

~ Buddhadiza’s son Upatissa 1 has the honour of inaugurating
a ceremony called Gangirohana in the early 5th century. At the
time the lsland was afflicted by famine and disease. The king
inquired from the Sangha if anything was done by the Buddha in
such a situation to alleviate the suffering of the people, and the

1. Mhy, xxxiv 63-84,

2. Of courss giri means * mountain ", Bhonds means ' goods™ and
piiji meann ** offering " or “eeremony.”  But what do the words together
indicate 7 They could be interpreted to mean " offering of gomds on the
mountain " or " offering of & mountain of goods.”  Sometimes this festival
iz ealled Giribhapda-gahans-pija “ the ceremony of taking goods on the
mountain " I_DIH' xxi 32), and nlso Girihhu@hnt'ihnnn-pﬁji “othe oore-
mony of bearing goods on the mountain.”  (Vem. p. 280 ; AA. p 13),
The Resaviking 11, p. 185 reads the term Girmagda-mabd-paja ** the great
mountain offering.”’ The Pali Commentaries refer to this festivil in
eonnection with Tizsa Thers of Logugirl who received the best pair of cloths
at this ceremony. (DA. p. 360 ; MA. p. 45 AA. p. 6534).

3. The Rev. IT, p. 185, says that it was nized by Dubhip hi Grdi
i]f;: ::r_;r in mrdnlz;ﬁht he was the same ?mnfﬁin H:Lnfﬁ-;h:;!;

titn of these two names s&8 my note on ittha b7
T e e ¥ Dublitihi Mahirdja in

4. Mhv. xlix 20,
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monks desoribed to him how the Ratana-sutta® was reoited by the
Buddha when Vesili was visited by such s calamity.® Thereupon
the king had a golden image of the Buddha made, and placing in
it« hands the Buddha's stone alms-bowl filled with water, mounted
it on a chariot, Then he organized a great alms-giving and
ordered the citizens to observe the moral precepts (stla), himsell
observing them.

The city was beautifully decorated, and a large crowd of monka
following the chariot with the golden Buddha image walked the
whole night round the streets reciting the Ratana-sutta and sprink-
ling water.” The king himself took part in the coremony, walking
with the monks, Rains came and famine and pestilence
disappeared. Upatissa decreed that this ceremony shonld be
performed whenever there was a gimilar calamity in the Island.*

We do not know how many kings followed his sxample. But
we are told that Sena 11 (851885 A.C.) had a similar ceremony
performed when the Island was vigited by an epidemic. In place
of the Buddha image, he had the image of Ananda carried round
the streets followed by monks reciting the pirit and sprinkling the
pirit-pin (paritta water),®

The introduction of the Anauda image here is significant, for
+t was Ananda who went round in Vesdli reciting the Ratana-stlla,
gprinkling water from Buddha's alms-bowl, Sena 1T seems to

1. Mhv. calls it Cangirehana-sutts as well.

o When Veskli was afflisted by fumine and pestilence, the Buddhs
viited the eity on the invitation of Licchavis, and recited the Relona-subla.
(It is ineluded in the Khuddakupdtha as well s in the Sutia-nipita), The
Budihna first taught this satta to Annnods and requested him to go round the
city necompanied by Liochavi prinees, regiting the sutta and sprinkling
water from the Buddha'salms-bowl. The city was saved from the calamity.
A great fostival was held in honoar of the Buddha's visit. Two boats oo
the river were joined together and a pavilion wis built thereon.  After this
suceesaful mission to Vesili, the Buddha returned to Rijagahn along the
Gonges. This journey is called Gangirohana, and the name was given to
tho fostival itself. (SnA. pp. 204-206 ; CBhA. p. 97 iF).

3. Gelger says this is a fing example of popular rain magic adopted by
the official religion. (Clv. tr. L, p- 19, n. 5).

. 4. Mhy. xxxvii 188-198. Of. also o festival called Patta-mabe said
t5 have been held in India. In this festival too the stone alms-bowl of the
Buddba was honoured. (Rsv. I (BE. 24567), p- M)

5. Mhv. ki 80-81.
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have followed this example rather than imitating Upatissa’s
ceremony in all its details. Sena II is also said to have had the
Ratana-sutta written on gold plates.!

Kassapa V (913-923 A.C.) is also reported to have warded off
the dangers of famine and pestilence by engaging the monks of
the three fraternities to recite the piritin the city.* We do not
know whether he followed the traditional customs of the earlier
festivals as described above. However in this instance, there is
no mention of the image of the Buddha or of Ananda or of the
alms-bowl. The ceremony had probably undergone changes in
the course of time.® Aggabodhi IV (658-674 A.C.) also held pirit
ceremonies, but neither the reason nor the details are given.*

PIRIT

Pirit (Pali Paritta) which means “ protection ”, was a cere-
mony held for various purposes like exorcizing evil spirits and
dispelling disease as well as blessing an auspicious occasion like
occupying a new house. The Book of Parittas (Pirit-pota) known
as the Catubhanavira is a compilation containing suttas from the
original Nikayas. According to the Milinda-paitha the most
important parittas are Ratana-sutta, Khandha-paritta, Mora-paritta,
Dhajagga-paritta, Atanatiya-paritta and Avigulimala-paritta.® The
Digha Commentary gives Metta-sutta, Dhajagga-sutta and Ratana-
sutta as important suttas.®

1. Mhv. i 79.

2. Ibid. lii 80.

3. About the middle of the 19th century a Gangarohana festival was
held at Mitara in South Ceylon. A Sinhalese poem The Gangarohana-
varnand by Thomas Mubandirama describes this festival in great detail.

4. Mhv. xlvi 5. .

5. Miln. p. 119.

6. DA. p. 707. The present book of Pariftas ( Piritpota) or Catubhina-
vara, in addition to the suttas mentioned above, contains among others
Dasadhamma-s., Mangala-s., Mettanisamsa-s., Canda-pariita, Suriya-paritia,
Maha-Kassapa-thera-bojjhanga, Baha-Moggallana-thera-boj., Mahd-Cunde
thera-boj., Girimananda-s., Isigili-s., Dhammacakkappavatiana-s., Mahi-
samaya-s., Alavaka-s., Kasibharadvaja-s., Parabhava-s., Vasala-s., Sacca-
wibhanga-s.
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The Atanatiya-sutta is the most important and powerful in the
matter of exorcism. The Digha Commentary® gives a detailed
description of how and when to recite it. It should not be the
first to be recited. If the expulsion of an evil spirit is desired,
in the first instance the Metta-suita, Dhajagga-sutta and Ratana
sutta should be recited for seven days. If the spirit leaves the
patient it is well and good. If he does not, then the Atanatiya
should be recited. There are several precautions and observances
4o be followed in this case. The bhikkhu who recites this sutta
should eat neither meat nor preparations of flour ; he should not
live in a cemetery, lest the spirits should get an occasion to harass
him ; from the monastery to the sick man’s house he should be
conducted by men carrying weapons and shields to protect him.
The recitation should not be in the open air. The bhikkhu should
sit in a room with doors and windows closed, and recite the sutta
with thoughts of love foremost in his heart ; during the recital he
should be guarded by men bearing arms.

The paritta should be recited after making the patient take
the precepts (silani). If the spirit does not leave him, the patient
<hould be taken to the monastery, and laid on the courtyard of
the cetiya. After sweeping the courtyard, offerings of flowers
and lamps should be made. Then again the verses of blessing
(mangala-gatha) should be recited. A full assembly of deities
should be called. If there is an ancient tree (jetthaka-rukkha) in
the vicinity of the vihara, a message in the name of the Sangha
should be sent to the deity residing there requesting him to be
present. The man possessed should be questioned as to his name.
When the name is mentioned, the spirit should be addressed only
by that name. He should be told that the merits of alms-giving
and offering flowers and lamps had been transferred to him, and
the verses of blessing had been recited as a gift to him, and that '
now he should leave the patient out of respect for the Sangha. If
he still refuses to leave, the devatas should be invoked and informed
of his obstinacy, and the Atanatiya recited, after declaring that
“ this spirit (amanusso) does not do our word, and we shall obey
£he Order of the Buddha.”

1. DA. p. 707.



280 HISTORY OF BUDDHISM IN CEYLON

If o bhikkhu is possessed by @ spirit, the altars should be
* oleaned and flowers offered, the merits of offerings should be
transferred, and after involing a great assembly of devatis, the
paritta should be recited.?

THE TOOTH RELIC FESTIVAL

The left eve-tooth of the Buddha (vamadatha-dhare)® whicl
was brought to Ceylon in the ninth yvear of Mahfsena’s son
Siri-Meghavanna (371 A.C.)* was the most important and precious
of all Buddhist relies ever hrought to Ceylon.*

In times of internal troubles olaimants to the throns tried to
take possession of this relic, becanse it was usually the person who
had the Tooth Relic in his possession that commanded publio
support. We learn from the_ Dithavamsa that there was fighting
for the possession of the Tooth Relic among the ruling prinees in
Indis before it was bronght to Ceylon.®

As we have seen earlier,® the Tooth Relie was from the VEry
beginning associated with the Abhayagiri. Therefore, ita sxposi-
tion and its annual festival were held in the Abhsyagiri-vihira. 7
There was & partioular building for the Tooth Relic.® * By the
side of the King's palace is the Vilira of the Buddha's Tooth,
several hundred feet high, brilliant with jewdls and ornamented
with rare gems. Above the Vihira is placed an upright pole on
which is fixed a great padmaraga (ruby) jewel . . . ¢

I, This is an equivalent to exorcism and faith-healing which all popular
religions nre compelled to offer to the believing masses. The development
of the full-fledged piril ceremony as we know today can be seen only after
the Polonnaruva pariod.

2. Dithi. 114, 116.

3. Dathi. 340 ; Mhv. xxxvii #2.

4 The Dhitu. p. 6, says that thers were two tooth-relics of the Buddha
in Ceylon.

5. Diha. 284, 286, 280, 205, 206,

. See mbove p. 87.

5. Dajhi. 406.

8. Fa Hien, p. 104.

§. Hiven Triang Bk. XT, p. 248,
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' We are fortunate in getting a vivid deseription of the Tooth
Relic festival from an eye-witness who had seen its celebration
early in the 5th century A.C.. According to Fa Hien' the Tooth
of the Buddha was always brought forth in the middle of the
third month, Ten days heforehand the king grandly caparisoned
a large elephant on which he mounted a man dressed in royal
robes, who could speak distinetly, and the man went round beating
o large drum, describing the life and the virtues of the Buddhs,
and announcing to the public : ** Behold ! ten days after this,
Buddha’s Tooth will be brought forth, and taken to the Abhaya-
giri-vihara. Let all and each, whether monks or laics, who wish
to amass merit for themselves, make the road smooth and in good
condition, grandly adom the lanes and by-ways, and provide
abundant store of Aowers and incense to be used as offerings toie."

When this proclamation was over, the king placed for exhi-
bition on both sides of the road, the five hundred different bodily
forms in which the Buddhs had appeared in his previous hirths
aceording to the Jataka stories. All their figures were brightly
coloured and grandly executed ** looking as if they were alive ™.

After this the Tooth of the Buddha was bronght forth, and
was carried along in the middle of the road. Everywhere on the
way offerings were presented to it, and thus it arrived at the hall
of the Buddhe in the Abhayagiri-vibira. There the monks and
the laity eollected in crowds, bured incense, lighted lamps and
performed all the prescribed services, day and mnight, without
ceasing till ninety days had been completed, when the Tooth was
returned to the vihira within the eity. On péye days the doors
of the vihira were opened, and forms of ceremonial reverence
were observed sccording to the rules.

We learn further details from Hiven Tsiang : ** The king three
times u day washes the Tooth of the Buddha with perfumed water,
sometimes with powdered perfumes. Whether washing or burn-
ing, the whole ceremony is attended with a service of the most
precious jewels."=

"1 Fa Hien, pp. 105-107.
2 Hiuen Teiang Bk. X1, p. 245,
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The Testival of the Tooth Relic, accompanied by the famous
Kandy Perahfira, is held snnually up to the present day in Ceylon.
MAHINDA FESTIVAL

Mahiizena's son Siri-Meghavanna (during whose reign the
Tooth Relic was brought to Ceylon) has the honour of inaugurating
u new festival in honour of Mahinda, He had a life-size image of
Mahinda made of gold and on the seventh day of the month of Vap
(Pubbakattiks, October-November) took it to Ambatthala at
Mihintalé where the thera had met Devinampiya-Tissa. A great
alms-giving was organized n honour of the occasion. From
Mihintalé to Anuridhapora the roud was beautifully decorated.
On the ninth day of the month, in & memmoth procession of monks
and luymen led by the king himself, the image was taken to
Sotthivikara, a vibara built by Siri-Meghavanus himself, near
the eastern gate of the city. For three days the image remaimed
there, Meanwhile the city was heantifully decorated. On the
twelfth day of the month the image was taken in procession
through the city to the Mahd-vihira, and it was exhibited for
thres months in the courtyard of the Mahi-Bodhi. Ultimately,
the image was placed in a specially built house in the sonth-east
direction, near the royal pulace. The king had also built in that
house the images of Itthiys and other companions of Mahinda.
Endowments were made for the maintenance of the place and the
performance of the festival. A derree was made that it should be
held annually by all succeeding kings.

Dhammakitti, the author of the second part of the Mubdvamsa
(also called Criilavamsa I) says that kings from that duy honoured
this decres, and the festival was held even in his day in the 15th
century—nine centuries after its inauguration.® Dhitusens
(480-478 A.C.) too, is mentioned as ome who held the Mahinda
festival, at which the recital and exposition of the Dipavamsa
formed o special feature.®

1. Mhv. xxxvii B6-88.

@, Iod. xxevili, 58-00.. The Mahinda festival has recently !l;ﬂﬂ-
revived and is now held annually in Ceylon.
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THE OFFERING OF A VIHARA

We get from Fa Hisn an account of how a monastery wus
offered to the Sangha by & king in ancient Ceylon. First, the
king convoked a great assembly. * After giving the monks a
meal of rice, and presenting his offerings (on the occasion), he
selected o pair of first-rate oxen, the horns of which were grandly
decorated with gold, silver and the precious substances. A golden
plongh had been provided, and the king himself tumed up a
furrow on the four sides of the ground within which the building
was to be. He then endowed the community of the monk= with
the population, fields and houses, writing the grant on plates of
metal (to the effect) that from that time onwards, from generation
to generation, no one should venture to annul or alter it.” 1

THE ANOINTING OF TMAGES

We have seen earlier® that different Bo-trees were known by
differant names. In the same monner different Buddha-images
had their own personal names like Upssumbha snd Abhiseka, ®

There seams to have been a particular kind of ceremaony known
as abhiseka (anointing) of Buddha-images. Unfortunately we do
not have the details of the céremony,  But there is no doubt that
it was held to be un important one. The General Migira was
refused permission by Kassapa T to perform the anointing cere-
mony of Abhiseka-Buddha (-image) which the Genersl expected
to hold on a grander scale than even that of the Sili-Sambuddha
{-image). Migira suppressed his displeasure, awaiting the arrival
of Moggullina.® When Moggsllina sscended the throne, the
General Migira held the ceremony as ha desired, nearly eighteen
vears after.> This long anxiety and enthusiasm of the General
indicate that the ancinting ceremony of Buddha images was of
great interest and importance to the people of ancient Ceylon,
whatever it might have been.

1. Fa Hirn, pp. 108-108.
2. Ses above p. 120,

2. Mhv. xxxviii 68,
‘4. Ibid, xxxix 6-T.

&, Ibid. xxxix 40.
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LAMP OFFERING
Dipa-piija or the offering of lumps was o very popular festival.!
Thousands of lamps lighted in regular rows on the grounds of u
monastery provided devotees with strikingly beautiful effects,
In the same manner there was a teremony known as dvana-
Pilja which was evidently performed by covering the alturs and
possibly even the terruces of the cotiya with fowers, 2

WORSHIP AT A MONASTERY

When a Buddhist went to s monastery he had to follow oertain
customs in his worship. He had to worship the dagiba (cetiyn)
first, hecause that contained the bodily relics of the Buddha,  He
had to cirenmambulate the digiba three times keeping the object
of worshipto hisright. 1f the dagiba wus large he should stop and
worship at four places ; if it was small, he should stop and worship
at eight places.” Inancient duys the devotees ascended the vediks.
blaimi (terraces) and offered flowers and worshipped  while
ciroumambulating - the cetiya, as we have seen egrlisr,* After
worshipping the cetiya he should worship the Bodhi.5 The next
object of worship today is the image of the Buddha, But in
early literature there is no particular mention of the Buddha-imuge
as an objeot of worship.®

A.cefiya should be treated as a living Buddha. Al the respeot
and honyur that one pays to the Buddha should be paid to the cetiva
45 well.  Tfa bhikkhu does not go to worship ut the cetiya, it is con-
sidered a2 not attending on the Budidha. A bhikkhu should neither
cover hoth shoulders, nor wear sandals, nor hold an umbrelli, nor
bathe, nor answer calls of nature within the sight of g cetiya,”

1. Dpv. xxi 11, 14-15, xxii 6,

2. MA, p, B85 ; AA. . 256, The same reforences mention an offering
known as thalasanthara-pija. Could it be that ft was performed by spreading
flowers o6 the courtvard T Madi ublunda-pidid Is another thing the details
of which we do not know. (Dpv. xxi 10).

3. But certain commentaries lay down that n devotes should stop wnd
worship at sixtoon places, For details sce abova P U118, n. 1,

4. Sce above p. 118,

6. DA. p. 129 : MA. p. 207 ; Vbha, P 245,

8, For a disenssion of this subject see above p-12LE .
7. DA. p. 757 ; VEhA, p. 300,
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VASSA AND KATHINA

The vassa (Sinh. vas) season, roughly from July to October,
when monks observed the vas retreat remaining in one place, was
a period during which the whole country became religiously
conscious. As we saw earlier in this chapter, festivals like the
Ariyavamsa were held during this season. Particular arrange-
ments were made for the maintenance of monks during this
period.! The kathina ceremony was the culmination of the whole
vas season. At the end of the three months a special robe known
as kathina was offered to the monks of every monastery who
observed the ““retreat.” This offering was considered parti-
cularly meritorious. Dalla-Moggallina (Moggallana III) is said
to have given the kathina to all the monasteries in the Island.?
Even today the kathina ceremony is a great occasion in the
religious life of the Sinhalese Buddhist.®

FUNERAL

Fa Hien* has provided us with some valuable information
regarding the funeral rites of a monk in the 5th century in Ceylon.
This description refers especially to the cremation ceremony of a
monk who was recognized as an arahant of the day.

“ Four or five li east of the vihira there wasreared a great pile
of firewood, which might be more than thirty cubits square, and
the same in height. Near the top were laid sandal, aloe and
other kinds of fragrant wood.

“ On the four sides (of the pile) they made steps by which to
ascend it. With clean white-hair cloth, almost like silk, they
wrapped (the body) round and round.® They made a large
carriage frame, in form like our funeral car, but without the
dragons and fishes.

1. Dpv. xxi 25 ; E.Z. I, pp. 58, 62.

2. Mhv. xliv 48.

3. For details of vassa and kathina see Mhvg. pp. 163 ff., 304 ff.
4. Fa Hien, pp. 107-108.

5. Cf. the Buddha’s cremation as deseribed in the Mahaparinibbana-s.,
D. 1L, pp. 87, 100. His body was wrapped in new cloth and cotton many
times in turn, and then the body was put into a trough of oil and covered
with a lid. In the Anuradhapura cremation no oil was applied to the bod y
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“ At the time of the cremation, the king and the people, in
multitudes from all quarters, collected together, and presented
offerings of flowers and incense. When this was finished, the car
was lifted on the pile, all over which oil of sweet basil was poured,
and then a light was applied. While the fire was blazing, every
one, with reverent heart, pulled off his upper garment, and threw
it, with his feather-fan and umbrella, from a distance into the
midst of the flames, to assist the burning. When the cremation
was over, they collected and preserved the bones, and proceeded
to erect a tope. Fa Hien had not arrived in time (to see the
distinguished §ramana) alive, and only saw his burial.”

These and many other ceremonies and festivals provided the
oceasion for the people not only to express their religious senti-
ments, but also to gratify their senses and emotions. They would
keep the ordinary masses away from crime, and might be regarded
even as necessary in order to maintain a healthy social equilibrium.



CHAPTER XVII
EDUCATION

# The history of the Buddhist system of education is practically
that of the Buddhist Order or Sangha. Buddhist education and
learning centred round monasteries as Vedic culture centred
round the sacrifice. The Buddhist world did not offer any
educational opportunities apart from or independently of its
monasteries. All education, sacred as well as secular, was in the
hands of the monks. They had the monopoly of learning and of
the leisure to impart it. They were the only custodians and
bearers of the Buddhist culture.””

This statement of Radha Kumud Mookherji's, made with
reference to ancient Buddhist education in India, can be equally
well applied to ancient education in Ceylon.

We have seen earlier how the bhikkhus began to take an active
interest in educational and cultural activities of the country, and
how the whole system of education, both ecclesiastical and lay,
was in the hands of the Sangha.

The Sigala-sutta of the Digha-nikaya® says that the education
and guidance of the laity is a duty devolving upon the monks.
The bhikkhus of Ceylon performed this duty by taking into their
hands the education of the whole nation. The rulers and leaders

1. Radha Kumud Mookerji : Ancient Indian Education, p- 394.
2. D. I1I, p. 117.

287
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of the country as well as the commoners were educated and trained
by bhikkhus.?

In modern usage a learned person is referred to as * well-read ,
because today knowledge is acquired chiefly through reading.
But in ancient days an erudite person was referred to as bahussuta
‘ one who has heard much ", for knowledge was then acquired
chiefly through hearing. It is believed that no books were found
in India at the time of the Buddha.?

In Ceylon, the Sinhalese Commentaries in book form on the
Tripitaka seem to have been in use soon after Buddhism was
introduced into the Island in the 3rd century B.C., though in fact
the writing down of the Tripitaka itself took place only in the
first century B.C.

These books hand-written, most probably on palm leaves,®
and therefore very rare, were not in extensive use, like the printed
books of today. Therefore, in spite of the existence of some
books, knowledge was acquired chiefly through the ear, and the
old term bahussuta could literally be applied to the learned in
those days. The pupil had to listen to and commit to memory
the instruction imparted orally by the teacher, which the latter
himself in his turn had learnt by heart from his own teacher.

Memory played a much more important part in the ancient
system of education than today. The frequent repetitions found
in texts, which irritate the modern reader, were an aid to ancient
students who had to memorize long texts together. Learned

“masters were reputed for their strong memory : the Majjhima-
bhanaka Deva Thera, the specialist of the Majjhima-nikaya, who

1. Tt is well-known that kings like Siri Sanigha-Bodhi (307-309 A.C.),
two brothers Jetiha-Tissa and Mahdsena (4th century A.C.), Dhiatusena
(406478 A.C.), Aggabodhi VIII (801-812 A.C.) and many other kings in
later times were educated by monks. We cannot expect direct references
to the education of ordinary people in the ancient chronicles, as it was not
the custom to record such things.

2. See Rhys Davids : Buddhist India, p. 107 fi.

3. The palm leaf, which in Sinhalese is called puskola when it is treated
and ready for writing, was in all probability the material on which books
were written from very early days. The lala tree (talipot) from which this
leaf is obtained was considered so valuable that it was prohibited, at least
in the 10th century, to cut down this tree, for its leaves were essential for
the spread of learning and literature. (E.Z. I, p. 87 or 93 line 50; p. 185
or 187 line 28).
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had neglected his studies for 19 years for intensive meditation,
.could at the end of this long period, recite by memory and teach
the whole of the Nikaya without a single mistake or omission.
Niga Thera of Karaliyagiri, who had given up his studies for 18
years, could teach the Dhatukath@ without a single mistake.
Dhammarakkhita of Tuladhira-pabbata in Rohana was out of
touch with certain texts for 30 years, but could teach the whole
.of the Tripitaka without hesitation.

The Dhigha Commentary records that two theras—Maha-
gatimba-Abhaya and Digha-bhanaka Abhaya—could remember
certain incidents in their life which occurred when they were
five days and nine days old respectively. Tipitaka Culabhaya
Thera could remember the names of all the citizens of
Anuradhapura and could recognize them again if they were
presented to him only once.>

Such feats of memory, which sound incredible to a modern
reader, were considered as marks of wisdom and a clear and
healthy state of mind. Max Muller says: “We can form no
-opinion of the power of memory in a state of society so different
from ours as the Indian Parishads are from our universities.
Feats of memory, such as we hear of now and then, show that
our notions of thelimits of that faculty are quite arbitrary. Our
own memory has been systematically undermined for many
generations. To speak of nothing else, one sheet of The Temes
newspaper every Imorning is quite sufficient to distract and un-
settle the healthiest memory.”® The number of bhikkhus who
could recite the whole of a Nikaya by heart shows that memoriz-
ing in those days was a common thing.* There is however no
need o assume that * while memory prevails, the solid power
of understanding fails.”

Although education was in the main carried on through
memory and the auditory faculty, it would not be correct to

1. Vsm. pp. 71-72.

2. DA. p. 365.

3. Quoted by Mookeriji in his Ancient Indian Education, p. 212.

4. It was not too much for a person of good memory who devoted his
whole life mainly for that purpose to commit to memory about 500 to 1000
pages. We should not forget that these texts teem with repetitions of Jong
passages.
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conclude that no written books were used at all. Books were
used of course, but infrequently. It was not possible for every
student to possess his text : the production of 8 manuseript was
so laborious. Most probably manuscripts were available for
reference at the principal monasteries. Occasionally we get
references to the reading of books. A statement in the Samanta-
pasadika indicates that books were read (potthakampi vacetum)
even in the night by the light of oil lamps (dipaloke).! The
Mahdvamsa records that young Dhitusena in the 5th century
was studying a book (potthaka) under a tree.*

The scarcity of books and the lack of means of communication
presented great hardships to students. There is a reference in
the Vibhanga Commentary® to a student-monk who travelled a
distance of a hundred yojanas just to have a point made clear by
his teacher. This monk, whose name was Tissa, the son of the
householder Punabbasu, after his education in Ceylon, went to.
India to study further under the celebrated Yonaka Dhamma-
rakkhita Thera. After completing his education there, on his
way back to Ceylon, when he was about to embark on a ship. a
doubt arose in hig mind regarding a certain point. He postponed
his trip at once, went back a hundred yojanas again to his teacher
Dhammarakkhita and had his doubt cleared.*

The aim of education was the development of moral and
spiritual character. Mere learning devoid of this purpose was.
considered worthless. If a person studied religion with the idea
of gaining material profits, and not with the idea of improving his
moral and spiritual character, it was considered better for him to-
sleep than to waste his time in study.?

Teachers were always anxious to inculeate this ideal in the
minds of their pupils. The duty of a teacher was not only to
teach, but also to look after the moral and spiritnal welfare of
his pupils. Thus, the principal of Kiladighavapidvara-vihira

1. Smyp. (SHB) p. 501.
2. Mhv. xxxviii 16-18.

3. VbhA. p. 273.

4. This also is.a fine example to prove how genuiue, sincere and ihde-
fatigable those students were in their studies.

5. MA. p. 325.

.
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{referred to above) did not admit o certain pupil into his elass until
the lutter promised not to go about in the village. The teacher
fearad that the young pupil might fall a vietim to some temptation
if he was allowed freedom of movement.! When the famous
Kiila-Buddharakkhita returned to his monastery after completing
his education, his upajihaya (preceptor) pointed out to him that
education was not all, and that he should meditate and try to
attain some spiritual realization. Aeccordingly, Kila-Buddha-
rakkhita applied himself to meditation snd attained arahantship,®

Learning without moral character wus held in such contempt
that no one liked to learn from o teacher of questionable charneter.
Henee, it was with great diffioulty that Maha-Rakkhita Thera was
persuaded to learn the Mahaniddesa from a mouk who led an
mmpure life. Mahi-Rokkhita unwillingly agreed to learn it,
becanse this immoral monk happened to be the only one in Ceylon
who knew Makdniddesa® Had Mahi-Rakkhita not learnt this
text, it would have been lost with the death of the bad monlk.

As education was in the bunds of monks, it was but natural
thut it should primarily be religions. No one who was not well-
versed in religion was considered onltured. A sound knowledge
of Buddhism, including the Vinaya and the Abhidhamma, was
of primary importanee for a cultured person, whether bhikkhu or
liyman. The high officials of the government were usually
well-versed in Buddhism. Thus, we come across a number of
ministers who were learned snough to be scommissioned to settle
hoth  ecclesinstical and doctrinal disputes.® Abhidhammika
Godatta Thera's® qualification to be raised virtually to the position
of Chief Justice of Ceylon was mainly his great knowledge of
Buddhist philosophy and the Vinaya.

Proficiency in the Abhidhamma, which sxalted a person to
the revered position of a philosopher, was a diffieult schievement
coveted by ull.  This is probably why Jettha-Tissa TI1 requested

1. MA. p. 353. See also above p. 187 /.

2. dld. p. 489,

.+ This was during the Brihmuns-Tissy Famine, Smp, (S8HE) p. 503,
4. See below PR 208200,

. Beferred to above, see p. 163,
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his queen to become & nun and study the Abhidhamma' Kings
like Kassapa 11 (641-650 A.C.) and Mahinda IT (772-762 A.0))
are reported to have made special efforts to spread a knowledge
of the Abhidbamma? The Abhidhamma was considered so
sublime and profound that it is said that at the expiration of the
Sasana (sasanantaradhina), the Abhidbamma Pitaka will die out
before the other two Pitakas® We have seen earlier how the
teachers of the Abhidhamma were honoured more than the
teachers of the other two Pitakas*

A general knowledge of Buddhism wus considered essential to
create good citizens. So we find many good kings honouring
Jearned monks and providing facilities for both adults and children
to learn the dhamms, Special mention should be made of
Moggallina TT (337-556 A.C.) who is reported to have lured
children to learn the dhamma by giving them sweetmeats.”

We have no definite information regarding the curriculum of
study in ancient Ceylon, apart from religion. But there is
evidence that cnltural and vocational subjects, like grammar,
prosody, rhetoric, literature, history, logic, arithmetio, medicine
and astrology were taught in monasteries. The law of the land
which was nothing but custom (ed@ritta) was also possibly & subject.
A knowledge of and training in fine arts like painting and scnlpture
was also available in monasteries. We have seen earlier what
great artists there were among the Sinhalese monks.® But tram-
ing in crafts was generally handed down in families from father
to son.”

Even kings are mentioned as great craftsmen. Jettha-Tissa 11
had & unique reputation for ivory carving, and he is reported to
have tanght this art to many people® Even military arts such
as archery and swordsmanship were sometimes handed down

1. Mhbv. xliv 107 ff.

2. Ihid. xliv 150 ; xIvill 141-142.

3. MA. p. 881—paphamam abhidhamma pitakam nassali,

4. See above p. 161.

5. Mhy. xli 58-60 ; xliv 47 ; xv 2 ; xlix 38.

£, Hee nbove p. 164 .

7. We cannot definitely say that crafts were not taught in monasteri
4. Mhby. xxxvii 100-101.
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from father to son. Phnssadeva, one of Duttha-Gamani's ten
generals, for example, was trained in archery by his own father.
Tt is said that this art was handed down in their family (vamsa-
gatam).!

While every monastery in the country served the purpose of a
free school, there were centres of learning holding the position of
universities for higher studies and specialized knowledge. Chiel
among them was the Mahivihira at Anuridhapurs, But there
were o few other centres, even more reputed than the Mahavihira,
for certain specialized knowledge. Rohana had several such
places. 7

Even highly educated monks from the Muhivihira went to
these places for specialized studies. Tipitaka Cillibhays of the
Mahfvihira, for example, was well-versed in the Tripitaka, but
be had not studied the Commentaries.  As his edocation was not
complete without a good knowledge of the Commentaries, he was
requested by his teacher to study further under a famous professor,
named Dhammarakkhita, well-versed in all the teaching (sabba-
pariyattika), at Tulidhira-pabbata in Rohana 2

The Tissamahfvihira at Mahigims was another celsbrated
centre of learningin Rohana, Mahasiva Thera of this monastery is
reported to have taught ** eighteen grest groups " (attharasa-mahi-
gane) both texts and commentaries (afthavasena ca palivasena oa,
day and night without much rest. Even the commentators
(asthakathd-therd) came to him to clear their doubts.® A young
monk from Korapdaka-vihira (referred to above) iz alzo reported
to have gone to Rohuna for studies, though we do not know to
which place.*

Other famous centres of learning were the Kiladighavipi-
dvira-vihira® and the Mandalirima in Kallagima. It was at
the latter place that the celebrated Maliyadeva Thera and Mahi-
Tissabhiiti Thera are known to have been educated ®

1. Mhv. xxiii 85.

2, Vam. p. 71.

3. AA p. 34 ; DA, pp. 521-52L

4. Vam. p. 88. Probably he went for gensral sducation, not for any
specialized study.

6. MA. p. 353. See also above pp- 187, 280,

6. fbid. p. 56; AA, p. 23,
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Just as there were centres of learning famous for specialized
knowledge, there were also certain groups who specialized in
particular branch of the doctrine. The Suttantiko-gaps, for
instance, was & group or @ vlass of monks who specialized in the
Sutta Pitaka, whereas the dbhidhammila-gana specialized in the
Abhidhamma.' In the same manner, certain teachers and their
pupils specialized in the Nikdyos, and the Majjhima Commentary
aays that they held fast to these partioular collections of the
teaching in which they specialized with a personal attachment
(gehasita-peme).*  Accordingly we hear of certain theras known
as Digha-bhinakas, Majjhima-bhinakas, Aiiguttara-bhinakas
and Samyntta-bhinakas® who were regarded az Masters of
these Nikiayas or Collections.' Sometimes there were great
monks who were reputed for their proficiency in all the four
Nikdyas, such us Catunikiiyiku Tissa Thera of Kolita-vihira.®
Thers were also specialista in the Jitakas like Mabi-Paduma
Thera of Taladhira.® '

According to the Samantapisadika’ there were three grades of
the learmed (hahussuto mame tividho). These three seem to have
corresponided to the preliminary, intermediste and final grudes,
and the “ syllabuses = were prescribed for each grade.

The monk of the lowest grude, known as Nissagoinuecanaka
(Independent), counting five vears after his upasamipodd, shonld

1. Vam. p. 69, .

2. MA. p 250, This habit of specinlization can be trnced as far back as
the first Convoration when partioular sections of the teaching were given
in charge of seleoted mohi-theras aned their disciples : the Vinaye was
entrusted to Updli and his disciples ; the Digha-nilige to Anonds and his
disciples ; the Majjhima-nikiye to the disciples of Siriputts : the Sap-
yubta-mikdyn to Mahi-Kassapa and his disciples ; the dnguitore-nikdys to
Anuruddba and his disciples (DA pp. 10-11). Perhops the bhinakas in
Ceylon ut the Anurfdhapura perlod traced their connection 1o these direct
disciples of the Buddha.

3. Bhiipnka means ' reciter . Honee Digha-bhiinuks means ** reciter
of the Agha-nikdye.” BSo are the Majjhima and other bhinakse, To be
a bhiinake one had to know at least a good portion of the Collection, if not
the whole Nibiye. See below p. 205,

4. Bmp. (SHB) p. 287 ; AA p. 363 ; V. p. 211,

b, AA p. M43, .

6. Mhv. xxxv 30.  This thera lived during Handga’s {93102 A.00) time.

7. Smp. (SHB) pp. 577-578.
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know by heart (rdouggain) at least two Matikis 7 he should also
know four Bhawaviras from the Suftantas® for the purpese of
preaching on wposatha days ; some important suttas like Andfia-
Javinda, Mahi-Bahwlovada and dmbaftha for the purpose of talk-
ing tothose who came to see him; three anwmodand for the purpose
of giving benedictory talks on special oocasions ;* particulurs
about certain fundamental Vinaya kammas such as wposatha and
pavarena ; and also a topic of meditation (kawmmatthana) leading
up to arahantship. All this he should learn, and then he is
yualified to go about freely (edtuddise) and to live independently
dartbang issrriyona vasitum),

The monk of the second grade, known as Parisupatthipaka
(Attendant of the Assembly), counting ten vears sfter his
upasampada shonld know by heart at least the two Vibhadiges of
the Vinava,* failing which, he should be able to recite these texts
with three others, He should also know the Vinaya-kammas and
the Khandhakavatta, 1f he was a Majjhima-bhigaks, be shonkd
know the Malapayndsnka (the first 50 suttas) of the Majjhina-
nikdya ; if a Digha-bhipakas, the Mahdvagge (10 suttas of the
second vagga) of the Digha-nikiya ; if » Samyutra-bhiyaka,
the first three sestions of the Makfvagpo of the Samguttu-nikiya ;
if an Afguttara-bhinaka, the fist or the second half of the
Ajguttara-nikaya, failing which, he should learn from the begin-
wing to the Third Section (Tike-wipdta).® A Jataka-bhinaka
ghould learn the whole of the Jataka text with its Commentary—
not less than that® If a monk was well-versed in these texts,

1. Bhikkhu-Bhikdani- Matika, generally known as the Patinokiha,

2. Evidently the four Bldnaairas of the Paritta,

3. The oceasions for the nn el nra mﬁqﬁu-ﬁﬁlmﬂ {almzgiving),
sniigala (an auspicions oceasion like oecapying o new house or & wedding)
anid mramaigala (a funeral or & sielela-diana, almsgiving for the dead),

4. i.e. the two Vioays texts known as Pardjiba amd Pacittiyd.

5. But nocording to the Mohd-Poscarign Commentary, if a bhigaka
Jearns only one Section (¥ipFta), he should choost the Fourth or the Fifth
Nipata.

« . Tha Mukii- Paccariya lays down that in addition he shoold also learn
the Plasmninpodn with the stories.  Sometimes the Dhamemapad-bhigakas
are also mentionel asa separate clazs. Dhpa. Il (SHB) P LTS
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he was considered well-read or well-educated (bahussufe) and was
qualified o serve the nssemblies. He was a * leader " (dizd-
piamalkho), going wherever he desired (yenakamarigamao).

The monk of the highest grade, known as Bhikkhunovidaka
(Advizer to Bhikkhunis), should learn the three Pitakas with
their Commentaries, failing which, he should muaster the Com-
mientary of one of the Four Colleotions {Nikgyas). That would
enable him to explain the other Nikdyas. Among the seven
Ablidhamma texts, he would master the Commentaries of four,
because that would ensble him to expluin the rest. But the
whole of the Vinaya Pitaka shonld be mastered with its Com-
mentary. If a monk learnt all this, then he would be qualified
to be an ** Adviser to Bhikkhunis,”™

In » monastery, elasses were held generally three times a day :
in the morning before going out for pindapdta for mid-day meal,
and again in the afterncon ; the third lesson was held in the
evening, most probably after the evening religious routine®
Sometimes  these olasses resembled public leetures. When
Tipitaka Calibhaya Thera of the Mahi-vihira went with a large
number of monks to study under Dhammarakkhita Thera of
Tulidhira-pabbata in Rohags (mentioned above), the time-table
was s0 arranged that the student would recite the texts before the
teacher at night, and the teacher would explain them by day.
The villagers built a big pavilion (mahd-mandapa) before the
parivens (residence), and they attended these lectures daily.®

Discussion was a principal method of advanced education.
We have seen earlier* that two great Convocations were held
annually at the Mshi-vihdira at Anurddhapura and at the
Tissamahi-vihiira at Mahigima, twice at each place. At these

1. Thus, only » master of the Tripitaka was considored competent to
function as an wiviser o nuns.  This was probably, beoause he should he
in a position to answer any questions that were asked. A bhikkhy would
have many opportunities to have his doubts eleared, but s bhikkhuni's
movements were restricted and her main o unity to
a Bhikkhunoykdaka. PRI e Tonr o, Croet

2. AA. pp. 28 24
3. Vam. p. T2
4. See above p. 172,
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Convocations, monks had the opportunity of discussing difficult
problems with celebrated specialists and clearing their doubts,
thus bringing their knowledge in line with orthodox tradition.

Freedom of discussion was an important feature highly
esteemed. A pupil could disagree with his teacher and discuss
a point freely without offence, and the teacher did not hesitate to
accept the pupil’s view, if he was convinced that his pupil was
correct. Tipitaka Culla-Summa and his pupil Tipitaka Culla-
Niga (referred to above), both highly qualified in the Tripitaka,
held two different views with regard to the term ekayana-magga
in the Satipatthana-sutta. The teacher gave deep thought to the
problem, and ultimately found that his pupil’s opinion was
correct. Culla-Summa is said to have accepted his pupil’s view
before a public gathering that had assembled to listen to a sermon
by his pupil Culla-Niga.! This broadmindedness and freedom of
discussion seem however to have been less at the time the Com-
mentaries were written.®

To be humble and not to be proud of one’s learning was
regarded as a sign of great scholarship. The celebrated scholar
Dhammarakkhita Thera of Tuladhara-pabbata in Rohana, after
teaching Tipitaka Cillibhaya Thera from the Maha-vihara, sat
down on a mat (fattika) at the feet of his pupil and begged of him
to give him a topic of meditation (kammatthana). “ Why, Sir,”
cried the pupil, “ haven’'t I studiedunder you ? What can I say
that you don’t know ?"* “ But, my friend,” said the teacher,
* the path of realization is quite a different thing.” Tipitaka
Cilabhaya was a sotapanna at the time. The teacher is reported
to have attained arahantship on the kammatthana given by his
pupil.?

Mahia-Naga Thera of Uccavilika, another celebrated teacher,
is also reported to have squatted in the posture of ukkutika* at
the feet of his pupil Dhammarakkhita of Talangara to get a topic
of meditation.?

DA. p. 535 ; MA, pp. 186-187.

. See above p. 200.

. Vsm. pp. T1-72.

. See s.». PTS Pili Dictionary for the description of this posture.
. Vsm. pp- 476-477.
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Siketa-Tisza Thera, a great exponent of the dhwmmea, and a
teacher of large numbers of monks, is given by the Commentaries
45 an example of the virtue of not exhibiting one’s learning. Onee
the thera left his mouastery and his pupils, and lived as an
ordinary monk helping other bhikkhus during a rainy season at &
distant monastery called Kapikiravalika-samudda-vilira,

We can almost be certain that all monks had some measure

-of education.  But we have no way of ascertaining the extent of
literacy among the laity. However, we can say with safety that
among the villagers there were muny who were illiterate, A
passage in the Majjhima Commentary may be taken as indicative
-of the extent of literacy then obtaining in the rural aress in
Ceylon. Tt says that when an edict is sent out by the king to a
remote province, those who cannot read get someone else to read
it for them,*

That was how the illiterate villagers learnt the contente of a
royal inscription set wp in a remote provinee, The words ** remote
provinee ' ( paccania-junapade) are significant. They suggest that
in the urban arcas no one usually nesded the aid of another to
understand such 4 dogument,

Although learning waschiefly in the hands of the monks, thers
were gmong the laity, too, both men and women who were highly
learned and enltured. Bome of them were so learusd that the
monks themselves seemed to have agresd to accept them as
authority. The Samantapdeidikd, for instance, records that
King Bhativa (38-66 A.C.) appointed & minister named Digha-
kirayaus, a brahmin who wus u great scholar versed in varions
langnages (papdito bhasantara-kusals), to decide on a textual and
doctrinal point over which the Mahi-vihira and the Abhuyagiri
held conflicting views®

L AA p. 44 MAL p 350,

2. MA. p. 157, Yuthi Ki raidd peccantajanapade poithiitenan felhany fatthe
wianissd lebhom ofcetim ajfnantd yo wiigelum Jinitl tonn odedpete tam
citbthamn auters podiite Gndti ddarena sampeidenti, This passage does not refer
te any geographien]l nres of n particolar eountry.  This is only & general
stitement male as an illustrution to elucilate o point.  But, we know that
‘Commentaries penerally drew illustrations from loeal conditiong. i

4 Smp. (SHE) p. 418,
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The Minister Kapils was commissioned by King Vohirika-
Tiasa (260-291 A.C.) to hold an inguiry and purge the dhamma of
Vaitulya doctrines.!  During the time of Mahisena (334-362 A.C.)
the Minister of Justice is reported to have caused the expulsion of
Tissa Thera from the Order of Monks after an inquiry according
to the Vinays into certain charges against him.*

These examples also show that the Ministers of State were
often highly learned and eultured men. Their intervention in
matters seademie and ecclesiastical was due not only to the
political power behind them, but also to their intellectual and
moral qualifications to deal with such sitnations.

During the time of Aggabodhi 1 (368-601 A.C.) there were
twelve eelebrated poets who wrote postical works in Sinhalese.®

The education of women was not far behind that of men.
There is reason to think that learned Buddhist nuns were also
-engaged in educational work. Naturally they would have devoted
their services to the intellectual and moral welfare of the members
of their ewn sex. The gueen of Jejtha-Tissa I entered the
Order of Nuns and studied the Abhidhamma with its Com-
mentary,* a subject meant only for advanced intelleots.®

A living illustration of the extent and standard of general
education in ancient Ceylon is the Mirror-Wall (kédapat-pavura)
at Sigiriva.  This wall, which was most probably built in the Sth
century by Kassaps I (478496 A.C.) himself, contains on its
glass-like surface » large number of small writings, palmographi-
.cally ranging in date from the 6th century to some time after the

1. Mhv. xxxvi 41.

2, Thid. xxxvii 3.

3. Mhv. xlii 13 : Nks. p. 15, Acconding to the Nks. the names of the
12 poots are: (1) Sakdimals, (2) Assldimsls, (3) Dimi, (4) Babiri,
45} Dalabiss, (8) Anurnt-Kumarw, (7) Dalagot-Kumaru, (8} Dujoanl-
Kumarn, (8) Kitsiri-Komaro, (10} Puravado-Kumaru, (11} Sariyabiihu,
(12) Kasupkota-Api. Al the names seem to be those of Iny people. Mot
a single work of thess posts has been found so far.

. 4 Mhv. xliv 108-117.

5. Among the 12 poets mentioned above there is one called Dinlakiind,

“Can this be the name of a woman ¥
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Polonnaruva period. These graffiti are the records left behind by
various visitors who came to Sigiriva during this period, when the
rock-fortress had become a place of historical intepest,

The vast majority of these records are written in verse, and
only a few are in prose.  Most of them deal with the beauty of the
famous Sigiriya paintings while others deal with the colossal lion
figure at the entrance to the summit of the rock or some other
aspect of the majesty of Sigiriva.

The names and addresses of the suthors are very often given
with their records. They range from rovalties to ordinary village
folk. There are kings, princes, ministers, monks, government
officials and ordinary men and women. They had come from all
parts of the Island. * The vast majority of the numes forth-
coming in these graffiti are not of the personz who were impartant
enough to obtain 4 place in history ".' Even the royal personages
have not 8o far been identified.

The graffiti show clearly that the average visitor to Blgiriya in
ancient times had a better aducation and culture than the average
visitor of today. We can see how the historie wall is distigured
with ugly drawings and large initial letters of names rudaly earved
into the glossy surface of the wall by modern visitors, sometimes
even damaging thess valuable ancient records. But we do not
find & single example of such erudity by ancient visitors, It may
not have been proper to write on walls, but the sncient visitors to-
Sigiriya seem to have used the Mirror-Wall as a visitors” book
with the greatest care.

" Unlike the modern vandals who have scribbled their names
in large letters deep into the plaster, the medigeval visitors
recorded their verses in very small letters, generally no larger than
those usually met with in ola manuscripts, but often even much
smaller, very shallowly incised so that the least possible damage
was done to the plaster, The writing, before being incised with &
sharp pointed stylus, has been drawn on the wall jn red paint and

L. Stgiriya Grafiti by Paranavitans JRAS. (CB), Vol. XXXIV. (oo
1939), p. 336. e S AT
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in & few places it has been left without being incised over. Some
of the graffiti are so shallowly ineised that it is after very careful
ohservation that they can be noticed.”

Writing sesms to have been popular in those days. Those
who vould write appear to have carried with them a stylus as we
carry a fountain pen or o pencil. ** Each individual has nsed the
hand he was nsed to, aud the idiosyneracies noticeable in the
various grafliti are infinite. While some of these grafliti are
among the best examples of ancient Sinhalese calligraphy, others
are incized in a most careless manner.”™*

These records, which are older than the oldest literary work
now extant, were not written by great scholurs and celebrated
poets, but by ordinary visitors. Oune stanza is “ eomposed by
three apprentices of a master painter, putting their heads
together .3 Several stanzas composed by women show that
female education in ancient Ceylon was not far behind that of
males.

Paranavitana observes : * One does not usually expect any
literary excellence in records of this nature, but I think that some
among the stanzas quoted above, without any attempt to select
the best, are not devoid of literary merit and deserve to be called
poetry "¢ ' These spontaneous expressions of their feelings by
the representatives of a refined and cultured people, at a place
remarkable for its power to touch the aesthetic sensibilities of
men, have an appeal not found in much of the formal Sinhalese
poetry of later periods which often degenerate into somewhat
laboured exercises in grammar, prosody and rhetoric.”

The fact that so many hundreds of visitors to Sigiriya from
various strata of soviety could express their feelings and thoughts
in elegant and refined verse proves that education in those days
was widespread and not limited to a circle of privileged class.

The fame of Ceylon as a land of learning had spread far and
wide. Hiuen Tsiang had ** heard that in the middle of the ocean

1. Ibid. p. 311.

2. Ibid. pp. 311, 312,
+ 8. Ihd. p. 334,

4. Ibid, p. 330,

5. Ilid. p. 340.
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there was o country ealled Sinhala : it was distingnished for its
learned doctors belonging to the Sthavira School, and also for
those able to explain the Yoga-Sistra.”” 1

Later the Chinese monk had the opportunity of meeting at
Kilichipura in South India about 800 Rinhalese monks headed
by two eminent priests ” ealled Bodhimegheévara and Abhuya-
daiigira.®  Hiven Tsiang, having obtained an interview with them,
usked them : * Itis reported that the chief priests of your kingdom
are able to explain the Tripitaka aceording to the Sthavirs School,
and also the Yoga-gistra, I am anxions to go there and study
these hooks.  May I ask you why von have come to this place

In reply they suid that they had come there hecguse there was
4 famine in Ceylon at the time, and also because Jambudvipa was
the place of the Buddha's birth. Further they said : * Among
the members of our school who know the law there are none whe
#xeel purselves as to age and position, if you have any doubts
therefore, let us, wecording to your will, speak together about
these things."*

1. Beal ; T'he Life of Hiuen Toiang, p. 133,

2. These names sound unusual.  Evideotly Beal has coined these
Sankrit words in translating the names from the Chinese.

3. Beal : op.cil. p, 130,



APPENDIX I
WHAT WAS THE MAHAVIHARA ?

What was meant by the term Mahavihara? Was it only a place geo-
graphically defined or an institution? There is no doubt that, as it was:
first used, the term Mahdvihdra was most appropriately applied to the
first great monastery at Anuradhapura established by Dévanampiya-Tissa.
The monks residing at the Mahavihara were naturally called Mahavihara-
visins, * Residents of the Mahdvihara”. Originally all the bhikkhus in
Ceylon, wherever they lived, owed ecclesiastical allegiance to the Maha-
vihira at Anurddhapura ; and thus all monasteries were virtually affiliated
to the Great Monastery, more or less as its branches. After the rise of the:
Abhayagiri in the first century B.C., and of the Jetavana in the fourth
century A.C.. this unity of the Sangha was disturbed, and other sects
appeared on the scene ; and the significance of the term Mahdvihara was.
more particularized. In the fifth century A.C., when Buddhaghosa used
the term Mahdvihdra in his Pili Commentaries he seems to have meant the-
Great Monastery at Anurddhapura as opposed to the Abhayagiri and the
Jetavana. and the term Mahaviharavasi denoted only those whe resided at
the Great Monastery at Anurddhapura.l But on a secondary development
the meaning was extended to embrace all the monks who owed allegiance
to the Mahavihdra wherever they lived.2

The term Mahivihdra was not exclusively used of the Great Monastery
at Anurddhapura. There seems to have been several large monasteries
known by the same name in other parts of the Island, at least towards the
tenth century A.C., when the centre of Buddhism at Anurddhapura was
disintegrating. An inscription at Kataragama dated in the sixth year of
Dappula V (923-934 A.C.) uses the word Mahavihara referring undoubtedly
to the Tissamahdvihara.> According to the Rasavahini* a man named

1. This evidently is the meaning given in the Mahavamsa too.

2. Even today the bhikkhus of various sects are generally known by the name of
their headquarters: For instance, those who receive the upasampada at Malvatta,
Eandy, are known as Malvatta monks, whether they live in Kandy or Matara. Thus
Malvatta, primarily a monastery, refers to a sect in its developed sense.

3. EZ.III pp 222-223— Mahaveher and Mahaverat.
4. Rav II, p. 36.

303



304 HISTORY OF BUDDHISM IN CEYLON

Ariyagilatissa goes to the Mahavihara in Rohana to invite bhikkhus, This
decidedly refers to the Tissamahdvihara.l A pillar inscription of about the
ninth century at Mannar Kachcheri records certain grants made to a
monastery called Bahadurnsen Piyangala of the Mahavihara.2 Another
pillar inscription of the tenth century at the Gonndva Dévalé in the
Dévamiidi Koralé of the Kurunfgala District records a grant of land to the
* Inner Monastery of the Mahdvihara® 3

Whether the term Mahavihira in these pillar inscriptions refers to the
Mahavihara at Anuradhapura, or to some local monasteries belonging to
the headquarters at Anurddhapura or to some viharas locally known as
Mehavihara, we cannot be certain. It is possible that the celebrated name
Mahavihara was later on adopted to designate local monasteries.

But in the Pili commentaries of the fifth century the term Mahavihara
was never used for any place other than the Great Monastery at Anurddba-
pura. The Commentary on the Digha-N tkdyat refers, as we saw earlier,
to two very important monasteries in Ceylon where bhikkhus used to
assemble twice a year regularly. Bhikkhus on one side of the river (Maha-
viiligafiga) used to assemble at the Mahavihara, and those on the other side
of the river used to assemble at the Tissamahavihira. Even on this
©occasion the term Mahavihara, without the prefix ** Tissa *, is not used for
the Great Monastery in Rohana.

Sometimes this is called R&jamahavihara (Rsv. I1, 7. 3).
EZ. 111, p. 108—Mahavehera Bahadurusen Piyangala,
EZ. IV, pp. 188-189—Mahavehera Atceherat.

DA. p. 406. See also above p. 172,

e e



APPENDIX II

CHRONOLOGY

PRINCIPAL EVENTS

in the History of Buddhism in Ceylon from 3rd Century B.C.

to 10th Century A.C.
B.C.
3rd Century

247-207 Reign of Devinampiya-Tissa.
Introduction of Buddhism.
Arrival of the Bodhi Tree.
The Establishment of the Mahavihara.
Birth of Sinhalese Commentaries.

2nd Century :
199 Death of Mahinda,
198 Death of Sanghamitta.

101- 77 Reign of Duttha-Gamani.

Birth of religio-nationalism.

Bhikkhus begin to take interest in social and political affairs.

First mention of Vesikha-paji. '

Building of Lohapasada, Mahdcetiya (Ruvanvilisiya), Clt.tala,.
pabbata, Tissamah vihara.

1st Century :
43- 20 Brahmana Tissa, Famine (Baminitiya-siya).

The writing down of the Tripitaka.

Study (pariyatti) assumes greater importance than Ppractice
(patipaiti) and realization (pativedha)—the birth of the
doctrine of Ganthadhura and Vipassanadhura.

Pamsukiilikas and Dhammakathikas. :

26- 17 Reign of Vattagamani.

First dissensions in the Sangha.

The Abhayagiri separates from the Mah&vihdra.
The rise of the Dhammaruct sect.
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A.C.
1st Century :
67- 79 Giribhanda-p@ija originated by Mahidathika Mahéanéga.
79- 89 First maghata (** no-killing ) Order by Amandagamani.
89- 92 Kanirajanu-Tissa kills 60 bbikkhus who plotted against him,

3rd Century :

248-249 Ekandlika Famine.
260-291 Reign of Voharika-Tissa.
Suppression of Vaitulyavada.
** Purification ™ of the Sangha.
First mention of the Ariyavamsa Ceremony.

4th Century : :

309-322 Reign of Gothabhaya.
Suppression of Vaitulyavada and exile of the Vaitulya monks,
Rise of the Sagaliya sect at Dakkhinagiri.

334-361 Reign of Mahasena.
Mahdsena supports Mahayana.
The Mahavihiara destroyed by Mahasena.
Dhammarucikas occupy Cetiya-pabbata (Mihintalg),
The Jetavana built and offered to the Sagaliya sect.
The Mahivihdra deserted a second time.
First mention of Bodhisatva Image.

362-409 Mahinda Festival originated by Siri-Meghavanna.
The Tooth Relic brought to Ceylon during Siri-Meghavanna's

reign.

Fa Hien comes to Ceylon.
Mahidhammakathi Thera translates for the first time Pali

Suttas into Sinhalese.
5th Century :
409431 Reign of Mah&nima.
Buddhaghosa translates Sinhalese Commentaries into Pali.
6th Century :
496-513 Reign of Moggallana 1.
Kesadhatu, the Hair Relic of the Buddha, brought to Ceylon.

Title of Asiggaha (probably) inaugurated.
** Purification ™ of the Sasana.
524-537 Reign of Silakila.
Jo:ieli-d;; Mahathera defeats the Vaitulyakas in public contro.
ing and Queen of Kaliniga a: ir Mini
m:fd joinQ:ha Order of the s:g;;‘:," Minister come to Ceylon
536- Dhammadhatu brought to Ceylon from Kasi (Benares),

7th Century :
611-617 Reign of Moggallana III,

Recital of the Tripitaka and * Ppurification * of the Sasana.
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#17-626 Reign of Silkmeghnyanpa.
Trouble at the Abhayagiri.
* Purification " of the Sissnns,
New interest in the Abhidbamma,
620-041 Monasteries plundered.
650-858 Friction botween Diathopatissa IT and the Mahivikira.
B55-874  Paritta [ Piril) ceremaony mentioned.
676-7T11 Pamsukilikes come into prominence.
Hth Century :
766-772 ** Purification "' of the Sisann by Aggabodhi VII.
Hinduo Influence on Buddhist practices,
#th Century :
531-851 Eeign of Senn 1.
The Vijirivavids comes to Ceylon.
Pindya Invasion of Ceylon.
851-885 Reign of Scon 11
Sena I1 invades the Pindya country.
** Purification ** of the SEsans.
HTl- Pamsukiilikas separate from Ablayagiri as a distinetive group



APPENDIX III

LIST OF KINGS *

Name Seat of Government Date
1. Vijaya ... Tambapanni-nagara 483-445 B.C.
Interregnum (Upatissa as

Regent) ... Upatissa-gama ... 445444
2. Panduvasudeva 2oa ” e 444414
3. Abhaya » e 414-394

. Interregnum (Prince Tissa,

brother of No. 3 as Regent) » e 394377
4. Pandukabhaya ... Anuridhapura ... 377-307
5. Mutasiva 5 we 307247
6 Devianampiya-Tissa " e 247207
7. Uttiya 5 - 207-197
8. Mahasiva e ... 197-187
9. Sira-Tissa ¥ .. 187-177
i[; (S;::‘,:ika } Tamil usurpers ... » -+ 177-155
12, Asels 5 155-145
13. Elara (Chola) ... = . 145101
14. Duttha-Gamani > aa 101=77
15. Saddha-Tissa ... L o7 an
16. Thullathana ... i P
17. Lajji-Tissa ... 5 . 59— 50
18. Khallata-Naga ... > s BO-dS
19. Vattagimani-Abhaya e AL
20. Pulahattha
21. Bahiya Tamil usurpers
22, meayau}im while king i . 43— 90
23- Pilayamara in exile
24, Dathika .

* Based on Geiger’s List : Clv. trans. II, p- ix i
308



LIST OF KINGS3 08

Nume Seat of Government Date
‘S Vu!t-w} AEI,“}" s v Anuridbapurs ... 20— 17
25. MahBcilika Mahiitissa 8 b RS Iy e -
26. Com-Niga v 3 B.O-8 A.C.
27. Tissa - - 12 AC,
'_'.E'. A,ﬂl.l.llﬂ (1] w lﬂ" l.ﬂ-
4. K.uphu!}l-lm " 14— 38
0. Bhitiya I (Bhitikibhayn) ... ' 38~ 64
31. Mahidighika Mahinign i 87- 78
A, Amanda-Gimani- Abhaya e 50
33, Ranirajinu-Tissa = Hi- i
34. Colabhays " - 03
5. Sivall ¥ 03~
M ﬂl-l-l'-l-i,ﬁi R " =102
87, Candwmukha-Sive i 108112
38. Yasalilaka-Tissn " L12-120
9. Bubha " 120-126
#  Vasabha ' 127-171
41.  Vaakanisika-Tisse " 171-174
42, Gajabihu I (Gajabihuku- hnmnm:l " we 1T4=196
43. Mahallakn-Nign [ R T
. BIIIH}H‘I ~Tizan 11 {Bhnll.’m- [‘M' W . L
45 Kanpittha-Tissa 0 227-M45
4. Khl.ljjl.-.'ﬁgt P ] 240245
47. Kuilda-Nige " 48240
48, Hiri-Nign 1 240268
48,  Vohiriks-Tissn e " LT |
a0, Abhaya-Niga " 291-2up
61, Sir-Niga 1T . 002
52. Vijays-Eumirn (™ 302-303
3. Safghs-Tissn L . e O3-307
B4.  Hiri-Sudghabodhi i o MIT-800
55- Gﬂhlhhl]‘l wed we - G-322
afi. -Tl!tthl"r'l.ﬂl B e " 323-333
57, Muhasena N e A34-362
58. Sin- !r[agllmam
8. Jeppha-Tissa 11 } s i o 362400
80. Buoddhadisa
61, Upstissa I
62, Mablnima " . 408431
3. Sotthisenn P o 431-
4. Chattagihaka aid " e 431-482
83, Mittasens " v AB2-433
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FEF38

7l.
T
73

=1
e

76.
.
8.
T
=ik
#l.
52
&3,

il
&

87,

FEE

81

oL
93,

b7
5.

1040
0.
102

104,
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Nomy Beat of Government Dinte
Pandn
Piirinda y
%I:_i“:: e r Tamils  Anuridhapura ... 433460
Dithiya }
Pithiya
Db tusens AG0-4748
Russapa 1 Anutidlmluum md

Higiriyn A

Meyrgallina T v Anuridhspura .., 408-513
Kumiradisa (Kumirn-

Dhiitusena) " 513-522
Kittisenn wrs w4 520
Siva I - 822
Upatiesa 11 .- 529504
Hiliikila = i B24-537
IHishipabhuti s " e OFT=
H{ﬂﬂlunl 11 wew 1] wen - DET-H06
Kitti-Siri-Moghn - ven - -
Mahiniga o B56-550 (56881)

» Limini Sifigini " nbb-588
Ambod.b.l 1 asw B4 wee  bRE-BO1
&ggu.lmdh: 11 e i1l ane ml‘-ﬁll
Sanghn-Tissa 11 - Y 1
Moggallina ITT ( Dalla-

Moggallina) e - BI1-617
Hilimeghavanna = B17-628
Apggabodhi 111 i |
Jr”]m-'l‘im 1L e " - b4
Dithopatissa I (Dnthi- J

Siva)
mﬂ II “ae o see  B41-B50
Dappula 1 " e B50-
Diithopatissa 11 I_Hnillm-

diitha T) " - B50-658
Aggabodhi IV s Anurddhapurs and

onnaruva ... B58-674
Diatta )q.nu::idh.lpnu. 874478
Hatthnditha IT - BT6-
Hin-nml_ng e " 676-711
Agganbodhi V o T11-717
El:l.lﬂ.;l I e T17-724
Muhinda 1 i Ny _Tam
Aggnbodhi VI " 727760
Apgabodhi VII «  Polonnerovs Tog_Ta
Mahinda IT v Avuridbapura ... 772-7p8



1046,
104,
107G,
108.
109,
C LA
111.
112,
L.
L14.

LIST OF KINGS

Name

Udaya L (Dappula 1T)
Mahinda ITT
Aggnbedhi VIII
Dappula 1T (IIT)
Aggabodhi IX
Sena L
Henn 11

Tilaya I

Kassapa IV
Kassupn V

Seat of Government

rPulumuru.vn {2}

Anurddhapura (1) ..

W
L]
Polonnaruva

Amuridhapurn
Polonnarnva

Date

T92-T07
THT-801
801-512
812-828
A28-801
H31-851
Hal-8H5
SRG-BOG
H00-013
918-023

m
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INDEX
A

Abhaya (Mahfgatimba), 285
Abhaya {Papdukibhaya's uncle), 17
Abhaya (Khallitaniga’s nephew), 44
Abhaya, Apaya (as title) 65 n.J
Abhaya, chicf monk of Cetiyagisi (Mihintal?), 135, 168
Abhayn, Dighabhinsks, 182, 153, 221, 260, 263, 250
Abhaya, (a very handsoms thera), 247, 247 n.l
Abhnyadnistra, 302
Abhayngiri, xxix, 44, 63, 72, 52, 83, S4, B4 n. 3, 85,47, §0, 62, 63, 04 85 0. 3.

o7, B8, B9, 102, 103, 105, 108, 108, 100, 110, 115, 119, 123, A28, 128, Fan,

139, 143, 147, 175, 194, 105, 106, 212 n, 5, 280, 281, 208, 303
Abhayn tank, 35, 210
Abhidhamma, 88, 106, 110, 137, 183,J271 1201, 202, 204, 206, 200
Abhidhamms Pituka, 161, 20
Abkidharma -samuccaya, 59
Abhidhammika-gans, 204
Abhifijiks, 202
Abhiseka, T1, 283
Abhiseka Buddha image, 283
Beariya-bhdgn, 160, 169 n. 3
achchariyn-mamiesss, 0
Acts of the Sangha, 53, 64, 66
Adam’s Peak, xxxv, 41
adhama-fiiin, 237 0. 2
pdharmavddi, 138
Adikaram, xxvin, 7,86 n. 5, 1880, 3
adipida (iipi), 103, 143
Afghanistan, 2

bodhi, 264
Aggabodhi 1, 102, 240, 264, 299
Aggabodhi 11, 75, 103, 104, 120
Aggabodhi IV, 65, 73 n. 3. 107, 108, 185, 257, 278
Aggabodhl V, 108, 258
boddhi VIT, 67 n. 3, 108

Aggabodhi VILL, 149, 265, 288 n. 1
Aggabaodhi LX, 151
Aggllavacetiya, 35 . 1, 42 n. 8
Aggadiia-sutta, 234 n. 4
Aggikkhandhopami-sutta, 55
Agpinili, 181
Ahimssi. 73
Ajitnsattu, 3, 121
Afita, 59 n. 3
Ajivika, 3,4, 5, 9, 15
ajphattibnbikirini dyatandni, 217 0. 4
.!.ki.u-aatiyl. 186
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Akkha-khiyika famine, 246

akusalamilani, 218

Alavaka, 23 n. 6

Alavi, 35n.1,42n. 6

Alexander of Epirus, 11

Alexander the Great, 30 n, 2

Alexandria, 144

Alindaka, 209

Aliyavasani, 272, 273 n. 2

Alysavasani, read Ailyavasani, 273

Alms-bowl, 74, 277, 277 n. 4, 278

Aluvibara, 82, 158

amakadhaiiia, 138 n, 1

Amandagamani, 73 n. 3, 86

Amarasekera, H. E,, 269 n. 7

Ambagamuva Rock Inscription, 237n.2

Armban-ganga, 21

Ambattha-sutia, 234, 295

Ambasimanera, 101

Ambatthala (Ambasthala), 94 n. 1, 99, 119, 120, 136, 282

Anagatavamsadesanava, 148

Ananda (teacher of Buddhappiya), xxviii ;

Ananda, 2, 88, 155, 170, 171, 190, 203, 251, 277, 277 n. 2, 278, 204 n. 2

Ananda-cetiya, 35 n. 1 i

Ananda’s Malatika, xxviii

Ananda Vanaratana, xxxv

anantariyakamma, 126

Anithapindika, 251

Andhakavinda-sutta, 254, 295

Andhavana (Andavana piyangala). 133 n. 4

angaramamsa, 23

Angulimala-paritta, 278

Anguttara-bhanaka, 294, 295

Anguttara Commentary, 140, 158, 174, 186, 269

Angutlara-nikiya, 66, 270, 204, n. 2, 295

Anotatta, 27 ;

Anourogrammon, 14 n. 2

Antigonus of Macedon, 11

Antojita, 231

Anula, 57, 151, 257

Anumodana, 295, 295 n. 3

Anuradha 15, 15 n. 1, 18, 22, 46

Anurddhagima, 14, 15, 21

Anuridhapura, xxii, xxiv, xxvii, xxix, xxxv xxxix, xli, 14, 14 n. 2 15, 17
19, 20, 21, 23, 25, 26,29, 30,43, 44, 46, 50, 51, 53, 56, 58, 58, 7, 59, 63, 65,
78,79, 80, 81, 82, 82 . 2, 83, 94, 97n. 3, 95, 99, 100 . 2, 102, 104 0. 3, 108
111, 113, 115, 116, 117, 118n. 1, 120 n. 4. 123 n. 1, 124 .2, 127, 129, 130,
130 n. 6, 131, 132, 134, 134 n. 3, 147, 150. 151, 152, 172, 176, 176 . 1.
189, 101, 191 n. 3, 194, 107, 197n. 1, 207, 210, 212, 212 n. 5, 220,992 595
232, 242, 247, 250, 253 n. 6, 260, 263, 264, 268, 282, 285 n. 5. 230, 325
293, 204n. 2, 296, 300, 304, : SN B Oy, 2 S
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Anuradhapura Buddha, 124, n. 2

Anuridhapura tank, 219

Anuradhapura Slab Inscription, 68 n. 5

Anurnddha, 202, 294 n. 2

antimavatthi, 95 n. 3

Antiochus, 3, 10, 11

Arochosia, 3

Aragama, 65

Arahant, xxx, 201 n. 3, 216, 217, 219, 220, 229

arakanfaka, 192

Arama, 43, 45, 53, 53 n. 1, 56 n. 2, 60, 115, 115 n. 1, 137, 150, 151

aAramika, 140, 141 n. 4, 147, 147 n. 2, 174

arannaka, 215

arafifikanga, 187, 215 n. 1

_aranyaka, ranyavisi, 196, 197, 197 n. 1

Arati, xxxvii

Aria, 3

Arittha, 29

Arittha-pabbata, 40

ariya, 229, 229 n. 4

Ariyagala Mahatissa vatthu, 244 n.1

Ariyagalatissa, 304

Ariyakara-vihirra, 270

Ariyavasa, 269 n 3

Ariyavamsani, 273 n. 1

Ariyavamsa, 263, 268 n. 3, 269, 270, 270, 270 n. 2, 271, 272, 272 n. 4, 273,
285 4

Ariyavamsa-sutta, 91, 130 n. 1, 182, 219, 268, 268 n. 3, 270, 271, 273,
273 n. 4 s

Ariyavamsa-bhanaka, 270

Ariyavamsa festival, 145, 146, 268f

Aryans, 19, 21, 30, 35,48

asanaghara, 120, 120 n. 4

Asanga, 89, 93

asava, 217, 217 n. 3

asendsana, 126

Asgiriya, 197 n. 1

Asiggahaka, xxxix, 74, 101, 104

Asiggahaka parivena, xxxix, 132

Asivisopama, 254

Asoka, 3,4,5,5n.8,6,7,8,9,10,10n. 1, 11, 12, 13, 16, 23 n. 6, 26, 27, 28,
28 n. 2, 29, 31, 32, 32 n. 2, 33, 39, 48, 48 n. 1, 49, 50, 51, 55, 57, 58, 60,
61, 62, 86, 89, 97 n. 1, 121, 122, 272,273 n. 1

Asoka Ediets, xix, 272, 273 n. 2, 274

‘Asokirima, 4, 53

Assalayana, Assaldyana-sutta, 119 n. 1, 234 °

AssAmandala, 18

Assamandala-tittha, 20
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assamapadani, 44
Assamukhi (yakkhini), 38 n. 3
asubha, 173, 180 n. 3, -safna, 210
Atanatiya-sutta, 41, 279, -paritta, 278
atarakaja (antara-khajjaka), 145, 176, 176 n. 5
ata-sil (afthanga-sila), 116 n. 4, 253 n. 8, 258, 261, 265
Attanagalla, 119 n. 4
attini-kanu, 166
Atthakatha, xxi, xxiv, xxvii, xxviii
Atthakatha-thera, 293
Aitha-parikkhara. 256 n. 1
Attharasa-mahagane 293
Atthika-sanna, 210
avamangala, 295 n. 3
Avanti, 154
avasa, 132, 132 n. 5
Ayittaliyaddé Muhandirama, 273
ayya, 201

B

Badulla Pillar Inscription, 64 1. 6, 67 n. 2, 73 n. 1, 238 n. 5, 240, 243, 248, 265
Bahadurusen Piyangala, 304 : 7
Bahalamassu-Tissa, 83, 250

Bahuputta-cetiva, 35 n. 1

bahussuta, 288, 296

Balapandita-sutta, 52

‘Balavabodhana, 197 n, 1

Biminitiyasaya, 81, 187 n. 3, 189 n. 3

Biaminivatte Unninsé, 273, 273 n. 4

Bandara cult, 37

Barabar Hill, 5n. 7

Barua, B. M., 5n.8,10n.1,12n. 6, 27, 28n. 2, 273. 273 n. 1
Barua and Sinha, 122 n. 1

Batgs, 137

Batuwantudawa, 42 n. 4

Batticaloa District, 112

Beal, 302 n. 1, 2,3

Belatthisisa, 67 n. 2

Benares, 1,32n.2,102n. 1

Bernard Free Library, Rangoon, xxvii

Bhabru Edict, 6, 8,-272

Bhaddakaccina, 45, 46

Bhaddali, 203 n. 1

Bhagiri-vehera, 94 n. 1

Bhalluka, 241, 241 n. 5

bhanaka, 294, n. 2. 3, 295 n. 5

Bhinavara, 295, 295, n. 2

Bhandarkar. D. R., 48 n. 2
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bhandagara,-ika, 153
Bhandu (a bhikkhu), 201
Bhanduka (Upisaka), 49, 56 n. 6
Bharhut, 4, 121, 122
Bhitiya, 64, 163, 231, 266, n. 1, 274, 208
Bhatika-Abhaya’s Inscription, 168 n. 1
Bhitikabhaya, 86
‘bhattanava, 132
bhattasala, 131, 132
Bhattoji Dikshita, 28 n. 2
Shavanarama-ariyavamsa, 271
Bherapisiana-vihara, 181
Bhesajjamaiijisé, 162 n. 3
Bhikkhu- Bhikkhuni-Matika, 285 n. 1,
Bhikkhu-bhatika, b n, 8, 140
Bhikkhu-gatika, 5 n. 8
Bhikkhunovadaka, 296
Bhikkhunupassaya, 57
Bhilsa, 118, n. 1
Bhogagima, 35 n. 1
Bhubanesvar, 97 n. 1
bhata-vejja, 264
bhitavejjadikovido, 93
Bhuvanaikabahu V, xlii
Bimbisara, 36 n. 2, 141 n. 4, 142 n. 5
Bindusira, 3, 4, 5
Bintinna, 20
Bodhi, xli, 173, 191, 191 n. 3, 211, 264, 284,
-branch, xli, 19, 21, 58, 115, 148,
-festival, 30,
-geha, -ghara, 120, 121, 121 n. 1, 2, 124, 125; 127, 185,
-house, 121, 177,
-saplings, 19, 20, 30,
-tree, 29, 42, 53, 57, 58, 60, 71, 115, 120, 120 n. 5, 121 n. 1, 125, 183
264, 283
Bodhi (a monk), 105
Bodhiyangana, 125
Bodhi-mita, 264
Bodhi-matu-Mah#tissa, 264
Bodhimeghegvara, 302
Bodhisattva, 62, 70, 96, 99, 110, 274
Bodhisattva-pitaka, 89
Bojjhanga, 177, 218
Brahma, 44 n. 1
Brahmajala-sutta, 163 n. 1
Brahmanas, 3, 4, 8, 43, 46, 230 233, 234, 235
Br&ihmana-bhatta, 5 .
Brahmana-Tissa famine, 81, 206, 263, 291 n. 3
. Brahmana-Tiyam corabhayam, Brahmana-Tissa corabhayam, xxxiii



Brahmana-vagga, 235 n. 2

Brahmana-vaithu, 43

British Museum, XXVii, xxix

Brown, Percy, 97 n, 1

Brownrigg, 63 o

Buddba.dﬁsa, 73,97, 97 n. 6, 123, 148, 164

Buddhadisa Khudda Pirinda, Budadasa La Parideva, 65

Buddhagaya, xli, 97, 101, 115, 191 ‘

Buddhaghosa, xix, XXiv, XXV, Xxv n. 1, xxvi, xli, 5n. 8, 14 n. 2, 59. 84, 88
98, 113, 128, 133, 134, 190, 303

Buddhaghosa’s Commentaries, xxi, xxvin. 1, 119 n. 1, 125, 271

Buddha-imag&, 122, 124, 126, 127, 128, 283, 284

Buddh&!ambanapiﬁ, 126, 126 n. 7, 127

Buddhappiya, xxviii

Buddha-pabbajita, 188

Buddha-relics, 120 n. 4

Buddhannehdla Pillar Inscription, 135 n. 1

Buddheni’s horse, xxxviii

bu(ja)natela, 176

bulat-puvak, 241, 249

Burma, 163

Byagghassa vatthu, xxx

Cakkavatti, 66, 66 n. 2

Cakkhupala, 160, 160 n. 1

Canda, 28, 30

Candala, 17, 18, 231, 231, n. 1

Candalagima, 18

Candamukha-Siva, 237 n. 1

Candamukha-Tissa, 211

Candanagama, 20, 58

Candasoka. 6

cankamana, 134, 134 n. 1, 210, 224

Capala-cetiya, 35 n. 1

carika, 190, 192

caritia, 64, 292

castes, 230f

cattaro paccaya, 167

Catubhanavara, 278, 278 n. 6

Catukka-nipita, 270

Catunikayika-Tissa, 204

caturarakkha (siyu arak), 173

catussali, T1

Central Asia, 165

Cetiya, 35 n. 1, 38, 39, 41, 42, 44, 57, 59, 60, 72, 115, 117, 126, 172, 173, 137
179, 211, 224, 257, 284
-geha, -ghara, 119,119n.1,n. 4, n. 6, 121, 125, 127, 168

eeliya-carika, 190, 191
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Cetiyagiri (Mihintalg), 20, 53, 57 n. 7, 68, 86 n. 5, 87, 113, 136, 136 n. 2, 188,
229

Cetiva-pabbata (Mihintale), 57, 58, 59, 63, 86, 94, 94 n. 1, 99, 176 n. 1,
210, 258

Cetiyangana, 125

Cetiyavamsatthakatha, xxiv, xxviii

Cetokhila-sutta, 218 n. 2

Ceylon University Library, xxvii

Chabbaggiya, 42 n. 6, 164

Chabbisodhana-sutta, 217, 218 n. 1,n. 2

chana (ksana) festival, 46

Chandragupta Maurya, 2, 3, 4

Chhabra, B. Ch., 241 n. 5

Chief Justice of Ceylon, 291

China, 163

Chinese Emperor, 76, 164, 165

Chola, 3, 10, 11, 93

Christ, 233

Chronicles, xxii, xxii n. 1, xxiv, xxxiii, 24, 34, 38, 41, 44, 45, 55, 64, 125,
129, 132, 134, 194, 195, 219, 254

Chronicle of the Tooth Relic, xlii

Citta, 15, 29, 46

Citta (a monk) 118

Citta (gopila) 22

Cittagutta, 114, 114 n. 5, 206, 207

Cittalapabbata (Situlpavva). 78, 112, 113, 114 n. 2, 130, 130 n. 1, 151, 160,
186, 211, 216, 220, 222, 224, 229

cittinupassanda, 209 n. 2

Cittarija (yaksa), 35, 36, 37, 38, 38 n. 3, 46

Civaragumba, xxvi

civara,-bhajaka, 154, -nidahaka, 153, -patiggahaka, 153

Codrington, 74 n. 4

Cola, 62

Collar-bone Relie, 104

Colombo, 63, 71 :

Colombo Musenm, xxvii n. 2

Commentaries, xxv, xxvi, 44, 102, 106, 118 n. 1, 126, 127, 128, 128 n. 1, 130
134, 160, 162, 163, 164, 167, 177, 182, 183, 186, 193, 200, 200 n. 1, 219,
220, 221, 222, 220, 231, 251, 254, 268, 271,271 n. 1, 273 n. 4, 276 n. 2,
293, 206, 297

Communal Court, 237

Convocation, 172, 294 n. 2, 296

Coomaraswamy, Ananda K., 42 n. 1, 163, 165 n. 1

Corageh it vatthu, xxx, xxxi
Coraghataka-vatthu, xxxi

Coranaga, 85

Council, First 2, 156, -Second, 2,-Third, 12, 50 n. 2
Cilagallarattha, xxxii

Cilahatthipadopama-sutta, 50
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Cilanign-lonn, 113

Ctlaniga (Colla Nign), 132, 262, 207
Cilandgatthirassn aithe, vxxi
Cialasihendidn sutls, zxvi o, |
Cils-Sodhammn, 262

Cilerramea, xxii n. 1, 282
Clallakammnmbhahga-sutta, 235, 256
Culls-Moggallina (Moggallion 11) 102
Callapindopitiyva-tisss, 192, 193
Culls Bomma, 207

Cullavoggn, 59 n. 3, 164, 154, 227
Collnpatthiks, 261

D

Diigiita, 71, 1M, 118, 1171, 250, 257, 54
Digiba {Enstern), 85, n, 3
Dakkhina-passa, xxxix

Dakkhiniigirs, 50, 82, 05, 102, 113, 130, 146, 200
Dnkkhinfirima, 95
Dakbhiviribhangu-rutta, 253

Inlani, 146

Dialls Mognltina, 101 n. 5, 104, 150, 275, 955
Diirmagailnkn 1Mﬂ:l-hl.[llu.] 255
Damijsdevi, 188, 327, n,

dun-sal, 375

danto-Eaftha, 180 n, 3

Danta-Kumira, 264 n. 3
Lrantabupuibiba-vatthy, xx, xxXI
Dantapura, 97, 07 0. 1, 204 n. 3
Dappula ¥V, 303

dirs-affa, 126, 134
Dirubhandukn-Mahitissa, xovi n. 2, 261
dfteg, 30 n. 2, 140, 253

didai-dFam, 148

Dasaratha, 23

dasapasidaniyadhammi, 171, 171 n. 1
dissry xiln, BT

Lhamittara-mtla, 271

IHithAdhitu-ghara, 131

Diathapabhuti, 103, 284

Dithisiva, 103, 107

Difhdvaman, xxiii, xli, xlii, 96, 280
Déthiks (Déithiya), 65, 65 n. 5
Diithopatissa 1, 257

Dithopatiss 11, 8, 68 n. 7, 106, 107, 258
Daulia Hill, 87 n. 1

Dewa, Majjhima-bhinaka, 28%

Davy, Tin. 2



Dohra Dhun Gaol, 124 1. 2

Degaldoruva, 185 n. 1

Deva (v}, 260

Decadita-sutta, 51, 252

Devagiri, 140, 2649, 272

devnkula, 44, 108

devilaya, 38, 43

Devamidi koruld, 304

Devanampiyn, 27, 28

Devianampiya-Tissa, 10 n. 1, 13, 15, 18, 18 n, 1, 18, 19, 20, 20 n. 7, 21, 25
24, 25, 27, 28,20, 81, 32, 32 n. 2. 40, 43, 44, 45, 48, 40, 50, 51, 52, 53, 55, 57,
55, 5D, 80, 81, B2, 73, 75, 78, 115, 122, 124, 124 n. 2, 131, 145, 151, 382, ik

Devinsmpriys. 25, 28 n. & ”

Devinnmpriyadarsi (Asokn), 28

ngunlx_ﬂn Silvatenne Unnanse, 165 n. 1

Devarak#ita Jayabihu Mahisthavies, xiii

Dievn Thers, 253

Phajipgn-suile (porilta), 278, 279

Dhammacakka { Dhammacakbappavattana-rutta), 56, 56 o, 3, 253, 253 n. 8

Dhammacetipa-sutia, 204 n. 1

Dhammmudinan, 140, 220, 221, 222, 2233, 224, 24 n. 2

Dhammakalba, 102

Dhammabayoma, 104, 104 n. 5, 105

dkeminakaroka, 32 n, 2.

dbammaduthilba, 133, 158, 158 n. 4, 195

Dhammakitti, xxii; xxxv n. 2, xli, xhi, 282

Dhmuapoda, 159, 235 0. 2, 2050, 8

Dhammapads-bhinaka, 206 n. 6

Dhummarakkhita, 253, n. 7, 280, 203, 206, 207

Dhammarneika, 87, £0, 02, 04, 84n. 1, 09, 100, 136 n, 3, 195

Dhammaroci seet, xxix, xxx, 84, 9

dhammnsdld, 120 n, §

dhamenasaigiti, 101

Dhammiscks, xxvi n. 1, 6

Dhammisobamahdrijasss vatthy, xxx

Dhnmmasondukn, xxxi

dhermmavicayn . bejihaiga, 177

Dhammika, 85 n. 4.

Dhampiyd Apued Gifapadoya, xxv, 87 n. 2, 133 n 4

Dhanuskodi, 31

Diharmadhiin, 102, 1020, 1

Dharmagupta, 218

Dharmakirts, xli, 103

Dharma-lipi, 61

Dharmiiloks, Hatmaline Sri, 185 n. 1

Dharmirims Sri, xli

Dharma-mahfmdtea, 8, 9, 11, 61

Dharmaprodipikd, xhi, 67, n. 2, 118 0. 1, 189 189 n. 5, 260, 260 0. 1



Dharmachjiks-stipa, 115 n, 1
wijoya, 6, 11, 13, 32, 55
, dharmapited, O
dAdtugeha 5813, 130
Lihdtukaths, Hen
Dhitusena, 68, 71, 809, 100, 123, 144, 204, 282, 288 n, 1, 200
Dhdituvasnsm, xliii '
Dhiimarakkha, 30
dhalofige, 106 n. 2, 107, 107 0., 2, 315
Digambarn, 5
Dighagimani, 22
Dighakiiriyana, 208
Digha-bhinakn, 294, 204 n. 3, 205
Dighamibdya, 66, 184, 218 n. 9. 251 271, 273 n. 1, 287, 204 n. 2 nd, 205, 304
Dighanilaiy Commentary, 150, 278, 479, 250
Dnghnsandsssnipati Porivenn, xxii
Dighaviipi, 20, 78, 239
Dighiyu (Sikyn prince), 31
Diikshit, Hao Bahwdur K. N, 2341 1. 5
Ditibulignln, 39, 970 . 2, 272, @73
Dinniiga, 103
dripavamea, xxi, xxiv, xxiv n. 4, 54, 55, 58, 99, 134, 162, 108, 282, 294, 290
Iipavannatthalathd, xxiv, xxviii
Privibwthika, 267
dived, 138
frvydvading, 4
Divaviaa, 43
Dolapabbata | Dolagaln vela) 20
Dovapupinmadiya, 116,
Dravidians, 63, 65, 6§

Dubbitthi (-mahirija) (Mahadithika Mahiniga), xxxiii, xxxiil n. 1, xxxix,
2i0n. 1,276 n. 3

Dakkhinapassa, 19 n. 1

THirn-vipi, 253

Diita, 13, 48

Dutt, Naliniksh, 166, 2

Trgthaghmani, xxxii, xxxiii, xxxviil, xxxix, 21, 30, 40, 80, 70, 75, 79, 80,

86, 115, 122 n. 3, 185, 201, £27, 250, 248, 048, 250, 254, 235, 26, 241,
274, 202

dueiragima, 18
dedrapala, 130, 164, 164 n. 3
drdra.Eotthalba, 130
Drvirnmandala, 22
E
Eastern Provinee, 230
Edicts (of Ascka), 4, & 10, n. 1. 17,13
ekalhattikn (Commentarial explanation), 176, 177
elidhippige, 58 0. 5
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Ekanalika, 90

Ekathiinika, 15

ekayanamagga, 297

ekindriyam, 42 n. 6

Elara, xxiii, 63, 64, 64 n. 1, 63, 72, 79, 239
Elira’s tomb, 80, n. 7

Elephant stable, 131

F
Fa-Hien, 97,97 0.2, 98,98 n.4,n.5, 113, 113 n. 1,122 n. 3,124,127, 127 nl,
128, 128 n. 2, 131 n. 10, 139, 139 n. 4, 142, 151, 151 n. 3, 175, 175 n. 2,
216, 216 n. 3, 242, 242 n. 2, 245, 265, 265 n. 2, 274, 274 n. 1, 280 n: 8, 281,
281, n. 1, 283, 285, 286
Falk (Dutch Governor,), 63, 71

Gadaladeni-vihara, xxxv n. 2

Gajabahu I, 249

Galambatittha-vihdra, 208

gal-ndv, 132, 150

Galpota, 62 n. 3

Giamani, 25, 26

Gambhira-nadi, 21

Gimendavila Mahavihara, 160

Gamsabava, (Village Committee), 237 n. 4

. ganabhojana, 154

gana-sajjhayana, 179

Gandhiras, 3, 11

gandharvas, 40

Gangarohana, 98, 276, 277 n. 2, -festival, 278 n. 3

Gangarohana-sutta, 277 n. 1

Gangarohana-varnana, 278 n. 3

Ganges, 27, 277, n. 2

gantha-dhura, 86, 159, 160, 160 n. 1, 161, 163

Ganthikara-vihara, 134

Ganthipadavapnand, xxiv

garu-bhanda, 139

gatapaccagaia-vatta, 208, 209

Gavaravila-angana, 130 n. 1, 215 n. 1, 269, 272

Geiger, xxi, xxi n. 3, xxii n.1, xxiv, xxiv n. 4, xli, xlii, 16 n. 1, 20 n. 1, n. 5,
27 n. 2, 42 n. 4, 67 n2, 76 n2, 86 nd, 87 n3, 94 nl, 97 n5, 98 nd, 104 n2,
107 n5, 117 nd, 142 nl, 195, 196 n2, 205 nl, 228 n3, 250 n3, 268 n3, 277 n3

Gevala-yaka, 37

Gilana-sutta, 253

gilanapaccaya, 271 nl

Giri, (Nigantha), 45

Giri monastery, 82, 82 n2

Giribhanda-pija, 86, 246, 275, 276

Giribhanda-gahanapija,—vahana piija, 276 n2



Giribhundn-vihira, 270
{‘Lnglmnknwu. 242
Giriknnda, 25 nl
Girikandadesa (distriot), 24, 45 nd
Girlkanda-Siva, 22, 22 p3, 25, 20 nd, 45 nd
irimmpdn-malipij, 276 n, 2
Godatta {Abhidhammika), 163, 163 ne, 201
Godbagntta-Tissa thern, 59, 250
Gola, 250
gomamea, 231
Gopoglimapattana, 20
LGonndva 304
Gopoaba- Mogoalldna-sutia, 171 p2
gopilela, 22
Gotamaks-cetiya, 35 0. 1
Gothibhaya, 07 ng, 02, 93, 975
Gotha-imbars (Gothayimbara ) xxix, xxoov, xxxvii, 40, 239, 248
Gotha-indura-vatthu, xxx
griimavdsg, 197 n. 1
Girdmarasi, 196
Cramapi, 25
Grocon 145
Grenks, 22 ng
Guolavapna (Kojokannn's horse), xxvi 0. 1
Gurulabiidda, 273
Gurajugdmi, 118 0. 1, 189 n. 6
Guttahilaka (Ruttaln), 20
Gutinvankn Parivena, xxix, xxsv
Gl.lltih.. xxn, B4
H
Hulvizs Brck Ineeription, 168 n. 1
Hair Relis, 74, 74 o7, 100, 101, 101 02, 1258, 131
Humbugnllanka-vihira, 82
Hatikana, 221
Huorantika, xxxvii
Harnppn, 42
Hattha datha, 264
Hatth[haka, 57, 50
Hatthikucchi, 113, 220
Hatthipikira, 100, 117
Huvell, E. B., 124 n2
Hemii, 253 nb
Hill-god, 42
Himilaya, 1, 3
Hindu, Himdusm, 230
Hiven Tiang, M, M n. 1, 40 n7, 48 n. 1, & o 1, 106, 106 n, 3, 1af,

31 o, 1, m. 10, 136, 139 n. 5, 175, 175 0 3, 216, 216 nd, 240, 240 1y 4, 943,
243 09, 265, 267 n. 1, 290 nt, 981, 301, 302 4
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Hopitigama, 64, 241, 249
hora-pathaka, 255
Hultzsch, 273 n. 1

Ilandga, 253, 294 n. 6
ina-dasa, 244
" Indagutta, 185
Indasara Nayaka Thera, Ganégama, 269 n. 7
India, xix, 216, 257, 274, 277 n 3, 290, South India, 302
Indasilaguha, 112 n 4, 114 n 2
Inscriptions, xx f.
Iripinniydva Pillar Inscription, 166 n. 1
Isipatana, 1
Island of the Sinhalese, xxv
Issarasamana (-vihira, -Arama), 58, 58 n. 7, 100, 112 n, 1
Itthiya, 282

Jaina, 4, 5, 9, 43, 44, Jainism 43

Jaffna, 87, 191

Jagannath Temple, 97 n. 1

Jambuddoni (Darhbadeniya), xxxix

Jambudipa (Jambudvipa), xxxii, xxxv, 302

Jambukolapattana, 20, 20 n 7, 21, 29, 58, 59

Janasana, xxvin. 1, 5

Janavasabha-sutta, xxxi n. 1

Janavasabha (yakkha) 36 n 2

Japan, 163

Jataka, xxxviii, 36 n3, 38 n3, 164, 202 n2, 281, 294, 265

Jatakatthakatha, xxxi

Jataka-bhanaka, 2563, 295

Jayasena (yaksa), 40

Jeta (Jettha), 25

Jetavana Dagiba, 186, 194

Jetavana Slab Inscription, T0, 123, 133 n4, 136 nl, 141 n5

Jetavanarama Sanskrit Inscriplion, 136, 138, 184

Jetavana (-Arama, -vihdra), 62, 68, 95, 102, 103, 115, 116, 119, 139, 195,
212 n5, 303

Jettha (month), 30, 50

Jettha-Tissa, 93, 122, 275, 288 n. 1

Jetta-Tissa 11, 96

Jettha-Tissa 111, 106, 248, 291, 292, 299

Jettha (Queen of Aggabodhi IV), 151

Jivaka, 153, 241 n. 5

Jivaka Ausadhilaya, 241 n. 5

Jotipala, 103, 104

Jotivana, 17



Jotiya, 44, 45

Justice, Minister of 68
Justice, Chief, of Ceylon, 163
Jutindhara, 39

K

Kacchakatittha (Magantota), 20, 21

Kadambanadi (Malvatu-oya), 21, 275

kahapana, 146, 148, 149, 150, 169, 240, 243, 244, 245, 246, 261, 230
kahavana, 147, 269

Kajaragaima (Kajaragama, Kataragama), 19, 58, 65
Kikassa vatthu, xxxi

Kiakavanna-Tissa xxxii, xxxix, 78, 79, 207 n2, 245
Kakudhavapi, 18

Kala-Buddharakkhita, 75, 256 n5, 258, 291

Kiladeva, 174 :
Kilad.ighavﬁpidvimvihim. 187, 200, 293

Kalaha, 14 n2

Kalahumana (Kalasumana), 145, 241 n5

Kalakanda, xxxiii.

Kalakarama-sutla, 258

Kilandhakila, xxxiii

Kala-oya, 21

Kalapasada-parivena, 16, 16 nl, 115

Kalasigalassa vatthu, xxx

Kilasoka, 2

Kailatimbaru (Kalutirbiri) 258

Kilavallimandapa, 208, 209, 216

Kalaviiva, 99

Kailavela (yaksa) 34, 35, 35 nl, 36, 37, 38

Kalinga, 3, 6, 6 n2, 7, 49, 97, 104, -Edic’

Kallagima, 158, 203

Kaludiyapokuna, 146, 258, -Inscription, 67 n2, 184 n3
Kalyani (Kilaniya), 21, 25, 118 nl, 188

Kiilani gafiga (river), 21, 221

Kalydnavati, 117

Kalyini-cetiya, 191

Eammatthana, 162, 180,182, 209, 224, 229, 295, 297
Kamboja, 3, 11

Kurmbukkhan-oya, 19, 21

Kananke (in Viligam Koralg), 107 n5

Kaiicanadeviya vatthu, xxx

Kifichi, 3 nl, 302

Kandarajja, xxxvii

Kandy, 63, 66, 70 n2, 197 nl, 273, 303 n2, - Perahiira, 282
Kandyan kingdom, 63 x
Kanikiravilikasamudda-vihira, 298 Y
Kanirajinu-Tissa, 67, 86, 113 n 1
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Kanittha-Tissa, 257
Kantaka-cetiya, 57, 118 nl
Kanthakasila Parivena, 223
Kapila, 87, 299

Kapi-jataka, 253

Kapi-sisa, 249
Kappakandara-vihara, 240
kappiyakaraka, 147, 147 n2, 155
Karaliyagiri, 289

karamaranita, 232

Karambagala, 114 n3

karisa, 22, 20 nd

Karle, 119n 1

Kashmir, Kasmira, 3, 4, 40

Kisi (Benares) 102

kasina, 186

Kassaka-lena, 261

Kassapa (Buddha), 32 n2
Kassapa, Maha- 202, 203
Kisyapa, Dimbuligala Aranyavisi Mahi-, 197 n. 1
Kassapa I, 69, 75, 100, 101, 257, 264, 283, 209
Kassapa II, 78, 105, 257, 292
Kassapa III, 73 n3, 107, 109 n2
Kassapa V, 68 n5, 133 n4, 134, 135 n. 1. 136 n. 1, 150 n. 1, 151, 278
Kassapagiri-vihira, 58 n7
Katakandara, xxxiv
Kata-andhakira, xxxiii, xxxiv n2
Kataragama, 78, 160, 303
Kataragama Slab Inscription, 185
kathina, 105, 105 n. 2, 285, 285 n3
kattaradanda, 213

Katthavahana, 32, n2, 55
Kausimbi, 6, 12 n5

Kautilya Chanakya, 3

Kaveri, 93

Kavirapattana, 93

Kerala, 62

Keralaputra, 3, 10

Kern, xx, xxiv, 89, 122
Kesadhitu-Kassapa, 264
Kesadhdtu, Order of, 74
Kesadhitu, xxxix, 74, 100, 101, 128
Kesadhatuvamsa, xxiii, 101, n2
Khalatika, 5 n7

Khallitanaga, 44, 249
Khandacela-vihara, 130 n. 1
Khandhakavatta, 295

K handha-paritta, 278



2

khindsava, bsindsraca, 217, 229

K hirabhatta, 262

Khuddakapeitha, 277 n
ebvdddwubbeddiulan, 150 0 4
Khudda Pirimlna, 65

Khujjn-Tissa, 320, 333, 215
Kificisasighfiye valthn, xxxiv, xxxvi, 262
Kirigalldra Pillar [nscriphion, 7 n2
Kirinda, 19

Kiritidi-oya, 19, 21

Kiri Vehera, 65, 75, 118 n. 1

Kirti Nigzanka Malla, 62, 140

Kirti &ri Rijusimbs, 273

Kitti-Siri- Meghavanno, xli, 122
Kolavipi tank, 123

Kolita-vihirn, 204
Korandaka-vihiim, 214, 283

Konals (king of), 205
Kosalabimborappand, 122 n3
Kosambi, 200 nd

Eosambi, Dhorminanda, 273, 273 n. 1
Kntapabhata-vihira, 178
Koftapatfana, 191 n3

K pappakeida, 46

Kautriya, 19, 20, 25, 26, 45, 66,233 0134
kurchivedibabhiimi, 117

Kuildandga, xI, 80, 237 n. 1
Kuddarajja, 130 n. 1, 260
Kulburunabandamana Fillar Inscription, 152, 107
Lukbulamamaa, 247

Kumiira Dhitusens, 101
Kumhbalatisea-pabbata, 270
Kumbhakira-iviga, 24
Kumbhakira-gima, 213
Kumbhanda, 40, 44

Kundisanghi, xxxvii
Kupikkala-vibira, 141
Kurngifnka.mahilena, 114, 206
Kurudhbamma-jilaka, 38 n3
Kurunigala District, 150, 304
Kurunds, 2400

Kurnndi, xxv

Kutaknnns-Tissa, 28, 240, 262
Kuthiiri, 100

Kutidfsaka-jitaks, 202 n2



labhasima, 165, 166

Labhavasi, 197 n. 1

Labuiitabdndigala, 146, 241 n5, 269

Labugamaka, 16 n. 1

Lajji-Tissa, xxxix, 28, 69, 81

Lakkhana-sutta, 66

Lémini Mihinda, 31 n7

Lambakarna, 95 n. 1

Lanka, xxxii, xxxv, 58, 59, 62, 63, 70, 148, 149

Lanka Stories, xxxix

Lanman, 273, 273 n. 1

Law, B. C., xxiv nd

layanakamma, 244

lekhaka, 254

Lian-u-thi (Chinese Emperor) 5 n8

Licchavi, 16 n, 1, 277 n2

Lilavati, 263, -Inscription, 242

Local Bodies, 25

Lohapasada, 17, 71, 80, 94, 104, 111, 129, 130, 132 n6, 185, 188, 201 n5,
22b, 2565

Lokantarika-hell, 85

Lonagiri, 262, 276 n2

Lower Cemetery, 44

maechatittha, 107, 107 n5
Midagama-vihara, 150

madapaya, 241

madhu-mamsa, 247

Madhubhanda-pija, 284 n2

Madhura, 24, 26, 31

Madhyadega, 48

Madiligiriya Pillar Inscription, 133 n. 4
Midirigiriya, 152

Magadha, 14 n2

Magadha Empire, 53

Magam Pattu, 269 n7

Magas of Cyrene, 11

maghdata, 73, 86, 101, 107
Maha-Ariyavamsa, 269, 270
Maha-Ariyavamsa-bhinaka, 219
Maha-Arittha, 56

Mahabodhi, 20, 58, 71, 75, 121, 124, 191, 220, 282
Mahabodhivamsa, xli, 43, 45,

-atthakatha, xxiv, xxviii,
.yfuwr" '.r lavi ter- At d xlil
-katha, xli,
-padarthasannaya, xli
-parikatha, xli,

-fikda, xli
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M ahid- Bwddhasihanidda, 254 .

Mubicetiva (Ruvanvilisiys) 71, 185 G160, ), Ban 247
Ehhll‘.l;ﬂ'p:] yu) 71165, 188, 101, 210, 290, 235 347 (aw also-

Mubiicetiynttayn  (Three Great cetivas), 104

Mahdcetigacapaaftakathd, xxviin

Mahficli MahRtissa, 25, 85, 243, n. 11, 255, 258

H?-il?l%tl;glﬁlﬁﬁﬂhﬂnnp. 4, 88, 148, 188, 237 u. 1, 246, 249, 270 n. 1,275,

Mubndali Mahans, 65 05

Malidilive Tissa, 53 ud

Maohadntia 221

Mahideva, 255

Muhadhemmuelkathi, 95

Mabadhanmosamdddnn-autin, 170

Mahigimna, 14 n2, 19, 25, 114, -ni L, 3 08
s g ﬂffm,'m 130, n. 1, 134, 182, 206, 207, 208, 244,

Mahigatimba Abhaya, 286

Mahs-Kassapa, 2, 112 nd, 156, 157, 201, 202, 204 p2

Mahikandn, 65

Mahikandumn, 21

Mahikhiragama, 262

Mahal® Vidurifidoniivi, 260

Mahiimitta, 212, 251

Mahimeghavans, 16, 17, 52, 53, 115

Mnhil-Moggnllinn, 226

Mnhinfigas, 19, 20, 21, 38, 65 n 7, 78 03, 14, 221

Mahinigna (Thera), 208, 204, 216, 267

Muohinfima (king), 76, 8. 09

Mahanann (Thera), xxii, xxiii, xxiv, 162

Mahinela (Minel), xxxvi n3d

Mahiniddesa, 168 n2, 20l

Mabi- Paccariye, xxv, 2095 n5, nb

MahRpadhinaghnra, 133

Mahi-Paduma, 168, 253, 294

Mahapali, 59, 72, 00, 01, 08, 131, 150, 151, 175, 196, 31

Makiporiiihbdmn sutha, 1, 80 02, 165, 170, 190, 295 n5

Mahd- Phussadera, 200

Mahd. Rikwlordda-sutta, 295

Muhi-Hakkhita, 201

Mohiripraiddhi Sonnaye, 87 n2

p_rrju'l..-ll':fn-;.rl'fl'm,, 123

Mahdsumayn-aulta, 178

Mabissnmmata, 162

Muhit-Srngharmklchite, 178 n, 1, 210

Muhisnnghikin, Mahisangit, 2 .

Hﬂnl':n:'i:u;.nlxl. 35 n, 1, 37, 30, 45, 63, 43, O, UG, U7, 98, 0, 19, 136, 288

Mahdsihandda-ncdta, 254 n2



Mahiisimi, 24, nd, 41, 4, 453
MahRsiva. 293
Mahi-Summa, 255
MahBsufifiaviidi, 85
Muhiisusina, 15
Mahatabala, 146
Mahdtayphdsailhopo-yutte, 113 04
Muhiithfipa | Ruvanvilisiya) 53, 50, 51, 121, 276 (see Munhioetiva also)
Mahftissa, xxvi. 89, 82, 83, 84, 96 o, 141, 176 n. 1, 210
Mahi-Teenbhiiti, 263
Makiatittha (Matoga, Mantai), 20, 51
Mahatubaka, 241 nd
Mahidvagga, & nd
Mahavili gadgn, 21, 172, 214, 238, 304
Mahfivomsn, xxi1, XXV, XXV, XXXIX, x1, xlii, 14, 18, 22 34, 24, 20, 22 n2,
25, 34, 44, &4, 55, 58, 064, 65, 68 nT, T8, B, 85, HE, 80, U3, 101 n2, 122,
124, 198 197, 195, 134, 161, 162, 155, 186, 105, 186G, 206, 227, 225, 238, 240,
G4, 245 240, 257, 208, 274, 242, 200, 303 0. 1
-Afthabathi, xxviil, xxix
-TikF, xxiv, xxix, 5, 8, 21, 28, 30, 43, 44, 45, 48, 71
Mahavann TTAstery, 2
Mahiviapi-vikira, xxxvii, 130 n. 1, 268 n7, 271
Mahiviiza.vihim, xxxvii
Mubaviss, Pafica-, 175
Muhaviva, 260 n7
MahEvibim, xxiv, xxv, xxix, sxv, sxxvi, xlii, 52, 53, 58, 68, 69, 74, 80,
H1, 83, 84, /L, 87, 00, 93, 94, 05, 96, 07, 08, 09, 102, 103, 105, 104, 115,
121, 127, 125, 130, 130, 132, 133, 134, 136, 139, 15), 163, 172, 175, 196,
196, 207, 202 na, 216, 210, 221, 224, 232, 252 203, 268, 207, 208, 303, 104
Muhivimn, 43
Mahivvaggha, 225
MahSyEns, 85, 50, 90, &8, B8, 07, 102, 125, 136
Mahojn, 40
Mahinda, xxv, 12, L3, 15, 16, 17, 18,20 n7, 33, 36, 37, 40, 41, 47, 48, 48,
50, 51, 52, 53, 54. 58, 57, 60, 60, 61, 82, &4, 78, 85, 06, 06, 112, 118 n. I,
121, 134, 264, 274, 283,
Mahinuds 1T, 50, 85 n3, 106, 107, 108, 202
Mahinda IV, 31 n7, 82, 88, 70, 73 nb, 123, 124, 133 nd, 136
Mahindn (sub-king), 69
Mahindas festival, 282 n2
Muhindirimn, 162, 107
Mabiynognon, 20, 73, 241
Majjhantika. 40
Magjhivea nikipe. xxvi n. 1. 5. 7. 217, 218 n?, 285, 341 n &5, 271, 284,28
nd, nd, 205, Commontary, A6, 1I8; 147, 150, 185, 188, 192, 221, 229 245,
204, 208
Majjhamao-bhianakn, 288, 394, 266
Makkhali Gosila, 226
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mal-fsana, 1200 4
Malaliwkors, xxiv, xxix, xxxiv, zxxix, xli, 42 od, 40
Maliya, §4, 240
Muliyn-Devil, 212; 203
mal gy ( prupphidhdna), 117 nf, 118 o 1
Malvatea, 683, T1, 165 n. 1, 107, 308 n2
Minsvummun, 108
Mandalagiri-vihirm, 152
Manpdnifirima, 158, 200
mangaln g, 270
Mahgila-smtia, 255
Mll!l.gnhm.l.l]mmd.i.yn, il
Madgslnmahisilipatimi (mafigulmabuslspijima), ]23
Mafgnna, T30, 32, G0y
Magicetiya, 130 n. 1
Mnnihirs (Minn#riya), 104 n2
Miinik.gafign {Knppaknndars) 19, 21
Manizuriya, x1, 16 n. 1
Monnar Kocheheri Pillar Inscription, 133 nd, 166 0. 1, 304
mantra, 20, 46
Manusm:ti, 66 n2
Miirn, xxxiil, xxxiv
Marett, R. R., 30 n. 1
Murienvatti (Mirfsavitiya), 80, 130, 118 n. 1, 189, 195, ")
Marshall, Sir John, 4 nd, 12 n3, 42 n2
Marutta, 18
wasriekemma, 246
malala.dina, 205 n%
MEtald, 82, 150
Matarn, 278 n3, 303 n2
Matika, 25
Matvaly-Sen, 100
Manrya, 28 n2
Mavniu-patungama, 191 nd
Miagdjalemanire, 108 n7
Mayiirapida Parivena, 162 n3
mayframamsg, 247
Megasthenes, 4, W0 n. 1
Meghngin.vibiiro, 07 n
Meghovappn- Abhayn, 94, 03, 06
Mendis, 74 nd
Alette-autta { Met-peri2), 174, 174 0. 1, 278, 270
Metteyym-vasta, xxxv n?
Mettoyyn (Metd), Boddha, 143, 208
micchadifihi. 65, 78, dwle, 48
Mid-Country, 154
Migira, 253
anigu-siikisa- snesdidorg, 247
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Mihintalé, 22, 49, 63, 72, 73 n5, 94 n. 1, 112, 113, 114 n. 1, 120 n4, 136, 139,
140, 152, 173, 175, 176, 188, 216, 258, 275, 276, 282

Mihintale Tablets (Insoriptions) of Mahinda IV, 123, 133 nd, 140, 150, 161,
173, 184

Milakkha-Tissa, 160

Milindapaiiha, 275

Minnériya Deyyo, 37

Mirror Wall (Kidapat-pavura), 209, 300

Missaka-pabbata (Mihintalg). 23, 49, 56, 57, (see also Cetiya-girl, Cetiya-
pabbata, Mihintale)

Mittasena Vihicora (Karalsora), 249

Moggaliputta-Tissa, 5 n5, 12, 13

Mogallana (Arahant), 227

Mogallana I, xxxix, 67 n3, 69, 74, 75, 100, 101, 129, 256 nd, 283

Moggallana 1I, 202

Mogallana ITI, 67 n3

Moggalliyana, xxviii

Mohenjodaro, 42

Monier- Williams, 43 n5

Mookerji, 2 n5, 3 n2, 4 n2, 5n.1, 6 n2, 10n.1, 13 n3, 28, 33, 273 n. 1, 287,
289 n3

Moraparitta, 278

Moratota Mahanayaka, 165 n. 1

Mila ( Mahd) Atthakatha, xxv

Milapannasaka, 295

Milatika (of Ananda), xxviii

Maller, Max, 289

Miiluppala-vapi, 245

Mundagutta, 238, 261

Mutasiva, 17

mubta-muttaka, 193

mauithi-potthaka, 192, 254 nd

Mysore, 2

N

Naga, 20 n7, 39, -Thera, 206, 289, -Theri, 206, -tree (iron wood), 207
Nigadipa, xxxix, 19 n. 1, 20 n. 7, 59, 87, 191, 244
Nagalena, 179

Nagamahavihara, 269 n7

‘nagara-guttika, 17

Nagarjuna, 90

Nagarjuni Hill Cave Inscription, 28

Nagarikanda Rock Inscription of Kumaradasa, 167 n5
nakhacchedana, 192

naksatra, 46

Nakulassa vatthu, xxvi n2

Nalanda, 7, 12

Nanda (Thera), 185



Nandas, 28 n2

Nandansvans (garden), 18, 17

Nandimitta, xxxi

Nané (Nanda), 184, 185

Nehru, Juwnharkil, 124 n2

Hopul, &, 4

neaddagdma, 245

Nevdsiba Mahithern, 135

Noville, H, sxvil, xxix

Nibbina, 53, 58, 178, 217, 219, 223 232 n_ |, 252
Nirnstishina, 18, 22, 24 nb

Niddesa, 271

Nignnthas (Jain), 43, 44, &2, 100

Nigantha NAtaputta (Jaina Mahiivie) 7, 43
Nigrodho, 6 n7

nikiyy, 1435, 104, 105, 106, 218, 268 n. 1, 278, 250, M4, 206
N ikiyasangraka, xxii n.1, xli, 58, 103, 100 ’
Nikini, 272

Nilagnmis, 150

Nirgrantha. 3

Nissaymmueernaba, 4

Nitalsvitiya Siva, 146, 260

wivardna, 218

nigama fanc, LG

North.Central Provinee, 152, 209

North Gate Inservptiom (Polonnaruva), 62 nd
Nuvarmyviiva, 123 n. 1

O
Oldeaberg, 40

P
pabbidjami b prm, W3
pablajitas, 45
paccanto-janapods, 268

paceanba-giEma, H0
prccayudiaynka, 12

Paccekn Buddba, 68 n
Pacchimapasss, xxxix, 10 o, 1
Phclnapnsa, 18 n. 1
Pacchimn-riijini, 40
Pacinakhandariji, 213
Phacinatizsa-pabbata, 123
plciltiya, 167, 153 nd, 265 0d
Pouda-bhdijanaka, 268
Pudumidnava-jdtake, 38 S
pidopithika, 117, 118 n. 1
puedbiinaghara, 129, 133
Padhfiniys Thers, 130 n, 1
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Padmavati-vastu, XXxv n2

pa-doni, padadhovant, pa-deni, pada-doni, 117

Padya-( Pajja) padoruvamsa vannand, xxiv

Pagompamilaka, 71

Pahirada-sutta, 233

palibodha, 187

Pilicized Sinhalese words, XXX, XXXiv

Pali Chronicles, xxi, 49

Pili Commentaries, Xix, xxi, XXiv, xxvi n7, xxvii, xxxiii, xxxviii, 89, 114,
303, 304

Pili suttas, 98

Pali Texts (scripfures) xix, xxviii, 106

palimuttaka-vinicchaya, 157, 167

Palladium, 74

Palumiikiccdva Inseription of Gajabihu I, 167 nd

pmp.snkﬁﬁkﬂ. 108, 110, 158, 191, 195, 196, 197, 212 n3, 215, -anga, 108 n2
-Thera, 212

Pamsukiila-civara, 151

pamsukilikamatinam, bhikkhianam 196 n2

paficamahavihara, 195

paficivdsa, 253

Pandukabhaya, 14, 15, 17, 18, 20, 22, 23, 24, 25, 26, 29, 30, 31, 34, 35. 36,

37, 38, 39, 40, 42, 43, 44, 45, 46, 49, 82 n2

Pandula, 29, 30

Panduvasudeva, 25, 26, 28, 31, 45, 46

Pandya, 3, 10, 11, 31, 48, 109, 110

Pangura-vihiara, 179

Paiihamandapa, 219

Paniya-malaka, 125, 134

panjika, 137

Pankuliya, 117

Pannakitti, K., 67, n2, 165 n. 1

Panfiinanda, S., xxvii

Panfirama, Yakkaduvé Siri, 241 n. 5

pannasald, pansala, pan-hala,114, 116, 116 n. 1

piin-kala, 116

Pipiliyana Inscription, 161

pardjika, 68, 95 n3, 156, 169 n4. 205 nd

Parakkama (General), xli

Parikramabahu I (Parakkamabihu), 129 n5, 134

Parakramabahu IV, xli

Paranavitana, S., 25, 3¢ n. 1, 40 n 7, 42 nb, 43, 45. 65, 67 n2, 89, 102 n.1,
117 n. 1, 119 n6, 120 nd, 131 n7, 138 n9, 147 n3, 238 n2, 241 n. 4, nd,
269 n3, 300 n. 1, 301

Parapariya, 203

Paribbajaka, 45

paribhogadhat, 32 n2

Parinda, 65



parinibling, 203, 224

Parwhad (Indian), 250

parisaiana, 256 n, |

Parisupatthikn, 205

paritl (pirst), 107, 174 n. 1, 278, 270, 280, 295 02, st of. 975 off
Parivenn (pirivena), xxv 0. 125, 132, 132 nd, 1793, 178, 200
ParivArapatha, 10w, |

parigaili, 158, 159

Parker, H., 10, 23, 35. 37 nd. 38, 42
Paropanisadad, 3

parumaks, 25

Piisanda, 3, 45

Pasdon Komls, 273

Pasenadi, 122 nd, 204

Pnasmuls MahEsimi, 162 n3

Pitidesaniyn, 206 n2

PMatallgima, 14 n2

Phgaliputra (Pitaliputta, Paton) 4, 12, 27, 32 02 53, 216
pafimighora, 53 n. 1. 74 n7, 121, 125, -goha, 125
patimollde, 58 nd, 171, 205 n. 1

papipatti, 158, 159, 160

pili pugpalibe-dakihing, 252
Pafismbhidimagm, 271

pativedha, 150

peltra-dhiidu, 58, 73

Patta-maha, 277 nd

pativenikluiinna, B5, 106

pandrana, 205

pere-sirit, 64, 73

Periin, 3, 145

Perumiiypanbulam Bocl Inscription, 133 nd
Petavatihu, 38, 51

Philip of Masedon, 30 n2

Phusss, 203

Phussadeva, xoxiii, xxxiv, 203

Pilinlivacehn, 141 nd

pindapdiin, B0, 174, 176, 188, 208 210, 21], 235, 262, 271n, 1, 296
Pinalopitiks, 101, 197, 215, 231, 222

Pindols Ehfiradviljs, 226, 237

Pillir Edict V, 0

Piller Edict VI, 7

Pillar Edict VIL, 5, 10

FPingalavntss, 4

Pipphulignhi, 112 n 4

pirit, 110, 277, 278, 280 n. 1 (see paritta also)
pirit-pn, 277

Pirit-pola, 378, 378 o8
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Pitaka, 101 n5, 104, 161, 271, 292, 296

piyangala, 133 nd

Piyangudipa, 79, 228

Poets, list of twelve, 209 n3

pohoda (péya days), 72, 73, 116 nd, 241, 253 n8, 258 n3, 269, 272, 251

Polonnaruva (Pulatthipura), xxii, xxviii, xxxix, xli, 62 n3, 108, 110, 110 n2,
111, 118 n, 1, 125, 129, 280 n. 1, 300

porana, xxi, xxii, xxiv

potthaka, 290

Potthakuttha, 65

poya, see pohoda

Prabhasodaya, 63 n2, 72 n. 1

Prasenajit, 122 n3 (see Pasenadi also)

Prayogaratnavali, 162 n3

Ptolemy of Egypt, 11, 14 n2

Pajavaliya, xliii, 63

Punabbasu, 290

Punjab, 115 n. 1

Punna, 54

Punnapoithaka (merit book), xxii, 254

Punnovida-sulta, 55 n. 1

pupphadhana, 1173117 n 5

puppha-pija, 169

pura-deva, 40

Piirana Kassapa, 226

Piiri, 97 n. 1

Piirna, 102

purohita, 28

puskola, 288 n3

Piivapabbatavisi-Tissaitherassa vatthu, xxxi

R

Rahula, Totagamuve Sri, 39,118 n. 1
Rajadhirajasimha, 70 n2

Rajagaha, 2, 12, 112 n4, 155, 184, 201, 202, 226, 277 n2, -Council, 157, 166
Ratnagrha, 131, n5

Rajagala (Rassahela), 112

Rijalena (Réjagiri-lena) 258, 258 n2
Rajamahavihara, 304 n. 1
Rajaratnikaraya, xliii

Rajavaliya, xxiin. 1, xliii, 21
riksasa (rakkhasa), 36 n2, 41, 260
raksasi, 40, 41

rakus, 41

Riama, 24

Rambdva Pillar Inscription, 166 n. 1
Rankotvehera, 118 n. 1
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Baasvahini, xxix, xxxi, xxxiil, xxxiv, xxxv, sxxvi, 30, 1756, 176, 240, 245,
245, 240, 282, 269, 271, 276, 303
Riissnheln, 144
Ratana-sntle, 108, 110, 275, 2598, 279
Baganapisida, 131, 143
rafax (districts), 237
Ration Room ( Labdg), 173, 174
Ratnamipirivena, 131 n. 4
Eatthapdls, xxix, xxx, axxi, xxx¥%, 1X2V1
rafti-rajia, 17
roely-clizal, 244
“‘.‘ll."l.f:-.I'u'|||r|||1:|1-ir 10mn, 1
Hovata, 2
Ripreeln, 38 n, 2
Rhys Dvids, 156 n 1, 2780, 1, 288 n. 2
Rice, Lowis, 44 n
Eidivihiirn, 185 n. 1
Ritignln { Arittha.pabhata), 40, 76 n2, 112, 196
Bock Edicts of Asokns : REL 0 : RETI, & 9, 10, 1% : RE II1, % n2:
REIV,7.0n3 ; REV. 3,11 ; REVIL Tn.1;
REVIIL 9n. 1,23n8, 27 : REIN, 3: REXL 1in.1
REXIL4n 1,7 ;RE XIIT, 5, 603, 7, 11,15 ;
Miner RE L. 5 n&
Rock Inseription of Rissahela, 67 n
Hohann (BEuhunn), 14 n2. 10, 24, 31 o7, 46, 70, 78, 76, 81, 64,80, 115, 130,
132, 140, 143, 180, 172, 181, 182, 208, 214, 215, 232, 240, 250, 253, 280,
203, 208, 207, 34
Romans, 22 nd
Roman coins, 1435
Boman Empire, 144
Rome, 145
il papiddhi, xxvii
Ruvanvilisfiya, 117, 118 n. 1, 119, 120 n4 185, (se also Mahithipa and
Muhficetiyn)
Ruvanpahi, 131 n 3

Sabaran merchants, 242

sabbigimiyn-likikkhu, 76 n2

Sabbakimi, 2

subbaratiin dhammasaranay, 267

Sabbisara-autta, 218 n2

Saceasrmuuitn, 5

Soddbarmaraingealive, 121 62

SaddharmdloikIraya, sxxv, n2, 101 03, 104 nl, 240 nd

Saddharmaratndlrrage, xxxii

Haddha-Sumani, 262 4

Snildhi-Tisss, xxxiii, xxxiv, xxxix, I8, 29, 80, 81, 120, 185, 201, 293, 238,
PR B5E nh, 258



Bagnla (SAguli), B2, 05 n3

Blignliys, 82, 005, 102, 104, 195

Shgiriva, 94 0, 1 {sve lso Cotiyvagir, Cotiya-pablats, Milintal#)

Sahassatitthn (Dahastota), 20

Snheasavatthy, xxiv, xxvil, xxviil, xx, soxll, ssgiv, XXV, zxxvi, 176
nd, 246

Saivism, 44, 45 nd

Sakuvatthu-vikira, 257

Hiikota- Tissa, 298

Bakks, 36 n2

Sikya, 22, nd, 31 07

Sili, xxix, xxxii

safikogge (Inhig), 132

Salalibini Sandedoya, 118 n, |

Sala-vadumni, 132

anliles-kilitam, 30

SilirdjakumTravaiibo, xxxii

samramar, 45, 237

Simansngphala-sutta, 163 n. 1, 218 n2

Bamantabhadm, 41

Samantabifa-vanmand, 1

Samantukita, Sri Pida, Samanojs, Adam's Peak, 41, 161, 237 n2, 265 n. 1

Sumantapdsddild, xxi, xxxiii, 5, M, 5, 125, 133, 146, 147, 1685, 147, 165,
1680, 178, 205, 220, 231, 200, 204, 208

sammapjani-affa, 126, 154

Bamudragupta, 97, 100 n. 1

Bamujjnva, 71

spmyjana, 218

Sapyutta-nikiye, 51 nf, 160 03, 204 o, 205

Samyutts-bhinaks, 204, 205

Samypitin Commentary, 219

Safiehi, 4, 6. 1208, 53, 115 0. 1, 118 n. 1,121, 122 131 05

Sanghs, xix, xx. 5, 6, 66, 50, 63, 67, 68, 698, 70, 72, 75, 78, 74, 81, 33, 84,
7, 55, 00, 08, 104, 113, 125, 127, 135, 137, 130, 140, 141, 144, 1446, 150,
155, 156, 157, 166, 166, 167, 168, 170, 172, 173, 185, 193, 194, 199, 201,
SyF, 2a%. o8%, 244, 253, 954, 255, 286, 250, 2640, 281, 42, 371, 7L, 206,
70, 2R3, JR7, 208, J03

surigha-bhoga, 141, 142 n. |

Bafighnbodhi, Sir, 92, 264

Sunghndattd, 202, 204

Banghimneen, 246

Sunghimaceassa valthu, 248 nb

Sanghamitth, 12, 19, 33, 49, 57, 59, 80 n2

Sanghamitm, 03, 84, 95

Sanghapils, 133

Sanghard jo-s@dhpcaripien, 273

Snnghamldehita, Maha., 223

HBanghatissa, 264

Banghntizss 1, 255



Bafghatissa 1T, 74, 151

Badigi-bana, 268 n. |

Bangiti-suifa, 273 0, 1

Barnpankara Satghnrije, 71, 162 n, 8, 185 n, 273

Sarnndada-cetiva, 35 n. 1

Sdrasarigobe, xxxil

Siriputta (Arahant), 164

Siriputta (of Polonnaruva), xli. 157 n2

Wiriputra (text), 1064

Simnth, #, 12 o4

Shrnath Buddha, 124 n2

Sarvnguhys, 109 n7

sasd-magea, 176, 247

casann, 01, 54, 55, 50, 66, 87, TL, 72, 75, 101, 104, 106, . P
e ;-i;:' M, 105, 148, 1568, 1560, 199

adsanadiyida, 12

Sasananlarodbdnag, 202

Satipetthane-puttn, 200, 363, 271, 207

Sativaputra, 3, 10

Sat-Karald, 163 n. |

Battamba.ootiva, 35 . |

Suiign, 28 n2

Savatthi, 154, 202 (see Srivasti also)

Belaoativa, 136

Heleoens, 8, 4

Bona, xxini, A5

Bena 1, 107, 109, 110

Sena TL, 67 nu3, 80, 71, 110, 111, 121 n2, 123, 196, 275, 277, 278

sendaanas, 125, 126

Hinm, 163

Siddhintabonmudi, 25 n2

Siddhfirtha, 22 n3, 74, 162

Bigila-witla, 104, 251, 3857

Bigiriya, 100, 114 nl, 164, 246, 250, 269, 300, 301

Silwmbdihy, 35 nd

Bihalicsriya (Teachors of Coylon), xxvii

Hihalasaddaloblhana xxxv

Sihafatihakatha, xxvil, xevill, xxx, o

Siliikila, xxxix, 73 n3. 74 101, 102, 103, 257

Silimeghavagna, 67 o3, 88, 74, 105, 123, 140, 146, n7, 232 n3

Silipasayn-parivens, 132

Bilve, W. A, de, xxvii n2

Bimdkaihd, xxiv

Binhala-Pali (nange) xxx, xxxvi

Binhalese, 60, 82, B3, 65, 67 n2, 70, 81, 83, 102, |22, 169, 240, - @
-Ghmuld?. 49, -calligraphy, 301, -Commentarics, xix, xxv. T::ﬁ1
08, 'l."- il 126 ﬂ'i. 'Mhi lﬂﬂ. I-M. 3]5. 29‘3* -I:IiIII'IIIﬂ.I. 9T1 .'[l:.rlltr,r‘ 301

Siri-Meghavanna, 4, 75, 96, 87, 101, 280, 262 '



Sirindga, xxxix, x|

Sirinaka, 146, 269

Siri Sanghabodhi, 39, 288 n. 1
j Sirisavatthu, 39

sirit, 64

Siritléna, 64
Sisyanusisyaparamparava, 135 n. 1
Situlpavva, see Cittalapabbata

Siva, 25 n. 1, 44 n. 1, 45

Siva (ya), 265

Siva (Nitalavitiya), 146, 269
sivalinga, 45

sivikasala, 44

slaves (seven categories of), 233 n. 1
Smith, Vincent A., 4, 10n. 1

Sona, 40, 94, 95, 243

Sona (Mahid-Kacciyana’a pupil), 154
soraveladam (black market) 241
sotthisala, 43, 45

softhivacana, 43

Sotthiyakara, 282

Sravasti, 115 n. 1 (see Savatthi also)
Sri Meghavarna, 145

$rinsgara, 4

Sri Pada, xxxv, 237 n2, (see also Samanola, Samantakifa)
State Umbrella, 26

Sthavira School, 302
Stri-adhyaksa-mahamatra, 4

stiipa, 118 n. 1, 119 n. 1

Subha, 248

Suddhodana, 22 n3, 31 n7
suddhi-kamma, 177

sudhanaga, 131

Sadra, 231, 233, 234

Sumana, 49, 57

Sumana (god), 41

Sumanasira, Niranvita, 189 n. 9
Sumana-Tissa, Payyagala Siri, 273 n4
Sumangala, 42 nd

Sumangalavilasini, 177

Sunaparanta, 55

Sunidha, 14 n2

Sunita, 233

siipasatiha (pacana-kamma) 248
Suranimmala, xxix, xxxii, xI, 16 n. 1, 248
Suwranimmala-vatthu, 247 n2
Siiratissa, 78 n2

Suttanipita, 174 n. 1, 235, 277 n2, -Atthakatha, 32 n2



Si6

Swttantide-gerga, 294

Sutte Pitaka, 161, 269

Suvannabhilmi, 40, 241 n2

Buvapoamili | Ruvanviillisfiya) 1224 Mahicsti
R ¥ii) vif, 104, (see also Mahathiipa, ivak
acastivaciansg, 43, 43 nb

Bword-bearer, T4

Takeagli, 115 n. 1
Talaimannar, 31
Talnigurn, 230, 321, 253 n7, 207, - pabbata, 100, -Ti
okl fn 00, -Tissapnbmtta, 229, 443
tals tree (talipot), 288 nd
Tamanksduva Districe, 152
Tembapanni (Timraparni), 10, 13, 28, 32 0. 1, 54, 113, 210
Tombasumanatthermons catthw, Txxi
beaenbriifantibered, 245
T{r::; .E:—- 'f-:ﬁ“ﬂl. B2, 107, 110 02, 146 o7, 232 03, -rule, 71, sulens, xxifi,
Tamil Inseription (of South India), 140 n7
To-mo-kin-ti 95
Thmraparn] (Taprobane), 10 n. 1, 11
Tapnssn 241, 241 nh
Tapovana, 134 nd, 142, 143, 197
taftilsi, 295
teln-nifi, 213
Telaknndariks, xxvi
Tennent, 185 n, 1
Tinnevelly district, 10w, 1
thitlnka, 176, 188
tharmedila-pithikd, 243
tharvikd, 162
Theraputta- Abhaya, 80
Theravida, 2, 63, 54, 80, B0, 128, 137, 157
Theriyn sect. 2, 54, 50, 04, 09, 100, 105, 106, 144
Thomas Muhsmlirnms, 278 n3
Thullathana, 60, 81, 240
Thipa, &5 n. |, 75, 125, 278
Thipirima, xxxix, 18 n. 1, 40, 57, 68, 70, 75. 88 ns
D10, 130, 123, 154, 130, 139, 155 195, 108 St ara® Mo u e b
Thapirdma Slab Inscriplion of Gajabiku 1, 187 o5
Tl perveramsn, xliii
Tk, xxviil, 44
Tibanipifs, H6 -
Timbirivde Bock Inscriplion, 1650, |
Times, The, 280
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Tipitaka Cilibhinya, 190, 280, 203, 104, 207

Tipitakn Collanaga, 200, 262, 297

Tipitaks Cullisumma, 200, 297

tiracchinn-bothd, 161

Tiritara, 65, 65 n5

Tiriydy -Rock Imscription, 241, -shrins, 241 nb

Tisfiva Kdrmle, 150

Tissa, 23 nf, 27, 28, 32 n?, 44, 82, 54, 262, 200

Tissa Thern, B85, 52, 53, 85, 270 n2, 200

Tissnn of Dakkhipirima, §3 n3

Tissa of Kalyini, 21, 78

Tissa-vipi, 253

Tisss (Tivn), 81

Tisss (Kikavanpa's younger son) 78, 239

Tissa { Houscholder Niga's son) 113 nf

Tissa-tank, 41

Pissdriman, 115, 150

Tisamahirima (-vihfira), B0, 78, 132, 139, 151, 172, 100, 191, 207, 230,
Sy 245, 262, 200, 206, 303, 314

Tinvmpmahdrdma Slab Inscription, 133 nd

Tissadaharon-simopernase vaithe, xxxi

Tinndge vafthu, xxvi n2

Tivakkn (Brihmans), 21, 249, 30, 58

Tomigala Inscription, 145, 178, 230, 241 n5, 208, 2460, 272

Tooth Relic, xti, 58, 74, 75, 96, 87, 128, 131, 149, 264, 230, 241, 382

Tooth Relic Chamber (Temple of the Tooth) 131

formpa, 117, 120

Trapusss (Trapussakaj, 241 nd

Trikitys, 136

Tripitaka, xix, xxv, xxvii, xxxix, 81, 82, 45, =6, 08, 96, 101, 102, 134, 164,
Iﬂil I8, 161, 187, 288, 280, 203, 206 o. 1, 207, 302

Teuths, Four Noble, 50, 51

Tulidhiira, 253, 260, %, M, 206, HT

Tumbsira, 23

Tusita, 88

Ubhaya-visa, 197 n. L
Uscavilikn, 221, 207
wechu-gunda, 243
Udayn I (Dappuls IT), xxiii, 107, 100, -his queen, 143
Udaya I1, 111, 276
Udsya I11. 73. 143
Uiden.ortiya, 35 o 1
Udombaragiri (Dimbulfgala), 38, 113, 270
Ujjuin, 154 n3
«Ujjeni, 21
UnimiidaCrtti, 23, 23, 35
wpdddna kkhandba, 217 nd
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upahanatthavika, 213

upajjhiaya, 67

Upali, 2, 7, 204 n2

Upali-sutla, 7, 43 n6
Upasika-vihara, 57

Upatissa, xli, 21, 24, 28, 277, 278
Upatissa I, 74, 98, 261, 276
Upatissagima, 15, 28

uposatha, 9. 54, 68, 105, 171, 241, 256, 258, 265, 272, 295
uposatha-house, 53, 68, 80, 86, 125, 130, 133, 134, 177, 185, 186
Uppalavanna, 45

urusilapatimi, 122

Uruvela, 21, 24

Uruvela-vagga, 276
Ussiliya-Tissa, 92

Uttara, 44, 181, 182
Uttara-Raja-putta, 169 nd
Ultarapassa, 19 n. 1, xxxix
Uttaravihira, xxx
Utiaravibaratthakatha, xxiv, 39
Uttiya, 59

uvaja, 67 n2

Viiddas, 35, 37

Vaddhamana Bodhi, 120
Vaddhamanaka-tittha, 20
vahalkada, 120 n4

vaharala, 147 n3

Vaisnava, 44 n. 1

Vaisravana, 42

Vaigya, 25, 26, 58, 231, 233, 242
Vaitulya (Vetulla) 85, 88, 89, 90, 92, 102, 103, 299
Vaidalya, Vaipulya, Vaitulya, 89
Vaitulyavada (Vetullavada), 87, 88, 90, 91
Vaitulya-pitaka. 89.
Vaitulya-sitra, 89, 102 n. 1
Vajagaragiri-vihara, 174

Vajiji, 2, 14 n2, 16 n. 1

Vajjiputra, 84

Vijiriyavada, 109, 110
Vajraparvata sect, 109
Vajrayana, 109 n7

Valavimukhi, 37, 38, 39
Valavéganga, 19, 21

Vallika, 241 n5

Vallipuram Gold Plate, 8T n2
vamadatha-dhatu. 280
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Vomsa-sutta, 270
Vamsatthappakbising, xxiv
wiimrre- o, 248
Vanavisi, xxxv, 196
Vafiks, xxxv nd
Vanknniisbo-Tissn, 249
Vanniyas, 23
Vap, 282
Vuppumangnls, 250
Vasabha, xxv, 87, 124, 138 n, 4, 160, 2232 20% 248 955 266, 357
vaksa (vasa), 58, 59, 112, 113 n. 1, 172, 174, 208, 204, 214, 215, 264, 270,
272 273,285
vidaa-dhira, 159 n5, 180
ey, 161
pasiln, 235
Fasala-sutia, 235 n. 1
Vdseitha-sutta, 218 n2, 235, 236
Vi irn, 14 n2, 170, 171
Vessantara-jitaka, 252
Vasubandhu, 93
vat-himi, 67, 67 nit
Vattalbaka Nigrolha, 187 n3
Vattagimani, xxxix, 44, 69, T4, 81, B2, &4 n 4, 141, 240, 250
Vatthurisadakiriyi, 177
val-terun, 67 n2
Vavuniya, 269
Vedehn, xxix, xxxv, XXXv, XXX¥1i
eed Ral, 152, 197
vedikf-bidmi, 117, 115, 254
Veddikn mountain, 112 nd
Meddiza, 4
Feda, 20
Veluvana, 104, 201
Velwumann, xxxii
Vesak, 86, 87 150, 274
Vesikhn-plja (festival), 80, 91, &2, 110, 274
Viesiili, 2, 16 n, 1, 35 n. 1, 277, 27T n2
Yessagiri, 58 58 n 7, 100 n2, 112, 148
Vivdlkdfiya Inscription, 237, 238 n3, nd
Yibhajja-viidn, 50 n2
Vibhanga, 128, 205, -Commentary, 112, 151, 158, 320, 200
Vidhols. 252 nb
Vidisi, 5%, 57, n7, 116 n. |
Vidyilankira Pirvenn, 165 n, 1
Vidyilankira Tripifaka Publication, 241 nd
vihiira, 35 n. 1,54 n. 1, 65, 66, 68, 71, 78, 80, 83 116, 116, 120, 132 1G4,
=t |78, 18], 183, 185, 208, 34
vihliraps, 121 nd
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vibiira of the Buddha's Tooth, @

Vihlira-Mahddevi, 21

Vikiregnla Hock Tuarription, 168 n. 1

Vijaya, 14 n2, 34 28, 28 31, 24, %, 45, 45

Vipaynbibu I 237 12, 258 n, |

Vijayannndn Pirlvena, 278 nd

Vijnyirima, 224

Vijita, 21, 24

Yijita-nagam, 14 n2,

Vijita-pura, 15

Vilgummuln, xli, 148

Village Committers, 25, 257 nd

Vimanarefthu, xxxviii, 30, 51

¥inaya, xix, &4, 56, 76, B3, 84, 104, 130, 135, V37, 147 02, 154, 156, 157 n2.
163, 165, 186, 169, 157 nb, 180, 183 n3, 195, 168, 208, 214, 23] ns, 232,
201, 204 n2, 205, 299, -Acta, 1234 n. 1, 172, - Afhakaih A xxiv, -knmms-
=05, rules, 155, 157, 166, 160, 220

Vindhya, 1

cipasaind, 158, 187, 223, Jhur, 159, 158 nb, 160, 160 5, §

Vimbiho IT, xli

Virdakurs-vihira, 100

Visikba (Merchant from Patna), 216

Vigmddimagga, xxxiv, 114, 178, 182, 208, 207, 210, 212, 245, 270

Vitanlaviids, 58, 39 )

Vohira Tiss (VohAraka-Tissa), 67, T3, 89, 8B, D1, 92, 134, 152 and, 068,
296, 209

YVyidha-deva, 23, 94 nd, 42

Wornnsuriva, W. M. A, 141 n3

Wei Turtar Dynasty, 103

Western Monasterics, 134 0. 3, 107 n. 1
Wickremnsinghe, 67 n2, 107 nfb, 124, 174 n, 1. 238 P |
Wilayaratne, T0, J,, 147 nd

Wijesekera, 0, H. de]A., 36 n2

Wiiesinha, 70 n2

Wilberforce, Willinm, 63

Yahisapavaya, 145

Yahisapavats, 269

Yakkaduve Siri Piidicima, 241 ng
weakprr-cnili, 41

wakia, yuksini, 34, 35, 30, 38, 30, 44, 63
yama-gandi, 174

piimei-yrmta, 174

wania-bhatim, 240 03

Y
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Yaan,

Watala-Tiea | FihSlaya-Tissa) 21, 78 n3
Yavana, I

Yiudn-viiva, 2380 n7

Yogicir, 43

Yogirpara, 162 nd

Yogn Hantrn, 302

yojuna, 165, 223, 232, 240, 289, 370, 275, 276, S
Yonnkn Dhommarakkhite, 13, 290

Yona, 11
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