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PREFACE

The birth-story of this monograph on Gaya and Buddha-
Gaya will, 1 think, repay a brief narration. In October,
1928, T agreed to accompany my aunt (father’s younger
brother’s wife), late lamented Sasikumari Barua, with my
wife and children. while she would go on pilgrimage to Gaya,
Benares and Kusindra. During our short stay at Bodh-
(aya Rai Saheb Upendra Nath Sen, the P. W. D. Officer
then in charge of the Bodh-Gaya temple and its sacred area,
took me round the great shrine and wanted me to explain
to him the significance of the various bas-reliefs on the
lingering remains of the old Stone-railing which appeared
to be a memorable erection of the Noble Lady and Matron
Kurangi. the wife of King KauSikiputra Indragnimitra.
As we went round this ancient railing, the symbolical repre-
sentations in duplicates of some six or seven signs of the
Solar Zodiac attracted and deeply engaged my attention.
The Rai Saheb had then with him no other literature on the
subject than Dr. Rajendralala Mitra’s Buddha Gaya to guide
me in my study of these figures. 1 was very much pained
indeed to find that Dr. Mitra had not paid sutlicient attention
to these figures and especially to think that the clear testi-
mony in stone of a known date was not availed of by the
writers on Indian astronomy in discussing the anti-
quity of the age when the Hindus might be supposed to have
been familiar with the twelve signs of the Solar Zodiac as
distinguished from the twenty-seven or twenty-cight cons-
tellations of the Lunar Zodiac. The good Rai Saheb re-
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peatedly urged me to publish a paper on this very subject,
and this served as the first impulse to writing something on
a theme connected with the holy region of Gaya.

As T was till then toiling with my work—Old Brahmt
Inscriptions in the Udayaqgiri and Khandagiri Caves, 1 could
not solely devote myself to the new task imposed upon me.
I utilised nevertheless part of my leisure time at Benares
in reading the cxtant literature on Gaya and Buddha-Gaya,
especially in examining -the inscriptions and carvings on
the ancient railing at Bodh-Gaya. Iam very much indchted
to the authorities of the Calcutta University Library, the
Bengal Asiatic Society Library and the Chandernagore
Public Library for their courtesy in furnishing me with the
books of reference that I needed for the purpose. The
desultory reading of literature and occasional examination
of the plates did not bear much fruit: the utmost that
I achieved then being a clear prospect of offering corrected
readings of some of the Bodh-Gayd railing inscriptions
and satisfactorily identifying some of the Jataka illustra-
tions and some of the figures of the gods and demi-gods.

I returned to Calcutta in November to see the whole of
my critical edition of the inscribed records of the Orissan
caves of the Jains in print. From December, 1928, I took
up the present work in right earnest, making up my mind
to remain content with a short monograph on the old Shrines
at Bodh-Gaya, particularly the ancient Stone-railing, its
inscriptions and bas-reliefs . It took me some six months
to complete this portion of the work. The beautiful album
published by Messrs. Johnston Hofiman on the Bodh-Gaya
temple and the old Stone-railing proved highly useful to me.
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But I did not like the idea of publishing a mere descriptive
account of the ancient monuments at Bodh-Gaya ; a connect-
ed historical narrative of Gaya and Buddha-Gaya was wanted
to give completeness and add gravity to the monograph.
And it is preciscly with this end in view that 1 approached
the authorities of the Post-Graduate Department of the
University of (alcutta to depute me to Gaya for a first
hand study of the holy land, its natural features and numer-
ous shrines during the closing month of the summer vacation.
While I take this opportunity of expressing my debt of
gratitude to my esteemed colleagues in the Post Graduate
Department for their ready response to my wish, T can
never forget the sense of awe I felt as I passed from hill to
hill and from shrine to shrine, as I stood confronted by the
wide expanse of the sandy bed of the Phalgu, or as I walked
up and down along the bank of the Phalgu and the Nai-
rafijani to inspect the various ancient sites of importance
to the Hindus and the Buddhists. Mr. Narayan Chandra
De, the ex-Mayor of Chandernagore and the Librarian of
the Chandernagore Public Library. and two other friends
accompanied me and rendered every possible assistance in
surveying the holy land. and but for their antiquarian zeal
it would not have been possible for me to collect a good
deal of local information or to form deep impressions of
greatness of the sanctified place.
Thus I came to conceive the final plan, and the mono-
graph, as it stands now, comprises the following five books :
Book I—Pre-Buddhistic history of Gaya;
Book II'—Old Shrines at Bodh-Gayi—General Des-

cription ;
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Book ITI—O0ld Shrines at Bodh-Gayid—The Inserip-

tions ;
Book TV-—O0Id Stone-railing at Bodh-Gaya—The Bas-
reliefs ;
and Book V-—Plates.

It will be noticed that the last-born book has become
the principal division, and the remaining books are made to
hang upon it as its appendices. Though Book T deals with
the early history of the Gaya-region forming the holy land,
alike of the Hindus and of the Buddhists, it is made to hear
the misleading title .of “Prc-Buddhistic history™ for no
other purpose than emphasizing the importance of Gayi
as a place of Hindu pilgrimage and funeral rites even prior
to the rise of Buddhism.

I have the satisfaction of thinking that no pain has been
spared and no stone left unturned to collect information
from all sources within my access.  And as for the method
of treatment in Book 1, it will be ot once seen that the first
half is filled with literary cvidences, marshalled with some
skill with a view to preparing the reader’s mind to appreciate
the historical delineation of a picture of the life of the Gaya
region in its ups and downs,—the picture viewed and pre-
sented in the second half in its different perspectives, past
and present, Hindu and Buddhist, Indian and extra-Indian,
local and umversal. In a word, T have tried to realise the
history of the great holy land as a vision. But when a
picture is scen in its different perspectives. some of the
common features are bound to recur in each view; and
this is, no doubt, to excuse me the occurrence, here and
there, of some common points. I have good reasons,
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however, to believe that in each article or sectional view
the sympathetic reader will catch hold of some kind of novelty
to relieve his eye-sight. The real excuse, undoubtedly, is
that the book is intended not so much to enlighten others as
to manifest my own self in the hope that those who are like-
natured, like-minded and like-visioned will care to look at
the glorious picture of the place as T have viewed it and
may, perhaps, derive some benefit from it. And this is
traly to say in the glowing words of Santideva, author of the
Bodhicharyavatara :

........ 7 & yuafamn, @A aefag &6 a8
A\ qragan arfa afé, o« wafag’ nadn )
wY AYEANIGLE URig A sEaRarsfa g o

In writing out the major portion of Book I, T have been
much benefitted by many valuable suggestions offered at
all stages of its progress by Sir Charu Chandra Ray of
Chandernagore and by my friend Mr. Phanindra Nath
Chakrabarty, M.A.. Hony. Secretary to the Serampore
Public Library and a keen lover of Sanskrit learning and
antiquarian rescarches. In the same connection I am no
less indebted to my young friend Mr. Venoy Chandra
Chakrabarty for material assistance rendered by him from
time to time.

T shall ever fall short of words to adequately express
my gratitude to my friends and well-wishers, Mr. J. N.
Basu, Mr. Ramaprasad Mookerjee, Mr. Kumar Krishna
Dutt, Mr. Nagendra Nath Chandra, Mr. Satya Bikas
Banerji, Mr. A. K. Ghose, M.A., Bar-at-Law, Mr. Surendra
Kumar Bose, Mr. Balai Chand Nundi, Dr. Indu Bhusan
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Brahmachari, Mr. Satis Chandra Ghosh, Mr. Narayan
Chandra Kundu, Mr. A. K. Mondal, Mrs. Sarajudei Debi,
Mr. J. C. Dass and Mr. Surendra Kumar Sen of the Bengal
Central Bank, and to my pupils Mr. Prabodh Chandra Sen,
Mr. Hirendra Lall Sen Gupta, Mr. Nalini Kanta Das and
Messrs. Nirmal Chandra Barua and Dwijendra Lall Barua,
all of whom have stood by me in my struggle for existence
during the last three years of my life.

I turn at last to my esteemed friend Dr. B. C. Law
.with whom I became associated for the first time in 1911.
The bond of love and fellow-feeling has grown stronger
as years have rolled hy. 1 have keenly watched his steady
progress in Buddhistic researches, and it is a source of great
satisfaction to me that he will live by some of his publications,
Buddhaghosa, Some Ksatriya Tribes in  Ancient India,
Buddhistic Studies, and A History of Pali Literature (in the
press). I am particularly indebted to him for the magnani-
mity with which he has rendered me financial help in pre-
paring the MS. of an illustrated monograph on the Stiipa of
Barhut, of which just one book containing the Inscriptions
has so far been published, as well as in printing the present
monograph—Gaya and Buddha-Gaya. His is the motive
force that has urged me to make a sustained labour in pro-
ducing these two monographs.

In closing this preface, my heart is heavy with grief that
I can see no more with 1y mortal eyes the face of my father
Kabiraj Rajchandra Barua, who inspired me to dedicate
my life to the pursuit of truth, of my father-in-law, of my
maternal grandmother and eldest maternal uncle, of three
grand old men Joylal Barua, Haragobinda Mutsuddi and
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J:almohan Mahathera among my kith and kin, of my
teachers Prof. T. W. Rhys Davids, Dr. Satis Chandra
Vidyabhusan and Dr. Mabel H. Bode, of father-like Sir
Asutosh Mookerjee, Principal Kshirode Chandra Ray-
chaudhuri and Khan Bahadur Maulvi Muhammad Ibra-

him, and of three uncles and unfailing friends Dhananjoy
Barua, Gagan Chandra Barua and Satis Chandra Barua,

all of whom tried in various ways to guide me and help
forward the cause espoused by me. May this work serve
as a humble tribute to their sacred memory.

Calcutta, }

29th September, 1931. B. M. BARUA

TREFACE TO THE REVISED EDITION

1 consider myself {ortunate in having the opportunity
of rectifying inaccuracies in certain statements in the
light of subsequent study of materials bearing on the
history of Buddha-Gaya. There is, however, no {fresh
material to add, and accordingly the book retains subs-
tantially its original form.

University of Calcutta, % B. M. BARUA

November 15, 1934.






PUBLISHER'S NOTE

The public and the scholarly world are by this time
well aware of the aims and activities of the Indian
Research Institute. In its humble way it is trying to
resuscitate the magnificent cultural tradition of India
by publication of the Vedic and Post-Vedic Literature
in critical editions with translations and copious notes.
1t bhas also started its Fine Arts Series publications
beginning with an illustrated Monograph on Barhut
Monuments and Sculptures in three books, and the Indian
Positive Sciences Series publications.

With the revised edition of the Vol. I (Book I) of
Dr. B. M. Barua's Monograph—Gaya and Buddha
(zaya, the Hindu and Buddhist Holy Land, it now starts
the Indian History Series which, as it is contemplated,
will include similar works dealing with various aspects
of the Religious and Cultural History of India and the
countries around. The Vol. IT (Books II—V) by the same
author, which is but an illustrated Monograph on the
old shrines of Bodh Gaya is simultaneously published and
is included as No. 4 of its Fine Arts Series.

The institute feels that for a comprehensive Religious
and cultural History of India, requiring a good deal of
generalisations, sufficient data should be collected by an
intensive study of the history of all local centres of
importance and the present Monograph is offered as
nothing but a model of the work which remains yet
to be done by different scholars.
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The Institute has to record its grateful thanks to
Dr. B. C. Law, M.A., B.L., Ph.D. for his kind patronage
but for which such costly publications could not have been
undertaken.

Taking both the volumes together, the price has been
moderately fixed just to cover the printing costs and the
Institute expects that all public libraries and lovers of
Indology will sympathise with the present venture of the
Institute by purchasing its publications.

Indian Research Institute,

Dated, the 8th Nov., 1934. ! Satis Chandra Seal
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BOOi{ I
PRE-BUDDHISTIC HISTORY OF GAYA
1. TASK DEFINED

Our task in this book is suggested in its title. By
“Pre-Buddhistic History of Gayd” we are to understand here
a systematic historical account of Gaya as it stood prior to
and at the time of the rise of Buddhism, and by Gaya we
are to understand that portion of the ancient kirgdom of
Magadha which was covered by Gaya-kshetra as distire-
gu.shed from Magadha-kshetra. In the following pages
we are to present a picture of this ancient holy place
chiefly as it is said to have been found by Prince
Siddhartha of Kapilavastu when he wandered about as a
lonely ascetic in Eastern India in the 6th century B. C.,
giving a sketch of its subsequent history from the time of
Adoka down to the Pala period and after.

The task thus defined cannot be an easy one. For here
we are not so much to draw a picture of Gaya-kshetra long
after it had emerged into a world-wide importance on
account of its association with some of the momentous
events in the life-history of the Buddha, the founder of
Buddhism, as to give clear glimpses into the dark back-
ground from which it emerged into such an importance.

We are to disabuse our mind of all the false and delusive
impressions that are likely to be created by the pious legends
of later growth and the numerous shrires of worship and
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art built in after ages by the Buddhists, the Hindus and
the Jains.

Here we are not so much to witness the play from a
front seat reserved for the audience &s to go behind the
scene and examine the mechanism of the stage and have a
view of the unpainted figures of the players.

2. GAYA-MAHATMYA—-A MONSTROUS LEGEND

So far as Brahmanical litcrature goes, the Gaya-
Mahatmya in the Vayu-Purana is the only elaborate legend-
ary account! which the medern historian has to rely upon
in wiiting a sober history of Gaya-kshotra. When exactly
the Gaya-mahatmya was composed and when it came to
form a section of thy Vayu-Purana ave still a matter of con-
jecture. But certain it is that this pious culogium of Gayi-
kshetra was the literary production of an age when the
Vaishnavas got hold of the Hindu shrines in the old town
of Gaya (pwrapa Gaya) and its suburbs. and found it expe-
dient to carry on a vigorous propaganda work for attracting
annually a large number of pilgrims from the different parts
of India. This Vaishnava culogium of Gaya-kshetra® was
characterised by Dr. Buchanan Hamilten as “a monstrous
legend”” on the basis of which no sober history of the place
could be written. Kven Dr. Rajendralela Mitra who spared
no pains to glean some historical truths from this eulogium
could not help chaitactorisiug it as “a wild story.”’® The
reader must, first of all, be introduced to the contents of the

+ The dgni-Purana presents in chapters CX1V-CXVII a somewhat later, abridged
and slightly different version of the Gaya-mahatwya.

2 The Agni-Pwina version may be appropriately judged as a Yajiiika (Sakta).
Vaishnava culogium of Gaya.

3 Mitra’s Buddha Gaya, p. 10.
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Gaya-mahitmya in order that he may judge for himself
what these signify ard how far these deserve credence.

3. GAYA-MAHATMYA --ITS CONTENTS

The Gayi-mahatmya which forms the concluding section
of the Vayu-Purana comprises altogether eight ~hapters,
its first chapter standirg as the 105th chapter and its cighth
or last chapter beirg counted as the 112th chapter of the
Purana in its entirecty. That the CGaya-mihatmya repre-
gents a distinet entity among the several sections or books
of the Purana is proved by the fact that it has been
commenced with a prologue and concluded with an
epilogue ard its chapters have been so arranged that
the succeeding chapters hang on the first as elaborations
of the thescs presented in the first or opening chapter. The
concluding stanzas constituting its epilogue state in clear
terms that the Gayd-mahatmya might otherwise be called
Gayakhyana or Gayopakhyanc, ““The bardic narration of the
legendary story of Gaya,” and Gayd-mahimana, ‘The
traditional culogium of Gaya.” Its prologue! ard epilogue
cloarly bring out this fact that it was intended to serve this
twofold puipose: (1) to extol the high antiquity, great
sanctity and special importarce of the holy tract of Gaya
(Gaya-kshetra), ard (2) to emphasize its authenticity and
value as a pilgrim’s guide-book (Gaya-yatra).

Brahma is said to have declared that the ewntire tract
of Gaya was 5 krosas in cxtent; that (Gaya proper repre-

! Vayu-Purdna, 105.3, 112.1-67 :
Narada uvacha :

Sanatkumara me braki tirtham tirthottamottamam I
tarakam sarva-bhitdnam pathatain Srinvatam tatha ||



4 GAYA AND BUDDHA-GAYA -

senting the inner zone of the tract of Gaya was 2} krodas in
extent ; and that Gayasira or Gayabirsha determining the
extension of the ancient town of Gaya and representing the
innermost zone of the tract of Gaya was 1 kroéa in extent.?
It is beldly claimed that there is no spot within the holy
tract of Gaya where there is not a tirtha or senctorum (bath-
ing place or shrine) worth visiting,2 which is to say, all
the firthas associated with the name of Gaya were situated
within this geographical extension.

It is stated that Gaya was a holy tract in the kingdom
of Kikata or Magadha which in its western extension included
the sacred river Piinpiin and in its eastern extension included
the pleasant woodland of Rajagriha.t We are led to think
that the kingdom of Kikata-Magadha was extended so far
towards the west as to include the Son region.s

It is certain that, according to dcseription in the Gaya-

! Viyu-Purédna, 105.29, 106.65 :
Sarddha-kroéa-dvayam manam Gaye‘t! Brakmaneritam ||
padichakroéam Gaya-kshetram, krosam clam Gayasirah |
tan madhye sarva-tirthans prayacchantu hitap nrinam ||
Cf, Agni-Purana, 115.42.
2 Vayu-Purana, 105,47 :
GQayayam na hi tat sthanam yatra tirtham na vidyate |
sannidhyam sarva-tirthandam Gaya-tirtham tato varam ||
Cf. Agni-Purana, 116.27-28.
8 Vayu-Purana, 105.30 :
Tan madhye sarva-tirthani trailokye yan: sants vai |
éraddhakrid yo Gaya-kshetre pitrigdm anrino ki sah ||
& Vayu-Purana, 108.73 :
Kikateshu Gaya punya, punyam Rajagrikam vanam |
Chyavanasyaéramam punyam, nadi punydé Punahpuna ||
5 Vayu-Purapa, 108.74. Rajendralala Mitra observes ( Buddha Gaya, p.8, f.n. (a) 3
“Kitaka ( ? Kikata) is now accepted as a synonym for Magadha ; but it was evidently
the name of the southern portion of it, Its area, given in the Deéavalf, a mediaval
work, would barely cover the district of Gaya.”
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mahitmya, Gaya-kshetra extended towards the north as
far, at least, as the Preta, Pretasila or Pretakiita hill,? and
extended towards the .south as far, at lcast, as the sacred
Bo-tree (Mahdabodhitaru, Bodhi-druma) at Bodh-Gaya.:

The pafichakrosi Gaya 1s said to have been extensive
enough to contain 55 villages, many fine houses built for the
Brahmins and provided with all necessaries of life, the
milch-cows, the Wishing and Parijata trees, such sacred
streams as the Mahanadi, the Ghritakulya and the Madhu-
kulya, many large tanks and sevcral holy mountairs.s

“The Phalgu,” as described in the District Gazetteer
of Gaya (p. 8), “flowing north and south, intersects the
district. It is formed by the junction, some 2 miles below
Bodh-Gaya, of the Nildjan and the Mohana—two large
hiil streams, each of which is over 300 vards wide. The
united stream flows on to the north past the town of Gaya,
where it attains a breadth of 900 yards. The Phalgu here
impinges on a high rocky bank, on the steep sides of which
are many ghdts leading down to the river-bed, while high
above are the Vishnupad temple [Fig. 1] with many minor
shrines, and the houses of the Gayawals. It then runs in
a north-easterly direction for about 17 miles, and opposite
the Barabar Hills it again takes the name of Mohana and
divides into two branches, which eventually flow into a
branch of the Pinpin.”

The Gaya-mahatmya is not concerned to describe the

1 Vayu-Puranpa, 108.67-69,

? Vayu.Purana, 111.26-27. Cf. Rajendralala Mitra’s Buddha Gayd, pp. 18-19:
“In fact, everywhere in the mahatmya Gayé is acsumed to include the whole arca
from the little hill Pretailé, on the north, to the Bodhidruma, on the south, a distance
of 13 miles.” 3 Vayu-Purdpa, 108.72-75,
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full course of the Phalgu river. It has nowhere mentioned
that the two large hill stresms, the Nildjan (Buddhist
Neranjarda or Nairafijand) and the Mohina flowed together
as Phalgu within the distance of twenty miles or so, and
that in the north beyord this distance the united stream
Phalgu again sssumed the name of Mohina ard eventually
flowed, into a branch of the Pinpin river, being divided into
two branches. But it expressly says that the Phalgutirtha
proper was co-extensive with the Gayasira or Gayasirsha
hill ard its spurs, the Nagakiita, the Gridhrakita, the
Janardanakiita ard the site of the Brahmayiipa, its extension
from the Gayisira hill to the North Manasa tank being 1
krosa. If the Gayasira hill ard its spurs determined the
extension of the then known town of Gaya (Gayapuri) from
south to north, we can say that this town of Gayi, too, was
neither more nor less than one Arode in extent. We are
further told that that part of the Phalguttitha which
extended from the Krauiichapada os far south ¢s the
Gayasira hill proper foumed the face or front of Gayisura
(Gayasuramukha).2 Tt is, ther. certuin that. accordin g to
the Gaya-mahatmya, the ancient town of Gaya was situatcd
on the western bank of the Fhalgu river.

The Mahanadi, the Madhukulya, the Dadhikulya, the

1 deu;Puréua, 111.41-42, 111.21:
Sakshad Qayasiras tatra Phalguti-thaéritam kritam |
Nagaj Janardanad Brakmayipach chottara- Manasat ||
elad Gayasirah proktum Phalgutirtham tad wchyate ||
Nagakatad Gridhrakitad Yapad Uttara- Manasat ||
etad Gayadirah proktam Phalgutirtham tad uchyate ||
2 Vayu-Purdana, 111.44 :
Krauichapadat Phalgulirtham yavat sakshad Gayasirah |
mukham Gayasurasyaital tasmack chhraddham ihakshayam |
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Ghritakulya and the Madhusravid are mentioned as the
important 1ivers in Gaya-kshetra.! The Mahanadi lay
just to the east of the gate of Gaya.? The Phalgu is men-
tioned as a river ot Gaya [Fig. 3] which was even more
sacred, than the Ganges.® From the position assigned to
the Mahanadi it appears that it is the same river as the
Phalgu. There are two stanzas in which Devikd may be
taken as another popular name for the Maharadi,* while it
is distinctly stated in the Mahabharata that this Mahanadi
was no other than the large river which was known (at
least, in pait) by the name of Phalgu.®

The Madhusrava is a small rivulet, which flows down
into the Phalgu river throughout the year from the east
side of the Gayasiva hill proper, the modern Brahmayoni
hill.  The Ghritakulya, the Dadhikulya ard the Madhukulya
are nothing but three little parallel cataracts that flow
down the southern slope of the Bhasmakita hill during
the rains and completely dry up during winter and summer.
A little higher up towards the peak of the Brahmayoni hill

1 Tayw-Purana, 109.16-17, 106.74-75, 112.30, 105.44.
2 Vayu-Purana, 110.6 :
Tato Gaya-pravese cha parvato‘sti Mahanads.
1t seems that Mahanadi is the same with what is now known as the river Mohina,
3 Vayu-Purana, 111-16 :
Ganga padodakam Vishnok Phalgurhyadi-Gadadharah |
stayum hi dravaripena tasmad Gangadhikam vidub ||
The high sanctity of the river Phalgu is brought forth thus in the Agui-Purdya,
115.17-33 : “the tirtha is called Phalgu from the fact of prosperity and beaven being
the product ( phalum) thereof.*
¢ Vayu-Purana, 109.7, 112-30 : Devika cha Mahanads.
5 Mahabharata, Vanaparva, 85.12 :
8@ cha punyajala tatra Phalgu nama Mahanadi | )
Cf. Mahabharata, Vanaparva, 82,83, 82.97, and 86,11, where the Mahdnadi appears
tv have been distinguished from the Phalgu river.
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one may mark out three such other cataracts bearing the
name of Subhrd, Agnidharad and Kapila, the last named
cataract feeding the waters of the Rukminikunda. The
Akasagangs symbolising the Milky Way of the sky is a
similar cataract to be located on a hill to the east of the
Bhasmakiita.

We have still to ascertain the distance in miles covered
by the five kos extension of Gaya-kshetra. According to
modern Indian usage, one kos is broadly equal to two miles.
We may maintain that this equivalence holds true also of
krosa as cmployed in the Gaya-mahatmya. If the full
extension of (aya-kshetra ranged over a distance of five
krosas, and the holy tract of Gaya extended as far south
as the Bo-tree at Bodh-Gaya, which is situated six miles
to the south of the town of Gaya and as far rorth as the
Pretadila hill which is situated five miles on the north-west
of the town of Gaya, it is evident that five kos extension
_of Gayi-kshetra covered the distance of not less than ten
miles from south to north.

We need no longer be in the dark about the precise
meaning of the expression explained by the Brahmin care-
takers arffd beneficiaries of the shrines and bathirg ghdts of
Gaya and pilgrims’ guides called Gayawals. The expression
paiichakroe, “five kos,” signifies the widest circuit of pil-
grimage to be completed by a “Gaya pilgrim with the Vishpu-
pada temple as its centre.”” The intended meaning has
thus been brought out in the District Gazetteer of Gaya
(p- 215) :

“In another courtyard (of the Vishnupad temple)
close by stands a small granite temple dedicated
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to Vishnu as Gadadhar or the mace-bearer, and
near its mnorth-western corner there is a small
rough pillar, and a rude carving of an élephant,
called Gaj, from which the five kos forming the
circuit of pilgrimage are measured.”
From, this explanation, it is clear that the utmost circuit
of pilgrimage which a Gay3 pilgrim is expected to complete
denotes the circumference of a circle of which the radius
is five kos or ten miles. From a certain date the extension
of five kos became the maximum traditional circuit of pil-
grimage to be travelled over by a pilgrim to each Hindu
holy place, whether it is Gaya, Kasi or Prayaga.t

The Gayasira, the Mundaprishtha, the Prabhasa, the
Udyanta, the Gitanada, the Bhesmakiita, the Nagakiita,
the Gridhrukiita, the Adipala, the Aravindaka, the Ramasila,
the Pretasilai—these are the sacred hills and rocky peaks,
ridges and spurs in Gaya-kshetra.?

The Phalgu, the Mahanadi, the Dadhikulys, the Ghrita-
kulys, the Madhukulya, the Madhnsrava, the Agnidhara,
the Kapilai—these are the holy rivers and streams.?

The Phalgutirtha, the Silatirtha, the Ramatirtha, the
Gadalolatirtha, the Vaitarani, the Brahmasara, the Brahma-
kunda the North Manasa, the South Manasa, the
Rukminikunda, the Pretakunda, the Nikshara-pushkarini,
the Matangavapi—these are the principal bathing places.*

1 Thereis a familiar saying in Bengal, ye na karle pafichakosi, tar kiser kasi ¢ %1

who does not complete the circuit of five kos, has ke done the pilgrimage to Benares 1"

2 Vayu-Purana, 108.12-13, 108.61, 108.68, 109.14.15, 109.36, 109.43, 111.22, 41.42,

3 Vayu-Purana, 105.44, 106.74-75, 108.16, 108.57-58, 108. 16-17. Agni-Purana,
106 adgds the river Akdsaganga.

dyu-Purana, 108.2, 108.17, 108.27, 108.44, 111.2, 111.22, 111.24.25, 111.30,

111.75.76. Agni-Purana, 105.27-33, mentions also the Hamsatirtha and the Kotitirtha.

2
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The Pafichaloka, the Saptaloka, the Vaikuntha, the
Goprachara, the Dharmaranya—these are the sacred sites.!

The Akshayavata, the Gridhrakiitavata, the Brahma-
prakalpita Amra, the Bodhidruma As&vattha—these are
t he sacred trees.?

The Vishnupada, the Kraufichapada, the Rudrapada,
the Brahmapada, the Kasyapapada, the Dakshinignipada,
the Garhapatyapada, the Sabhyapada, the Avasathyapada,
the Sakrapada. the Agastyapada, the Siiryapada, the
Kartikeyapada, the GaneSapada—these are the various
sacred footprints.?

The Dharmaéila, the Kakasila,—these are the sacred
stones.*

The Adigadadhara, the Gayatri, the Savitri, the Sandhya,
the Sarasvati, the Gayaditya, the Uttararka, the Dakshin-
arka, the Svetarka, the Naimisha, the Gananatha, the
Eight Vasus, the Eleven Rudras, the Seven Rishis, the
Somanatha, the Siddhesa, the Kapardida, the Vindyaka, the
Narayana, the Mahalakshmi, the Brahma, the Sripuru-
shottama. the Markandeyesa, the Kotisa, the Angiresa,
the Pitamaha, tie Prapitimaha. the Vriddha Prapitamaha,
the Jangrdana, the Pundarikidksha, the Phalguchandi, the
Smasanakshi, the Mangala, the Yama Dharmaraja, the
Dharmeg$vara—these are the visible forms or images of
various deities.’®

Vayu-Purapa, 109.16, 111,23, 111.35.

Vayu-Purana, 105.45, 111.26-27, 111.33.

Vayu-DPurana, 109.18-19, 111,44-56,

Vayu-Purana, 107.43, 108.15, 108,23, 109.40.

Vayu-Purana, 109 20-24, 111,26, 112.58. The Agni-Purana, 106.1-16, m""entions
also the deities known us Jagannathe, Balubhadra and Subhadra (composing the Hindu

O e W or =
3
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The Gayadsira or Gayaéirsha, as known to the author
of the Gaya-mahitmya, is a set of such rocky hills,
peaks and ridges as the Gayasira hill proper (sakshat
Gayadsira), the Mundapyishtha, the Prabhisa, the Naga-
kiita, and the Gridhrakita ranging over a distance
of 1 kroSa. This set of rocky formations which is said to
have been co-extensive with the Phalgutirtha determined
the extension of Gayapuri, the old city of Gaya and inner-
most zone of Gayi-kshetra.

The Gayadira hill proper [Fig. 4] forming the southern
or more accurately the south-western limit of the old city
of Gaya is no other than the rugged hill to the south of Gaya
town ‘‘which rises some 400 feet above” this town and is
now known as the Brahmayouni hill on account of the fact
that it has “‘a small natural fissure in the rocks at the top,”
which “is looked upon as the yoni or womb” of Brahma.
This fissure is just wide enough to allow a man anyhow to
crawl through it and ““it is believed that by crawling through
it the pilgrim escapes rebirth from a human womb.”* The
peak of this hill with its southern ridge presents the figure
of an elephant set on the ground.

The Mundaprishtha is a pillow-like udge upon which
rests, as the fantastic Hindu legend in the Gaya-mahatmya
puts it, the back of the head of the giant Gayasura.? It
is a small hill, which is situated on the western bank of the
Phalgu river. As a matter of fact, the Phalgutirtha proper
Triad), Madhava, Gauri, Kalesu, Siddheévara, Varaha, Nrisimha, Sri, Rama, Sita,
Garuda and Vamana, among others.

1 District Gazetteer of Gaya, p. 216 Cf. Vayu-Purana, 108.84, for the traditional

belief in the efficacy of crawling through Brakmayons.
* Vayu-Purana, 106.51-55, 108.12,
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(sakshat Phalgutirthaka) representing the main bathing place
in the Phalgu river lies just under this hill.* There is a tank
at the foot of this hill, where a pilgrim may perform ablu-
tions to enable the departed spirits connected with his
family-to go to heaven.2 It is on a spot on this hill, known
as Kraufichapada, that the famous sage Kraufichamuni
and it is on a declivity of this hill that the well-known sage
Lomaharshana Lomasa attained siddhi or final beatitude
by practising severe austerities.® This rocky formation of
the earth is otherwise known as Kraufichapada on’account
of the fact that it bears the sacred footprints of the silent
contemplative Kraufichamuni who meditated upon it assum-
ing the posture of a krausicha or crane.* That part of the
holy river Phalgu which extends with its several bathing
ghats from the Kraufichapada or Mundaprishtha to the
Gayasira hill proper is said to have formed the face of the
giant Gayasura,® apparently in the scnse that the Gayaéira
set of hills is directly confronted by it. So far as the des-
cription in the Gaya-mahatmya goes, the Mundaprishtha
is no other than the modern Vishnupada hill which repre-
sents ‘“‘the centre of the Gaya pilgrimage.®

The Mundaprishtha is overshadowed by another hill
which is called Prabhasa, ‘“the Luminous,” because it is
illuminated by the sun.? The suggested etymological ex-
planation of the name may easily lead one to think that a
certain image of the Sun-god is installed upon its top. But

3 Vayu-Purana, 111.45 :

Mundaprishtham nagadhastat sakshit tat Phalgutirthakam. |

8 Vayu-Purana, 108.76. 5 Vayu-Purana, 108.77.
® Yayu-Purana, 108,75. 8 Vayu-Purana, 111.44.
¢ Vayu-Purava, 109.45, 111.45. ? Vayu-Purana, 108.13.
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the Gayi-mahatmya does not leave us in the dark as to
what special object of worship is to be found there. It
expressly says thate Sivalinga stands there as a pinnacle
of the hill, and that this Lisnga is but a visible symbol of the
deity honoured by the name of Prabhasesa, ‘‘the Lord of
the Prabhasa hill.””? '

The Gridhrakiita hill is called Gridhrakiita or Vultures’
Peak on account of the fact that the great sages attained
the final beatitude by meditating upon it, assuming%the
posiure of & vulture. Its special sanctity lies in the fact
that a linga of the Siva deity honoured by the name of
Gridhresvara, “the Lord of the Gridhrakiita hill,”” is ins-
talled upon it. This hill bears also the footprints of Siva.
There is in this hill a cave where a pilgrim offers oblations
to the manes, and there is also a banyan tree,® which a
pilgrim worships for the attainment of his highest desires.
There is, moreover, a sanctified boundary called Silakshetra
for offering pinda to enable the spirits of deceased fore-
fathers to go to heaven.? It will be a mistake to suppose
that the Gridhrakiita of the Gayi-mahaymya is one of the
five hills which surrounded Girivraja or Old Rajagriha,
the most ancient known capital of Magadha. This Gridhra-
kiita is evidently a hill in the neighbourhood of the old city
of Gaya.

Across the Mundaprishtha stands another hill called
the Adipala. The latter hill has a statue of the elephant-
faced god Ganesa enshrined upon it.*

1 Vayu-Purdna, 108,14,

% The tree has died out and no trace of it is to be found now.
* Vayu-Purana, 108.61-64.

¢ Vayu-Purana, 108,66.
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The Ramasila, as described in the District Gazetteer of
Gayd (p. 216), is a granite hill, which is situated to the
north of the modern town of Gaya with an altitude of 372
feet [Fig. 7). It bears upon it a sanctified small fragment
of stone, called Kikasila or “Crows’ stone,” upon which the
offerings are made to the crows.

The Pretakiita or Pretasild, as described fantastically
in the Gaya-mahatmya, is a peak [Fig. 5], which Yama, the
Lord of Justice, finding it to be heavy with the burden of
sin, kicked off, to a distance isolating it from the GayiSira
set of hills. This apparently haughty action of Yama served,
however, a useful purpose in that the Pretakiita hill became
a sanctum as a happy result of being touched with his
feet.! Divested of its mythological trappings, the Preta-
§ila 1s “a hill 540 feet in height, situated 5 miles north-west
of Gaya.” “‘The meaning of the rame is the hill of ghosts,
and it is sacred to Yama. the Hindu god of hell, and forms
one of the sacred places of pilgrimage.”> There is to be
seen on the top of this hill a granite boulder appearing
like z sitting elephant [Fig. 6].

The remaining names, Bhasmakita and the rest, denote
certain hills, peaks and ridges in the neighhourhood of the
Mundaprishtha hill and the Gayasira hill proper bearing
diverse sanctuaries and enjoying the importance of being
each a special place of pilgrimage and worship.

Tt will appear from the supplicd list of names that the
bathing places in Gaya-kshetra, precisely like those in many
other places of Hindu pilgrimage, comprise rivers, lakes,
tanks, and hot springs. The chief bathing places of Gaya

1 District Gazatteer of Gaya, p. 235. * District Gazelteer of Gaya, p. 234,
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are, however, the bathing ghdats that lead down to that part
of the Phalgu river which extends along the Gayisira set
of hills. .

According to the legend in the Gayi-mahatmya, the
Gadalolatirtha represents that sacred lake or pool of water
(on the east side of the Brahmayoni hill and close to the
Rukminikunda) where Vishnu in his mace-bearing form
(Adigadadhara) washed his mace after breaking the head
of the giant Heti with it,’ and the Ramatirtha represents
that part of the Mahanadl or the river Mohana where
Rama bathed together with Sita, his wife.?

The Vaitarani standing as a visible symbol of the celestial
river of the same name is a holy tank at a small distance
from, the foot of the Bhasmakata hill.

Brahmasara 1s a tank, which forms one of the main
bathing places of a site sacred to Brahma and is to be located
to the east of the Gadalolatirtha.

The North Manasa is a sacred tank, which lies to the
north of Gayapuri, the old city of Gaya.® The South
Manasa is another holy tank which is placed south of Kana-
khala, and this Kanakhala or Kankhal must be a place in
(aya-kshetra distinet from a place of the same name, which
is located in Haridvara or Hardwar.4

The Rukminikunda is a tank, which is located to the
cast of the cataract Kapild,’ and as a matter of fact, is
fed by the latter.

1 Vayu-Purana, 109.9-12, 111.75-76. ? Vayu-Purana, 108.6-7.
3 Vayu-Purana, 111.43. It was cxcavated in the 11th century A.D., see passim.
¢ Vagu-Purana, 111.7-8.  Agni-Purana, 115, distinctly says that the sanctuary

of Kankhal lies to the north of the Mundaprishtha hill.
b Vayu-Purana, 108.57.
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The Pretakunda, now known by the name of Brabma-
kunda, is an important bathing place at the foot of the
Pretakiita or Pretas$ila hill.!

The Nikshara-pushkarini is the far-famed sacred ta.nk
at the foot of the Kraufichapada, Mundaprishtha or Vishnu-
pada hill.?

The Matangavapi is another sacred tank located in
Dharméranya®—a site, which may be identified, at least
in part, with what the Buddhists call the jungle of Uruvela
or Uruvilva (Bodh-Gaya).

Among the sacred sites in Gaya-kshetra, the Goprachara
is a sanctified boundary for the pilgrims to give away the
cows as gifts setting them free after due consecration, and
it forms a small tableland on a southern slope of the Bhasma-
kiita hill. It consists of a sulphur-coloured massive block
of conglomerate stone differing from the granite boulders
in which the hills of Gaya abound and deeply set in the
ground [Fig. 11]. The significance of its name is derived
from the fact that it shows certain curious marks resembling
the foot-marks of cows.

The Dharmaranya, as its name implies; is a jungle tract
in Gaya-kshetra, and it represents a sanctified boundary
inside which is enshrined the image of Dharmeévara or
Buddha and reigns the Bo-tree Asvattha of world-wide
fame.* The enshrinement of the image of Buddha-Dhar-
meévara and the presence of the famous Bo-tree suffice to

1 Vayu-Purana, 108.67. 2 Vayu-Purana, 109.84.
8 Vayu.Purana, 111.23-24. The Matanga-vipi or Elephant-tank is to be located
in Bakraur, & village “‘situated half a mile to the east of Bodh-Gayd on the narrow

neck of land between the Nilajan and Mohénd rivers.” Its remains are “marked
by ancient embankments. 4 Vayu-Purdga, 111.23-29,
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indicate that the Dharméranya of the Gaya-mahatmya is,
at least, m part, no other sacred site than the precincts of
the Bodh-Gaya temple representing the jungle of Uruvela
or Uruvilva of Buddhist literature.

As regards the sacred tiees in Gaya-kshetra, the one
of paramount importance to Hindu pilgrims in point of
antiquity as well as sanctity is the Akshayavata or Undying
Banyan [Fig. 8] which is situated “about half a mile to the
south-west of the Vishnupad (Mundaprishtha), ard imme-
diately under the Brahmajoni Hill (Gayasira hill proper).”
It is at this tree that “‘the pilgrims make their offerings to
the Gayawils and conclude their pilgrimage.” “Close to it
is the temple of Prapitamaheswar, built entirely of granite
blocks, the remains of former buildings, and the westward
is a large tank called Rukminikund.”?

The Gridhrakiita-vata is another holy Banyan tree
which stood close to and merking out the Gridhrakita
hill.2

The Brahmaprakalpita Amra is the wonderful Mango
tree which is lorated in the vicinity of the sacred site, called
Goprachara (Goprachdra-samipastha Amra). Tt had grown
on the bank of the tank Brahmasara.?

And the Bodhidruma As$vattha* is undoubtedly the far-
famed, Peepul tree at Bodh-Gaya at the foot of which the
Buddha, the founder of Buddhism, attained Buddhahood.

Among the padas or sacred footprints in Gayad-kshetra,
those of Kadyapa, Vishnu, Rudra and Brahma are believed

1 District Qazetteer of Gayd, pp. 215-16 ; Vayu-Purina, 111:79-82,

® Vayu-Purdna, 108.63. The tree has died out leaving no trace of its existence,
8 Vayu-Purana, 111.36. The tree has died out leaving no trace of it,

¢ Vayu-Puraga, 111.27.

3
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to be of supreme importance to the pilgrims.! The Vishnu-
pada [Fig. 2] represents the footprint of the Adigedadhara or
mace-bearing form of Vishnu which is enshrined on the
Munda-prishtha or Vishnupada hill.? The remaining foot-
prints, too, are enshrined on certain rocky sites and have
lent their names to them.

The Dharmaéila or Stone of Virtue is the massive block
of stone which, according to a pious legend in the Gaya-
mahatmya, was formed in the abode of Yama, the supreme
ruler of the nether world, and placed, when necessity arose,
on the forehead of the giant Gaydsura to press his monstrous
head under it and render his vigorous body motionless.?
This Stone of Virtue was but a rocky transformation of the
pure body of Dharmavrata, the virtuous lady who was the
worthy daughter of Dharma avrd Vivariipa ard the loving
wife of the fearful sage Marichi.  The rocky transformation
of her pure self came to happen as an inevitable ceffect of a
fateful curse, although it was uttered by her hushand tor
really no fault of hers.* The gods were, however, pleased
to grant her this boon, in answer to her last prayer, that
her rocky transformation would be venerated as the holiest
stone on the earth and serve as seats for the practice of
penances by the powerful sages for final beatitude and no
less as altars for the offering of oblations for the release of
disembodied spirits as well as for general worship for the

1 Vayu-Purana, 111.56.

* Vayu-Purana, 111.45-46. The Vishnupada at Gaya can be casily distinguished
from the impression of Buddha‘s feet by the fact that it is an imprint of just one foot
on a circular block of stone [Fig. 12].

3 Vayu-Purana, 106.45-46.

4 Vayu-Purana, 107.2-3, 107.17, 107.21-27. According to the Agni-Purana, 114,
Dharmuvgti was the name of Dharmavratd‘s mother.
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attainment of heavenly worlds.® Tt is upon this block of
stone that Brahma performed the sacrifice of great historic
importance.2 This is the sacred stone which was destined
to bear the impress of the foot of the mace-bearing form
of Vishnu as well as the impresses of other deities and sages.?
The figures or statuaries of various deities and luminaries
remained hidden (avyakte) in it.* Tt supplied the rocky
material for carving the manifest forms (vyakia lingdni)
of various deities and luminaries in Gavi-kshetra.s

The Gaya-mahatmya as a Vaishnava manual represents
Vishnu, particularly in his mace-bearing (Gadadhara) form,
as the presiding deity of Gaya-kshetra and extols his iconic
representation as the highost object of veneration.® The
Janatdara or humanre, thr Narayana or super-human and
the I'undaiikiksha or lotus-cyed forms, too, are worshipped
in Gaya.” That is to say, Vishnu figures in the holy land
of Gaya in four different aspects: (1) the Gadadhara or
terrible, (2) the Janardana or mild, (3) the Narayana or
awe-ingpiring, and (4) the Pundarikiksha or beautiful, the
first aspect getting predominance over the rest. Brahma,
the supreme deity of the Brahmanical hermits and Vedic
sacrificers, Siva, the supreme deity of the Brahmanical
ascetics, are introduced as aids of Vishnu, the supreme deity
of the~Vishnu worshippers, in times of emergency.® The
Gayi-mahatmya distinguishes the triple forms or symbols
of the prescnce of Vishnu, which is to say, the three stages
in the process of visualisation : (1) the avyakta or unmani-

1 Vayu-Purana, 107.42.58. ® Vayu-Purina, 106.72.
2 Vayu-Purapa, 107.568. 8 Vayu-Purana, 107.44-45.
3 Vayu-Purana, 107.44-45, 109.18-25. ? Vayu-Purdna, 109.14-31."

4 Vayu-Purdna, 106°55, 109.24. 8 Vayu-Purina, 106.47-51.
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fest, (2) the wvyaktavyakie or semi-manifest, and (3) the
vyakta or manifest. The slabs of stone on the rocky hills
and peaks of Gaya are said to represent the unmanifest
form or potential stage; the footprints, the semi-manifest
form, or suggestive stage ; and the stone-figures or statuaries
of various deities and luminaries, the manifest form or
full iconic stage.! The gada or mace by which the Gada-
dhara- Hari or Vishnu broke the head of the giant Heti
during the dispensation of Manu Svayambhuva? and ren-
dered the body of Gayasura motionless during the age called
Svetakalpa® was made of an adamantine bone of the giant
Gadasura.* It is because this gadd or mace was handled
first by Hari or Vishnu that this god came to be honoured
by the epithet Adigadadhara.® Such is the legendary
origin or the fantastic etymological explanation ot Adi-
gadadhare as an epithet of Vishnu worshipped in Gaya.
The Gaya-mahatmya list of images leaves no room for
doubt that Brahma, Vishnu and Siva are the prindipal deities
worshipped in Brahma Gaya or Gaya proper. Among these
three principal deities, Brahma figures in two different
forms: (1) as Brahma and (2) as Pitamaha or Prapitamaha¢.
Vishnu figures, as noticed above, in at least four distinct
forms, and in five, if the Uttama, or Sripurushottama be
added ; and Siva figures as Gananatha, Somanatha, Siddheéa,
Kapardida and the like. Among the minor deities, male as

1 Vayu-Purana, 109.43-44, 109.24.

® Vayu-Purapa, 109.5. 1 Vayu-Purapa, 109.35.

8 Vayu-Purana, 109.3-4. 8 Vayu-Purana. 100.12-14.

¢ Strictly speaking, the name of the object of worship is Prapitdmaheévara, and
it signifies a Sivalinga with a human face, the human form representing Brahma,
This curious form of Sivalinga resulted evidently from a compromme between
Brahmanism and Saivism,
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well as female, the majority are purely Vedic. The Gayatri,
the Savitri, the Sandhys, the Sarasvati, the Sun-god, the
Eight Vasus and the Eleven Rudras are all Vedic divinities.
The Seven Rishis, tdo, are Vedic deities and personalities.
It will be noticed ‘thatsthe Gaya-mahatmya list mentions
some five varieties of the figure of the Sun-god, uamely,
(1) the Gayaditya, (2) the Uttararka, (3) the Dakshinérka,
(4) the Svetarka and (5) the Naimisha. The first three
are, however, recognised as the principal forms,! the Uttar-
arka being taken to represent the sun in his nothern half-
yearly course (uttariyane), the Dakshindrka, the sun in his
southcrn hali-yearly course, and the Gayéditya, the sun
at one of the equinoxes.

The Vinayaka is nothing but a form of the elephant-
faced god Ganesa. The Phalgu-chandi, the Smasanakshi
and, the Mangals are the three distinct forms in which Sakti
is worshipped in Gayd-kshetra. And Dharmeévara or
Lord of Righteousness is a form of the Buddha worshipped
in Dharmaranya or precincts of the Bodh-Gaya temple,
presumably the image of the Buddha confronting the Bo-
tree Asdvattha.

All these may suffice to prove that at the time of com-
position of the Gaya-mahatmya the Saiva, the Saura, the
Ganapatya and the Sakta forms of Paurdnic Hinduism
prevailed in Brahma-Gays together with the Vedic form
ot worship, old Brahmanism and the late phase of Vaighna-
vism, while the worship ot the Buddha was concentrated
in Bodh-Gaya. »

1 Vayu-Purava, 106.67 ¢
Gayddityaé chottararko Dakshivirkas tridhd ravid |
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In spite of the fact that the Holy land of Gaya, as defined
in the Gaya-mabatmya, includes in it Dharméranya or
Bodh-Gaya, there lurks in the story of Brahma and the
Gayawal Brahmins an earlier sectarian distinction between
the portion of it which was gencrally regarded as sacred to
Brahma and the portion which was regarded: as sacred to
Dharma or Dharmes$vara, that is to say, to the Buddha
who was an embodiment of the principle of righteousness.?

The story relates that Brahma concluded the sacrifice
which proved effective in rendcring the body of the giant
Gayasura motionless by making many libcral gifts® to the
Brahmins who officiatcd as priests, c¢njoin'rg that they
must under no circumstances either demand or actually

1 Vayu-Purana, 111.23 :

Dharmaranyam tatra Dharmo yasmad yajnam akirayat |

It is quite against the context of this verse that Mr. O‘Malley (Gaya Sraddha and
Gayawals in JASB, 1903, p. 5) takes Dharma to mean Yama or Dharmarija, the god
of hell. It is, moreover, nowhere stated in the Gaya-mihatmya that “ths pipal
tree at Dharmaranya (Bodh-Gayi), the king of trecs to which there is a special invo-
cation, was planted by Dharmarij.”“ The Gaya-mahitmya verse regarding the Boa
troe at Dharmaranya ( Vayu-Purana, 110.27) simply reads :

Dharmam Dharmesvaram natva mahabodhi-tarum namet |
“Namaste ‘$vatthu-rajaya Brahma-Vishnu-Sivatmane’ ||

Manirama in his Gayayatra-prayoga (Bloch’s Notes on Bodh Gayd in ASR, 1908-9,
p. 162V, takes Dharma, Dharmeécara and Mahkabodhi-druma of the verse to eignify
three distinct objects of worship (Tato Dharmam, Dharmesvaram, Mahabodhi-drumam
cha yathakramam namet), without any f. rther ado about the identification of any
of them. The Lalitavistara (Mitra’s Ed., p. 344) applies (if our construction is
correct) the epithet of Dharmesvara to the Buddha.

It will be noticed that in this verse Dharma has been represented as Dharme$vara,
whose life became associated with the holy pipal tree at Dharméaranya, and that the
Bo-tree itself has been praised as one suggestive of the very self of Brahma, Vishpu
and Siva.

2 Of fifty five villages, the five-kos Gayd, many fine houses built for them and
provided with all requisites, the milch-cows, tho Wishing, the Parijata and such other
celestial trees, the Mahanadi and such other holy streams, the tanks of gold, the hills
abounding in procious stones and the corn, vegetables, fruits and such other edibles
that he created for them.
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receive fees and gifts from any other hand.! But they
being led by greed, demanded and actually received fees
and gifts from the hand of Dharma after conducting his
worship at Dharméiranya.? Seeing that they acted contrary
to the term of his gifts, Brahma came down from high and
cursed them, saying, “Whereas. in spite of all liberal gifts
made by me, you have been influenced by greed, hence-
forward you, O twice-born ones, will find yourselves in
increasing debts, and henceforth the milk-carrying rivers
given to you will become watery, the hills abounding in
precious stones will be transformed into rocky elevations,
the clarified butter of the Ghritakulya and the honey of the
Madhukulya will be transformed into water, the fine houses
built for you will change into mud-wal'ed huts, and the
milch cows and the wishing and other celestial trees will
vanish from here and go back to my world.””? The Brahmins
in their helplessness entreated Brahma, saying, “Now that
thy curse hath taken away what thy bounty gave us, we
pray, O benign deity, be pleased to make suitable provisions
for our bare livelihood.” And Brahma being moved to pity
at this, declared : “So long as the sun and the moon exist,
so long you will continue to live by the inccme from bounties

1 Vayu-Purana, 106.76 :
Na yachayadhvam viprendra anydn uktva daddvajab |
? Vayu-Purana, 106.77-78 :
Dharmaranye tatra Dharmam yajayitva yayichire |
Dharmayage cha lobhad vai praiigrihya dhanadikam ||
3 Vayu-Purina, 106,78-81 : The opening words of the curse of Brahma were,
according to the Agni- Purana, 114. 33-41, these : ‘“You shall be cursed with igno-
rance, and you and your progenies shall roam like wild colts on the down tormented
with the cravings of flesh.” The Agni-Purina, 114.33-41, alludes to temptation
without hinting at its specific nature : “the Brahmanas who were then dw._e]ling in
the city of Gayé....caught the gilded bait by accepting the gifts.”
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of the pious pilgrims who will visit this holy place for per-
forming the funeral rites and the acts of merit, and if they
honour you, I shall always feel that I myself have been
honoured by them.’”t .

So far regarding the earlier sectarian distinction between
Brahma Gaya and Dharma or Buddha Gaya lurking in
the Gaya-mahatmya story of Brahmid and the Gayawal
Brahmins. Now as to the origin and significance of certain
names, the Dharmaila, the Gaddlola-tirtha, ard the like,
we have seen what an important réle was played by philo-
logical ingenuity in the invention of fantastic legends serving
as a ready-made’ explanation calculated to satisfy the
credulity of old-world inquiry. The Dharmaéila is a rocky
transformation of the body of Dharmavrata, a virtuous
lady who was the wife of Marichi and the daughter of Dharma
(Virtue) and Vidvariipa (Omniform). The Gadalola-tirtha
is the bathing place where Vishnu rolled or washed his
gada (mace) after breaking the head of the giant Heti with
it.  The Gada itself was only a rocky bone of the giant
(Gadésura.? But it remains yet to be seen how similar
ingenuity played its part also in the inveution of two other

1 Vayu-Purana, 106.83-84 :

Tach chhrutva brahmanéan Brahma provachedam dayanvitah |
" Tirthopajivika yayam achandrarkam bhavishyatha ||

Lokah punya Gayayam ye éraddhino Brahmalokagah |
Yushman ye pijayishyanti tair aham pijitah sada ||

Cf. Agni-Purana, 114.33-41.

1 Cf, Sumangala-Vildsini, I.. where Buddhaghosha cites the following interest-
ing instances of similar reasoning : Kako selo atthinam setatts, balaka rattd lohitassa
ratlatia‘ti evam adika lokayata-vitanda-sallapa-katha.* *’The crow is white because
its bones are white. The crane is red because its blood is red. These and similar
other random talks regarding the origin of the world and of things. For the origin
of Gadd, see also the Agni-Purapa, 114.17-32.
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legends, one accounting for the origin ard significance of
the hame Gaydpuri ard the other that of Gaydsira and
Gaya-kshetra. ‘

The Gaydpuri is, according to the Gaya-mahatmya, the
holy city which derived its name from that of Gaya. Gaya
was the pious king who performed a great sacrifice at the
close of which he made these two prayers to Vishnu and
other gods : (1) that they may be plecsed to sce that the
Gayawal Brahmins who are cursed by Brahma regain their
dignity and are honoured at the time of sacifice, and (2)
that they nmiay be pleased to see that Gayapuri is renowned
like Brabmapuri, the heaven of Brahmia, being named
after him.?

The Gayasira or Gayasirsha is represented in the Gaya-
mihiaimya as the range of hills which extends from the
Gaviadira or Gayasisha hill proper to as far north as the
site of Brahmayipa ard on which rests the head of
the giant (layasura, the Gayaéira hill proper formirg its
highest elevation ard the Mundaprishtha a pillow-shaped
ridge on which rests just the back of the giant’s head.” The
Dharmaéild is the massive stone placed as a dead-weight
on the forchead of the giant to render his body motionless,
his navel, that is to say, the middle part oi his body, being
rendered motionless by the weight of the sacred hill Viraja
(a hill at Yajpur in Orissa) a1 d his feet, that is to say, the

1 Vayu-Purana, 112, 4-5 :
Gayas tan prarthayamasa abhisaptas cha ye purd ||
Brahmana te dvijah pata bhavantu kratu-pijitah |
" Qayapuri' ti man namnd khyatd Brahmapuri yatha |
The Agni-Purana has nothing to say about King Gaya or the naming of the city after

him. Without making any nice distinction between Gaydpuri and Qayaksheira, it
simply says (114.41) that the place was named Gaya after the demon Gaya.’

4
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lower extremities of his body, by the heavy weight of the
‘hill known as Mahendragiri (a hill in Rajmahendri).?

The Gaya-kshetra is the holy land of Gaya which com-
memorates the name of Gayésura. The following is the
legend of Gayésura which is met with in the Gaya-mahatmya.

Brahma, the great father of the universe, created all
living beings in compliance with the request of Vishnu.
From his fierce nature he brought forth the giants, while
from his cheerful disposition he produced the gods of joyous
mood. Gayasura was born in the race of the giants. Among
the giants, he was endowed with mighty strength and great
‘vigour. He was one hundred and twenty-five leagues
(yojanas) in height and sixty leagues in girth. He became
distinguished as a devout Vaishnava. He remained station-
ed on the noble hill of Kolahala for many thousand years
stopping the breathing proccss and practising the most
rigorous austerities. The gods trembled in fear lest they
might lose their happy estate in consequence of the giant’s
ceaseless exertion. How to avert this danger betimes ?
They sought the help of Brahma, the supreme deity of the
Brahmanist. Brahma finding himself incapable of the
task, led them into the presence of Siva, the supreme deity
of the Saiva. Siva lacking confidence in himself, led them
into the presence of Vishnu, the supreme deity of the Vaigh-
nava. Vishnu thinking that the right way would be to

1 Vayu-Purana, 106.85-86 :
Akrantam daitya-jatharam dharmena Virajadring |
Nabhi-kapa-samipe tu devi ya Viraja sthita ||
Tatra pindadikam kritva tribsaptakulam uddharet |
Maﬁendragirizuiu tasya kritau padau suniéchalau ||
Tatra pivdddikam sapta-kuldn uddharate nardh ||
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dissuade the giant from the fateful ccurse by granting
what he wished, appeared in no time together with Siva,
Brahma and all the minor gods betore the giant and said :
“Well satisfied with your devotion, we are come to grant
you any favour that you may desire. Say, Gayésura, what
do you wish ?” ,

The giant said : “If you are really satisfied with me,
render my body purcr than all that is and may be conceived
as pure.” Mven so be it I was the ready response of the
gods headed by Vishnu.

The result of this blessing was that the mortals who
beheld or touched the giant went up to the immortal world
of Brahmé, the heaven of the Thrity-three gods became
empty, and consequently the domains of Yama and Indra
were deprived of their inhabitants. Thus deprived of their
subjects, both Yama and Indra along with other gods waited
upon Brabma and requested him to take back the offices
that he had bestowed on them. In the last resort, the
gods with Brahma at their head sought again the help of
Vishnu. The resourceful deity said to them: “Do you
go and ask the giant to give you his body to perform a
sacrifice thereon.” They at once carried out Vishnu’s
suggestions. Brahma asked the giant to offer his holy
body for the perfoimance of a sacrifice. The giant agreeing
to offer his body, fell prostrate on the Kolahala hill, leaning
towards the south-west, with his head resting on the north
side and his feet extended towards the south. But lo!
the body of the giant was still moving on the sacrificial
ground. What else could be done ? Brahma ordered Yama
to fetch from his abode in the nether world the Dharmasila
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or Stone of Virtue and to place it on the giant’s head to
render it motionless. The Stone of Virtue was forthwith
placed on the giant’s head, and Brahmi, Rudra and the
rest of the gods preseut sat upon it. But even after being
pressed down with the feet of all these gods and the dead-
weight of the Stone itself, the giant’s body still moved.
Vishnu who was again approached by the gods drew forth
from his person a terrible form, the form of the wieldex
ot the mace (gadddhara), and sat upon the Stone to prevent
its moving. It is by striking the Store with his mace that
Vishnu at last succeeded in rendering the giant’s body
completely motionless.

Gayasura addressed the gods. saying “Why sheuld you,
after I have given my sinless body to Brahma, treat me
thus ? Would I not have become motionless at the request
of Hari? Why. theu, should you thus torture me with his
mace, and the gods should join him ?  And new since you
all have so cruelly treated me, do you show your mercy to
me.”

He prayed : “As long as the earth and the mountains,
as long as the moon and the stars, shall last, so long may
you, Brahma, Vishnu, and Mahe8vara, rest on this stone.
May you, the Devas, rest on it too, and call this place after
me the sacred Kshetra of Gaya,! extending over five krosas,
of which one krosa would be covered by my head. Therein
should abide, for the good of mankind, all the sacred pools
on earth, where persons, by bathing and offering of oblations

1 Vayu-Purana, 106,63 t
- Yavat prithei parvatds cha yavach chandrarka-larakil |
_ Tavach ’chh'/ilﬁyam lishthantu Brakmd-Vis/mu-Mdlw.éuaralc I
T rAnye cha sukala deva inan namna kshetram asty vai ||



PRE-BUDDHISTIC HISTORY 29

of water, and funeral cakes may attain high merit for them-
selves, and translate their ancestors, blessed with all that
is desirable and salvation, to the region of Brahmai. As
long as Vishnu in his triple form shall be adored by the
learned, so long should this be rencwned on earth as the
sacred place ol Gayasura, and resort to it should 1inse men
of even the sin of killing Brahmins.”

" The legend says that all that the giant wished came to
be fulfilled by the boon granted by the gods, headed by
Vishnu.t

The sages always recominend the month of Chaitra
(March-April) when the sun passes through Pisces, the
month ol Vaisakha (April-May) when the sun passes through
Aries, the month Jyaishthe (May-June) when the sun passes
through Taurus, the month of d$vina (September-October)
when the sun passes through Virgo, and the month of Pauska
(December-January) when the sun passes through Sagittarius
as the opportune time for Gaya pilgrimage.* The most
opportune time, however, is the month of Mdagha (January-
February) when the sun passes through Capricornus, es-
pecially it the eclipse of the sun or of the moon takes place

SN
s '

1 Vayu-Purana, 106.1-72. Tho Summary given above is substantially based
upon Rajendralala Mitra's translation in bis Buddha Gaya, pp. 10-14. Cf. Agni-
Purana, 114.1-32.

2 Vayu-Purana, 105.47 :

Mine Meshe sthite sirye Kanyayam Karmike Ghate |
GQayayam durlabham loke vadanti rishayah sadi ||

8 Vayu-Purana, 105.48 :

Mukare Vartiamane cha grahane chendra-siryayok |
Durlabham trishu lokeshu Qaya-éraddham sudurlabhan ||

The Agni-Purana quoting the opinion of Katyédyana prescribes (117.57-63) the 9th
day of the bright fortnight in Advin, the 12th day of the fortnight in Kartik, the 3rd
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Though, for some reasons or other, these months are
specified as instances of opportune time, the sanctity of
Gaya is so great that pilgrimage thereto may be undertaken
and obsequies performed there at all times, there being
no reasqns for fear even if the time chosen happens to be
an inauspicious month, or a birth-day, or the hour of the
setting of Venus or of Jupiter, or the period when Jupiter
is found in conjunction with Leo, or the occasion of the
solar or the lunar eclipse.!

A man should desire o have many sons (descerdants)
in the hope that at least one of them will undertake pilgrim-
age to Gaya or perform a horse-sacrifice or give away a bull
of yellow colour for the liberation of his disembodied soul or

day in Magh and Bhadra, the new-moon day in.Phalgun, the 11th day of the fortnight
in Pqush, the 10th day in Ashadh, the 7th day of the fortnight in Magh, the 8th day
of the dark fortnight in Sravan, and the full-moon day in Ashadh, Kartik, Phalgun
and Jyaishtha.*
1 Vayu-Purana, 105.18-19 :
Gayayam sarva-kaleshu pindam dadyad vichakshanal |
Adhimase janma-dine chaste' pi Guru-Srkrayob ||
Na tyaktavyam Gaya-sraddham Simhasthe’ pi Brihaspatau |
Chandra-sirya-grahe chaiva mritanam pinda-karmasu ||
On this head we have the following information supplied in the District Gazeticer.
of Gaya(p. 64): "In the Gaya-mahatmya it is laid down that the Gaya éraddha is
" equally efficacious at all times of the year, but there ave three seasons when pilgrims
flock to the sacred city, viz, (1) the month of dsin (September-October), (2) of Paus.
(December-January), (3) of Chait (March-April) ; these three seasons are significantly
styled fasils or harvests. Pilgrims from Bengal and the East come chiefly in Chait,
and pilgrims from the north-wes and west of India in the month of dsin,,,,, But
considerations of convenience probably regulate the seasons more than anything else.
The importunce of getting in the rich rice harvest, for instance, probably deters the
Bengal pilgrims from coming in the Asin season ; and the pilgrims from Northern
and North-western India do not like being away from home while the rabs is being
harvested. The pilgrims are also influenced by the occurrence of a kala suddha ( aus-
picious time) or kala asuddha (inauspicious time), and the occurrence of an eclipse
is the occasion for a great influx of devoutecs,*
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for the propitiation of his departed spirit.: A householder
truly becomes the father of a family of men by having a
son (descendant) «who offers pinda at Gaya. The sanetity
of the place is such that by staying three fortnights there
and living the pious life of a pilgrim a desccndant ir able to
sanctify the tradition of seven generations of-forefathers
on his father’s side and on the mother’s side.2 A believer
wighing to reap the fruit of his acts of merit at Gays, must
put away lust, anger and greed, remain chaste in life, eat
one meal a day, sleep on bare ground, speak the truth,
maintain the purity of self and be intent on doing good
to all living beings.?

No formal invocation is necessary because the departed
spirits either dwell there waiting for the arrival of their
desvendants or accompany them when they proceed to Gaya.
The quarters are not to be guarded by spells, nor is there
any fear of an evil eye. The wise undertake pilgrimage to
Gava and perform funeral rites in the humbleness of spirit. ¢

Now the summary of the contents of the Gayi-mahatmya
may be concluded with a quotation from the Gayd District
Gagzetteer (pp* 62-63) bearing upon the actual ceremonies to
be observed at Gaya by a Hindu pilgrim :

1 Vayu-Purdpa, 105.10 :
Eshiavyé bahavih putrd yadyeko ‘pi Gaydm vrajet |
Yajeta chadvamedhena nilam vi vrisham utsrijet ||

8 Vayu-Purana, 105,11 :

3 Vayu-Purdna, 105.40-41 :
Kamam krodham tatha lobham tyaktvd karys kriyanidam |
Brahmacharyekabhojs cha bhibayt satyavak éuchib |
Sarvabhatahite ratah sa tirthapkalam aénute ||

¢ Vayu-Purdna, 106,38, 110.28 :

Navthanam na digbandho na dosho drishii-sambhavad |
Sakarunyena kartavyarp tirtha-éraddham vickakshapail |
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“The first ceremony to be observed by the pilgrim is to
shave at the river Pinpan, and on arrival at Gaya itself he
- is conducted before the Gayawal who is his family priest,
and, worships his feet.! The Gaya $raddha then begins,
and the pilgrim visits, if he is piously inclined, and has time
and money to spare, all the 45 vedis, which lie within the
holy ground extending for some 15 miles between the Preta-
§ila Hill on the north and Bodh Gaya on the south, and
which centre in Gaya itself. It is absolutely ocssential,
however, to offer pindas or balls of rice to the spirits of the
“dead? in three places (repeating the prescribed texts and
prayers under the direction of the Gayawal), viz., at the
- Phalgu river, the Vishnupad temple, and the Akshayabat or

1 The Dhamis represent a special class of priests who *’alone have the right to
officiate at the cercmonies performed at five Vedis, Pretadila, Ramaéila, Ramakunda,
Brahmakunda and Kagbali, out of the total of forty-five vedis, tho Gayawéls having
a monopoly of the remainder.'  The five vedis, the panchavedi which compiises
.the second day of the pilgrim‘s tour, are all situated on or akout the twe hills. Rama-
4ila and Pretadila, which arc peculiarly devotcd to Yama and  vil spirite®
O‘Malley's Gaya Sraddha and Gayiweals ir. JASB. 1903, No. 1, p. 6.

2 »The number of pindas varies with the number ot ancestors for whom the sraddhas
are celebrated, and the size of the balls and the materials of which they are composed
differ according to the caste and the country of those who perform the rite.*  Religious
Life and Thought in India by Monier Williams, p. 311. it will be noticed that the
Vaishnava manual does not prescribe any oblations that involve the slaughter of
animal life or the offering of any food othcr than vegetarian . But the Agni-Purana,
117.44-48, quoting the views of Katyayana, attaches greater importance to oblations
eonsisting of fish and meat. "Ob]utums (omposed of cereals grown in villages as

well as forest fruits, bulbs and roots last one‘s forefathers for a month, while those
conslstmg of fishes and venison would serve them well for double or triple that division
of time..........The departed souls are supposed to live satisfactorily upon goat’s meat
for six months, meat of tortoise, pork, mutton, and buffalo flesh lasting them for
geven, eight, nine and ten months respectively. Sweetened porridge and butter of
cowmilk offered in a clarified state would gratify them for a whole year, while the

meat of a full grown sacrificial goat as well as the sword of a rhinoceros, flesh of an
antelope or that of a red goat and honey should be considered as their full and proper
ration........Offerings made during the rainy season should consist of fishes having

lnrge scales.*
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undying fig tree. The Phalgu is...... peculiarly .associated
with éraddha ceremonies, as Sita here offered a pinda of sand,
in default of rice, to the spirit of Dafarath, the father of
Rama. Here the pilgrim begins his round by a sankelpas,
7.e., a VOow to pertorm all the rites duly, and this is iollowed
by tarpana, or homage offered to the spirits of the departed,
with water, kusa grass and sesamum seed. Then comes the
full sraddha with sandal wood, betel-leaves, etc. and small
lighted lamps. The rites of batbing, tarpana and pindaddn
are repeated, one or more of them, at all the vedis subsequent-
ly visited...... at the end of his pilgrimage he (is te offer)
pindas to the spirits of his ancestors and gifts to the Gayawal,
before whom he (is to prostrate) himself in worship. The
Gayawal (is to touch) him on the back and (bless) him by
pronouncing the word suphal, assuring him thereby that
his worship has been ‘fruitful,” 7.e., that he has secured
salvation for his ancestors and blessings for himself.”

3. LEGEND OF GAYASURA—MITRA’S INTER-
PRETATION

In discussing Dr. Buchanan Hamilton’s opinion about
the story of Gayéasura representing it as ‘“‘a monstrous
legend” Dr. Rajendralala Mitra admits that “at first sight
nothing can appear more absurd and stupid than this story,”
offending, as it does, “every sense of propriety,” and having
“not even the merit of ingenuity in its narration.” “The
Brahmayoni Hill, which is the same with the Kolshala
Mountain, is scarcely three miles in length, and the idea of
locating on it a being 125 yojanas, or.576 miles, in height
and, 268 miles in girth would never strike the poorest fabler,

5
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vevvo...The helplessness of the gods to keep down a pros-
trate monster, and their fntile attempts to prevent his
moving, are as childish as possible.”

At the same time, he argues in is usual forcible style
of Indian advocacy @ “(The author of the legend) was not
wanth\)g inintelligence, for he discusses many abstruse
questions of philosophy with consideable tact and in-
genuity ; he possessed. too, sufficient insight into human
character to know what would command ready credence
and what would be rejected at first sight as worthless......
to reject, therefore, the story as absurd would, in my mind,
appear hasty. and indicative of idle impatience.”™

Proposing to play the part of “the philosophic historian,”
he suggests that “something esoteric is hidden under the
garb of an extravagant fable,” and that the esoteric meaning
may be easily found. “if the legend be taken as an allegory
of the success of Bruhmanism over Buddhism.””

He has sought to bring home this allegorical meaning
by elucidating the following points :

(1) “Gaya is called an Asnre, which ordinarily means
a Titan, a demon, a vicious monster, a reviler
of gods and religion ; but he has not been por-
trayed as such. He revels not in crime, he
injures none, and offends neither the gods nor
religion by word or decd. On the contrary, he
18 described as a devout Vaishnava, who devoted
I'mself to rigorous penance, to long protracted
meditations, and to the acquirement o. the
highest purity of body and soul; one whose

1 Buddha Gaya, pp. 14-15. * Buddha Gaya, p. 16. 3 Buddha Gaya, p. 16.
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very touch sufficed to cleanse mankind of the
greatest sin, and to translate them to heaven.
The most serious cliarge broucht against him
was that he mads salvation too simple and
summary. The epithet in lLis case car there-
fore, only mean that he did not profess the faith
of the Brahmans, nor follow their ways ; in short,
he was a leretic. This character has always
been assigned to the chiels among the Buddhists.
They were pious, they were sclf-mortifying,
they devoted themselves greatly to penance and
meditation : but they did away with the sacri-
fices and ceremonics of the DBrahmans, and
Gaya, therefore, may safely be taken to be a
personification of Buddhism.”

(2) “His body measured 576:--268 miles; and the
country from Kalinga to the Himéilaya, and
from Central India to Bengal--the arca over
which Buddhism had spread at the time when
the legend was written- covered fully that
space. and a great deal more.’™®

(8) “The attempt of the gods to put down the head
of the monster typifies the attempts of the
Hindus to assail Buddhism at its inspiring
centre, the head-quarters ; and the thwack of
Vishnu’s mace indicates the resort which had
been made to force when religious preaching
had failed to attain that end.”™

(4) ““The rock of religiow [i.e., Dharmasila] was placed

1 Buddha Gaya, p. 17. : Budidha Gaya, p. 17. ¢ Duddha Gaya, p. 17.
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on the head of the infidel, and the force of
the gods kept it fixed and immovable. It
was the blessing of the gods, too, which sancti-
fied the seat of Buddhism into a principal
sanctuary of the Hindu faith.””?

(5) “The prominent position which the impression

of Buddha’s feet occupies in the most sacred
temple of the place, the Vishnupad affords a
strong proof in this respect, for nowhere else
within the length and breadth of India-has the
worship of footmarks received so high a place
in the cultus of the Hindus.”’

(6) “Nor were the Hindus sa*isfied with appropriating

the Buddhist sanctuaries of Gaya to their
worship. They repeatedly assigned to Vishnu
epithets which were purely Buddhistic, and
did not even let alone the term Buddha itself.
They likewise attempted to take all the leading
Buddhist places of note, such as Rajagriha,
Gridhrakiita, Buddha Gaya, as sacred in their
crecd.”” A

5. O'MALLEY’S CONTENTION AND COUNTER-

THEORY

Referring to the legend of Gayasura on which the Gaya-

wils base their claims to be considered first of Brghmanas

and in which Dr. Rajendralala Mitra finds an allegory of the
triumph of Hinduism over Buddhism between the third and

fourth centuries of the Ciristian era, Mr. O’Malley i his
2 Buddha Qaya, p. 17. 2 Buddha Gaya, p. 18. 8 Buddha Gays, p. 18.
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instructive paper cn Gayd Sraddha and Gayawals, propounds
a counter-theory offerire the following criticism of Dr. Mitra’s
interpretation :—

(1) “It is difficuit to extract a substratum of truth
from Indian mythology, which has been stig-
matized by one writer as an incrustation of
dead matter or to deduce conclusions from the
distances given among the fantasies of a Hindu
legend. The demon, moreover, is represented
throughout as a devout worshipper of Vishnu
and quite obedient to him, though the premise
i8 that he represents the antithesis of
Vishnuism,’’?

(2) “Hindu mythology is, however, full of instances
of holy men, whose penances would torce the
kingdom of Heaven, and whom the gods there-
fore crush like Gaya.’’?

(8) “If the theory of Dr. Rajendralala Mitra be correct,
the origin ot the Gayad-Sriddka and of the
Gayawals, must be put in the early centuries
of the Christian era. Fa Hian, the Chinese
pilgrim, who visited India 399-413 A.D., found
in his travels both Brahmana and Buddhist
priests ; the temples of both religions flourishing
side by side, but Gaya was desolate and deserted.
The great Chinese traveller Hinen Tsang, who
visited Gaya in the course of his long pilgrimage
(629-645) A'D. found it a Hindu jown with a
small population and a thousand families of

1 JASB, 1908, p. 3. * JASB, 1903, p. 3.
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Brahmanas, the descendants of a Rishi, who
were highly respected by the people and ex-
empted by the king from the service of vassals.
Even Bodh Gaya, the birth-place of Buddhism,
" he found, was given over to the Brahmanical
idolater. Are we to consider these Brahmanas
the first Gayawals 2 There is nothing to show
they presided over any Sraddha ; and further,
it has been stated.in the early ycars of the last
century that the universal opinion was that
“five or six centuries ago Gavad as a plice of
pllgrimage was in comparative obscuiity, when
probably the legend now current was invented
and adapted to prevailing opinions.™
(4) “The Gayawals themselves profess as their veligion
the Vaishnavism established by the Dravira
Brahmana, Madhavacharyya, in southern India,
during the fourteenth century A.D. and ac-
knowledge as their spiritual head the Mahant
of Hari Narasimhapura, a connection still kept
up, as evinced by a visit he paid to Gaya some
ten years ago.’

As regards his own theory, Mr. O'Malley scems inclined
to think : “The Guya Sraddhe is essentially a gloomy rite
intimately associated with the terrors of the nether world
and far removed from the Vaishnavism of Jagannatha.
The conception of the state of evil roaming spirits, who are
to be saved by offering. is not distinctively Ilindu and
appears to warrant a suggestion that the worship bound up

1 JASB, 1903, p. 4. 2 JASB, 1903, . 4.
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with the Gayawals represents an amalgamation with the
popular demonolatry which preceded Brahmanism and
has .co-existed with it The Hindu abhorrence of Magadha
is usually explained by its having been the ancient home
of Buddhism...... May not this feeling be as fairly attri-
buted to the dislike of Magadha as a home of aboriginal
peoples, beliefs, and cults ? In the Gayi district to this
day we find the prevalent form of religion consists in the
propiation of evil spirits, while in Gayid itself there seem
to be much of the same belief under the cloak of
orthodoxy.”

6. CRITICTSM OF MITRA’S INTERPRETATION
To criticise Dr. Rajendralala Mitra’s philosophic-historical
interpretation of the legend of Gayasura is mainly to reiterate
Mr. O’Malley's arguments against it and strengthen them
with new data from literature and inscriptions. The
three points that deserve consideration are : (1) whether or
no, the demon Gaya can be taken to be a personification of
Buddhism ; (2) whether or no, the dimension of the demon’s
body can be taken to represent the area of the portion of
India from Kalinga to the Himalaya and from Central India
to Bengal over which Buddism had spread at the time when
the legend was first written ,say, during the third and fourth
centuries of the Christian era ; and (3) whether or no, the
legend of Gayasura can, upon the whole, be regarded as an
allegory of the triumph of Brahmanical Hinduism over
Buddhism.
I. Our difficulties in taking Gayésura as a personifica-
1 JASB, 1903, p. 6.
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tion of Buddhism are indeed many. In the first place,
piety may be pointed out as a Buddhist quality but certainly
not the practice of self-mortification (atta-kilamatha) which
is put down in Buddhism as one of the two extremes (dve
antd) to be avoided by a true follower of the religion of the
Middle Path.! Even piety is not exclusively a Buddhist
virtue, it being a common element in allreligions. There is,
moreover, nothing in the action of the demon to show that
it is any way anti-Brahmanicat or un-Hindu. If he had
tried, as is claimed by Dr. Mitra, to make salvation too
simple ar.d summary, he did so only on the strcngth of the
boon granted by the gods and highest deities, Brahma,
Siva and Vishnu, of the Hindu pantheon. Reading between
the lines, one may easily detect that the real motiwe behind
the legend is not to indicate the anti-Brahmanical or un-
Hindu mode of the demon’s action but to impress on popular
minds by the artifice of a fabler the high sanctity of the
Gaya range of hills extending along the western bank of the
Phalgu.

Tt is difficult to associate the demon Gays with Buddhism
for the simple reason that he figures nowhere in its long
tradition. On the other hand, Gaya, Namuchi or Vritra
is represented in the Vedic texts as a demon of death,
darkness and destruction who is a veritable rival and enemy
of Indra, the wielder of thunder. In explaining the Vedic
allegory of the three strides of Vishnu or the Sun,® Yaska
in his' Nirukta (Daivata-kanda, 6.19) quotes the views of

1 See Dhammachakka-Pavationa-Sutta in the Vinaya Mahdvagga, the Samyutia.
Nikaya, the Lalita-Vistara, the Mahdavastu, and the Buddha-charita.

t Ordinarily known as Vishpu's tripida-vikrama. The Vedic passage ss: Idam
Vishgur vichakrame tredhd nidadke padam.
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two earlier commentators, Sikapiirni and Aurnanabha,
who suggested two altogether different interpretations,
one offered with reference to the yearly course of the sun
and the other with reference to his daily course. In accord-
ance with Sakapiirni’s view, the three strides are to be
explained as signifying “when Vishnu sets his feet on the
earth (prrthivyam), on the firmament (entarikshe), and on
the heaven above it (divi).”? Divested of allegory, Sika-
piirni’s interpretation is taken to explain the three strides
as meaning ‘“‘when the Sun is in his northerly course
(uttarayena). at the meeting point of two courses, that is to
say, at one of the equinoxes, and in his southerly course
(dakshinayana).” According to Aurnanabha, the same must
be vaken to mean ‘“when (the Sun 1s) on the rising point
(sa.nu‘-mro'ﬁm_‘.e), in his position in the meridian (Vishpupade,
the “Vishnu’s foot-path), and in his stand on Gaya’s head’
at the time of setting ((Gayasirasi).”? C(onsistently with
Vedic mythology, one can say that Gayadira, the “Gaya’s
head,” is the same term as Gayasura$ira, the “head of the
demon (aya.” Tt is here. then, in the Vedic legend
of the demon Gaya and in the Vedic allegory of
Vishnu’s three strides and Aurpanibha’s interpretation
thereof that we can happily trace the nucleous of the magni-
fied legend of Gayasura in the Vayu and Agni Puranas.

If it be contended that the demon Gaya as Gaya may
not figure in Buddhist legends but he does as Namuchi,
the reply is that Namuchi or Mara figures in Buddhism

1 " Yad idam kimcha tad vikramate Vishyus tridha nidhatte padam tredha-bhavaya
prithivyam, antarikshe, divi* ti Sakapiirnih.
2 Samarohane Vishnupade Gayadirasi* tyaurnanabhak.

6
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invariably as its enemy and far other than its personifica-
tion.*

Gaya was born, no doubt, in the race of mighty Asuras,
and as an Asura, he may indeed be supposed to have been
by the tradition of his race a tenacious and artful rival of
the gods. One may even freely concede that the Gaya-
mahatmya has changed the character and elevated the
position of Gayisura of Vedic mythology by representing
him as a devout Vaishnava or Vishnu-worshipper. But
this is not the only instance in the Puranas where an Asura
is represented as a devout worshipper of Vishnu. Prahlada,
the son of the Asura-king Hiranyakaséipu, figures in the
legend of the Vishnu-Purana as a glorious character for his
unsurpassed and unflinching devotion to Vishnu. It is not
to be supposed that the amelioration of the religious condi-
tion of some of the Asuras took place only in the popular
legends of medizeval or later medizval period. Tt may be
satisfactorily proved that the tradition of the piety of Prah-
lada is really very old ; it is at least as old as the time when
the dialogues in the Pali Nikayas took their final shape,
—the dialogues which are of a pre-Christian, and even of
a pre-Asokan date. The Asura-prince Prahlida who figures
in the legend of the Vishnu-Purana as an cutstanding person-
ality among the worshippers of Vishnu has been represented
in one of those Pali dialogues as a sensible worshipper of the
Buddha. In this interesting dialogue, Prahlada (Pali Paha-
rada) has been described as an A surinda, or king of the
Asuras, who loved to roam about in the waters of the deep.?

! Padhana-Sutte in the Sulta-Nipata and its mixed Sanskrit version in the
Lalsta.Vistara, * Anguttara-Nikaya, Part IV, pp. 197204,
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And in Hindu mythology, too, the 4suras appear as the most
powerful rivals of the gods in the churning of the ocean for
the nectar that would, give them immortal life.

The conventional arl of impressing the importance of
an act of religion or of moral virtue, practised by some one,
by representing it as causing fear to the gods of losiny their
happy abodes in heaven and as impelling them to dissuade
him by some artifice from practising that act any further
is not peculiar to Hindu legends. It is an Indian art tried
alike by the Hindu and the Buddhist writers. There are
several Buddhist Birth-stories, in which any cxtraordinary
practice of virtue is said to have caused the heaven of Sakra
to tremble, the throne of Sakra to glow with heat, and Sakra
himself to apprehend the chance of being driven from his
high vstdte Attention might, for instance,be drawn to such
Jatakas as the Uraga (Fausboll, No. 154), the Sambula
(No. 519), the Migapakkha (No. 538), and the Vessantara
(No. 547). The Jataka which has a direct bearing upon
the point at issue is, however, the Alambusa (No. 523) which
gives the following description of the meditation and pen-
ances practised by the youthful ascetic Isisinga (Rishya-
Sringa) :

“Isisinga lived in the Himalayan region revelling in the
ecstasy of meditation, practising rigorous penances and
annihilating the senses. So potent was the effect of his
virtue that it shook the palace of Sakka. Sakka reflecting
and knowing the cause of it, thought ‘The fellow, (meseems),
will bring me down from my estate ! I will forthwith send
down a lovely heavenly maiden to destroy his virtue and
frustrate his ambition.”
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It was certainly not noble on the part of the king of the
gods to play such a trick to upset the vow of a man in fear
of losing his estate. But the purpose of the fabler’s art
was apparently to throw the intensity and seriousness of
Isisinga’s act of virtue into clear relief. And what is in
this respect true of the Buddhist story of Isisinga, is equally
true of the magnified Hindu legend of Gayésura.

It would seem that Dr. Mitra has put the cart before the
horse in maintaining that the prominence of the Hindu
worship of the footprint of Vishnu in the Vishnupada temple
in the town of Gayad was originally due to the prominence
accorded by the Buddhists to the impression of Buddha's
feet in their most sacred temple at Bodh Gayia. As we
shall try to show in Book I1, the present Bodh Gayid temple
of the Buddhists had not come into existence when Fa
Hian visited the place in the first quarter of the 5th Century
AD. Furthermore, neither Fa Hian nor Hwen Thsang
saw any footprints of the Buddha there. not to speak of
their worship or of its prominence. The imvression of
Buddha’s feet to be seen on the west side of the existing
Bo-tree and side by side with the foot mark of Vishnu, the
mace-bearer, was set up, as proved by the circular shape
of the dressed slab of stonn bearme the 1mpression, in com-
paratively recent times. And none can say that it enjovs
any prominence. compared with the importance attached
to the worship of the Bo-Tree and the Diamond-throne.
We may venture to say that it is not only at Bodh-Gaya
but in all Buddhist holy places, where Buddha’s footmarks
appear amone the objects of worship, these occupy but an
unimportant position. At all events, there is not a single
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instance known to us where the footmarks of the Buddha
are worshipped by the Buddhists tn the manner of the
Hindu worship of Vishnupada for the release of the departed
spirits of their forefathers. Dr. Kern who has discussed
this point in some detail, has rightly remarked : “The origin
and history of the Sripadas are as yet wrapt in da.kness,
but we have sufficient data to warrant the inference that
their worship is connected with the strides, vikramas, of
Purushottama, Vishnu (the Vedic allegory of the three
strides of Vishnu and Aurnanabha’s interpretation
thereof).”t

The last point in Dr. Mitra’s argument is the appro-
priation by the Hindus of the Buddhist sanctuaries of Gaya
to their wership which they had done along with the appro-
priation ot the epithets of the Buddha to the extolling of
Vishnu, their supreme deity. Wo have cvery reason to
doubt if Gaya proper or Benares proper was at any time a
site for Buddhist sanctuaries. And regarding the appro-
priation of epithets, it is yet to be determined whether the
Buddhists were guilty of transferring the epithets of Vedic
Vishnu to the Buddha or the Hindus of applying
the epithets of the Buddha to Vishpu. One fact is certain
that none of the peculiarly Buddhistic epithets of the
Buddha, such as Sasta, Sugata, Tathdgata, and Saemyak
Sambuddha is to be found among the epithets of the Hindu
deity.

Thus considered from all points of view, it would appear
that Dr. Mitra has raised a mere presumption without being
able to prove his case. No one can reasonably on the

1 Munual of Indian Buddhism, p. 98.
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strength of his argument take the Gayasura of the Gaya-
mahatmya to be a personification of Buddhism.

II. We canuot reasonably appreciate Dr. Mitra’s in-
genious suggestion that the legendary bulk of the giant’s
body, 125 yojanas (equated with 576 miles) in height and
60 yojanas (equated with 268 miles) in girth, may be taken
to represent the area o. that part o. India over which
Buddhism had spread at the time when the Gaya-manatmya
was first written, say, during the third and fourth centuries
of the Christian era. We must plead our ignorance as to
the correctness of the proposed identification of the Krlahala-
giri (the Hill-in-commotion) on which Gayasura is believed
tc have practised rigorous austerities ard his gigantic body
is said to have rested at full length, with the Brabmayoni
hill in the town of Gaya. It will be a flagrant misrcpresenta-
tion, we think, of the account in the Hindu legend to try
to expose its absurdity by contrasting the hugeness of the
bulk of the giant’s body with the smallness of the size of the
Brahmayoni hill. For the Gaya-mahatmya makes no
secret of the fact that when the hody of the giant or demon
(asura, daitya) was stretched on the ground, his head rested
on the Gaya range of hills, his navel rested on the Viraja
hill (at Jajpur in the district of Cuttack)? and his feet on
the Mahendragiri (which is a hill at Rajamahendri).? Fur-
ther, it expressly says that the giant lay dowr or the Kolatala-
giri, keeping his head towards the north (more accurately,
the north-west), his feet towards the south (more accurately,

1 Vayu.Purana, 111,42,
$ Vayu-Purana, 106.85,
8 Vayu-Purana, 106,86,
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the south-west),! and bis face turned towards the river
Phalgu.? "

“Jajipur which #is>n’ town in the district of Cuttack is
further esteemed,’”” says Mr. Stirling, “from its being sup-
posed to rest on the navel of the tremendous giant or demon,
called the Gaya Asur, who was overthrown by Vishnu.
Such was his bulk that when stretched on the ground, his
head rested at Gaya. his navel (nabki) at this place, and his
feet at a spot near Rajamahendri. There is a very sacred
well or pit within the enclosure of one of the Jajipur temples,
called the Gaya-Nabhi or Bamphi, which is fabled to reach
to the navel of the monster, and into it the Hindu pilgrims
throw the pinda, or cake of rice, and sweetmeats, which is
offered at particular conjunctions as an expiation for the
sins of their ancestors.”’?

The Gaya-mahatmya distinctly says that just as on the
Gayasira hill of Gaya, so on the Viraja hill (of Jajpur) on
which the image of the goddess called Viraja* is installed
and the Mahendragiri (of Rajamahendri) a man may offer
pinda for the release of the departed spirits of his forefathers.
From a comparative view of the efficacy of pinda offered,
the Gaya range of hills is the $ira or principal Gaya because
by performing the funeral rites here a man may aspire to

1 Vayu-Purana, 106.32-33 :
Ityuktva so'patad bhamau Svetakalpe Gaydsurah. |
Nairitam disam aéritya tada Kolahale girau ||
Sirah kritvottare daityah paduw kritva tu dakshine ||
8 Vayu-Purdna, 111.44.
3 Quoted in the District Gazetteer of Gayd, p. 61, from An account of Orissa Proper
or Cuttack by A. Stirling.
4 Jajpur in Orissa is popularly known now-a-days as Viraja-kshetra and Varaka.
kshetra, the sanctity of the place being derived from the presence of the image of the
goddess Viraja and that of the Boar incarnation of Vishpu, .
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attain the world of Brahma ; the Viraja hill is the nabhs or
intermediate Gaya because by offering pinda here one may
liberate twenty-one generations of one’s forefathers; and
the Mahendragiri is the pade or inferior Gaya because by
offering pinda here one may liberate just scven gencrations
of one’s forefathers,! the term Gaya being taken to signify
the sanctified spot or sacred place for the offering of pinda
for the liberation of departed spirits.®

From the statement that Kolahala was the giri which
ran north-west and south-west and on which the body of the
giant rested at full length with his head on the Gaya range
of hills, navel on the Viraja hill and feet on the Mahendra-
giri, the conclusion is irresistible that Kolahala, as known
to the author of the (Gaya-mahatmya. was not the name
of a particular hill, such as the Brahmayoni, but that of a
long chain connecting the Gayasira hill with the Viraja
at Jajpur and the Mahendragiri at Rajamahendri. I{ so,
the stated bulk of the giant’s hody must Le taken to symbo-
lise not the arca over which Buddhism had spread but the
area in legendary estimate over which the hills composing
the Kolahala chain were known to have been distributed.

1 Vayu-Purana, 106.84-86 :
Lokah punya Gayayam ye Sraddhino Brahmalokagalk |
* * * * * * *
Akrantam daitya-jatharam dharmena Virajadrina |
Nabhikapa-samipe tu devi ya Viraja sthiti ||
Tatra pindadikam kritva triksapta-kulam uddharet |
Makendragiring lasya Lritan padau sunischalav |
Tatra pindadikam kritva saplakulan uddharate narak ||
 Reckoning the Gaya range of hills as the &ira Cayd, in modan times some peaple
locate the nabki or intermediate Gaya on a hill in Ayodhya (the district of Oudh)
and the pada or inferior Gaya on the Chandranath hill at Sitakunda in the district of
Chittagong. The account in the Gayd-mahatmya contains, however, no justification
for this,
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The height of one hundred and twenty-five yojanas
and the girth of sixty yojanas as legendary measurement
of the giant’s body cahnot seriously be taken to denote
‘an area covering so wide a space as one from Kalinga to the
Himailaya and from Central India to Bengal. The descrip-
tion in terms of yojanas is indeed far from giving an accurate
measurement. The Gayad-mahatmya definitely says that
the height of the giant’s body was co-extensive with the
Kolahala chain connecting the Gayaéira hill in the north-
west with the Mahendragiri in the south-west. For forming
an idea of the intended space one must take guidance from
this rather than from the yojanas.

If, according to the Gaya-mahatmya, the head of the
giant had not extended beyond the Gaya range of hills, it
will be preposterous to talk about the extension of the
intended space from Kalinga to the Himalaya and from
Central India to Bengal. The Himéalaya mountain is far,
far off, from Gaya, and the expression from Central India
to Bengal suffers from its extreme vagueness. Obviously,
‘the Hindu legend delimits the intended space to a chain of
hills, the Kolahalagiri, which was believed to have run
north-west and south-west from Gayd to Rajamahendri
via Jajpur in Orissa proper.

If the Gaya-mahatmya were, as presumed by Dr. Mitra,
a composition of the third or fourth century A.D., it would
be just to betray one’s ignorance of the history of Buddhism,
to imagine that the bulk of the giant’s body determined by
the extension of the Kolahala range of hills' might be taken
to represent the area of that part of India over which
Buddhism had spread at that time. The suggested date of-
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.composition of the Hindu legend is very nearly the same
as that of the pilgrimage of Fa Hian. As clearly attested
by the travels of Fa Hian and such other authentic evidences
a8 the commentaries of Buddhaghosha, the Great Chronicle
of Ceylon, the inscriptions of King ASoka, the numerous
Buddhist inscriptions of post-Adokan and pre-Gupta dates,
the manuscript remains of Buddhist literature found in
E. Turkestan, the various ancient sites of Buddhist stapas,
monasteries and other sanctuaries and the general traditions
of the Buddhists, by this time Buddhism had spread not
only over the whole of India from Kandahar to Bengal and
from the foot of the Himilaya to ('ape Comorine but also
over China, Mongolia, Ceylon and (‘entral Asia. If such
were the expansion of Buddhism at that time, compared with
its personification, the giant Gaydsura with his monstrous
body would appear as a mere pigmy.

If the legendary yojaena-measurement of the giant’s body
be still pressed as a point of argument, even then the stated
bulk of 125 yojanas in height and 60 yojanas in girth may
certainly be shown to be too small to bear comparison with
the area covered by the expansion of Buddhism. We may
leave aside the state of things that prevailed in the early
centuries of the Christian era. Let us go back to the days
of King Adoka, to the third century B.C., and ascertain
what had happened then. In the Second Rock Edict,
His Sacred Majesty says that at the time when this
edict was promulgated he had arranged for two kinds of
treatment and caused other philanthropic or humanitarian
works to be done throughout his own dominions as well
as in the outlying unconquered tracts including the
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principalities of five Greek allies in the north-west and
the countries of Chola, Pandya, Satiyaputra, Keralaputra
as far south as Tambapamni or Ceylon. And in the
Thirteenth Rock Edict, we are told that his instructions
on the laws and ideals of piety and morality were followed
both within his own empire and outside it, in the neigh-
‘bouring principalities of the five Greek rulers and the
countries of Chola, Pandya and the rest, all together
covering a vast space of 600 yojanas (in length as well as
in breadth).! In spite of the universal character of
Asoka's Dhamma, 1t cannot be doubted that it was
mainly inspired by Buddhism in the sense that its
principles are wholly consistent with the tcaching of
Buddhism and not wholly inconsistent with the tenets
other religions then known to him.

Thus considered in the light of these facts, Dr. Mltra s
suggestion regarding the interpretation of the monstrous
bulk of the giant’s body must be rejected at once as
utterly fallacious and misleading, the stated height
of the giant’s body being co-extensive with the length
of the Kolahala range running north-west and south-west
from Gaya to Rajamahendri vie Jajpur in Orissa proper.

III. The discussion has reached at last a point where
we may conveniently face the question as to whether, if at
all, the Gaya-mahatmya story of Gayasura can be inter-
preted as an allegory of the triumph of Brahmanism over
Buddhism,—Brahmanism which is taken by Dr. Mitra
just as another name for Hinduism. We do not see how

1 R.E.XIL : Devanampriyasa hida (rajavishacashi) cha savreshu cha amteshu a
shashu pi yojana-dateshu.,
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this story can be interpreted in the light of such an allegory,
there being hardly anything to bear out such a far-fetched
interpretation as this. The data furnished by the story go
against all hypothesis of antagonism between Brahmanical
Hinduism and Buddhism.

The Hindu Holy Land of Gays, as defined in the Gaya-
mahatmya, includes in it Bodh-Gay3, the sacred site of the
Buddha-image Dharmesvara and the Bo-tree Aévaitha.
The legend enjoins upon each Hindu who undertakes pil-
grimage to Gayd to visit this holy site and worship the
Buddha-image and the Bo-tree for the release of the departed
spirits of his forefathers. From the prescribed formula of
prayer, it appears that the Bo-tree was viewed as a very
special object of worship to the Hindus, it being extolled as
a living manifestation of the divinity of the Hindu Triad.}

If it be argued that even admitting all these data to be
true, the fact remains that the Gaya-mahatmya story bears
clear evidence of a sectarian prejudice against Buddhism
when it relates that the Brahmins of Gaya incurred the
displeasure of Brahma by conducting the worship of Dharma-
Dharme&vara at Dharmaranya and receiving fees and gifts
in return of their service. But it is easy to understand that
the Gaya-mahatmya explanation for the miseries of the
Brahmins of Gay3 is far from indicating antagonism between

Hinduism and Buddhism: Tho legend definitely mentmns

1 Vayu-Purana, 100. 7-29:
Namas te Asvattha-rajaya Brakmi.-Vishnu-Sivatmane |
Bodhi-drumaya karitripam pitripan taranaya cha ||

_ “Yeasmat kule matrivamée bandhava durgatim gatah |
Tad daréandt sparandch cha svargatim yantu asvatim ||
Binatrayam maye datiam Gayam agatya vyiksharat |
Tvad prasadan mahapapad vimukio *ham bhavarpaval ||
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that the term of the liberal gifts made by Brakmi to the
Brahmins of Gaya was that they must remain satisfied with
what they received from him and must neither demand
nor actually accept gifts from any other hand. But they
being led by greed, conducted the worship of the Buddha-
image at Bodh-Gaya and accepted fees and gifts in return
of their service, and for that they were cursed by Brahms
and deprived of his favours. 1If one would term it sectarian
prejudice, this prejudice was not precisely against Buddhism
but rather against aggrandisement of the privileges which
were not originally intended for the Biahmins of Gaya.
The historical bearing of the explanation is that origirally
the jurisdiction of the Brahmins of Gaya was limited to
Brahma-Gaya or Gaya proper and. it was considered against
all laws of fairness and equity that they should go beyond
their own jurisdiction and enjoy the privileges that were not
meant for them.

It is not difficult to imagine that the following two
allegories are in the immediate background of the magnified
legend of Gayasura : (1) the Vedic allegory of three strides
of Vishnu explained by Aurnandbha in the light of three
stations of the sun during his daily course (samarohane,
Vishpupade, Gayasirasi), and (2) the Pauranic or cosmogonic
allegory of upheaval of the Kolahala chain of hills in general
and of the Gaya range in particular by the action of tre-
mendous natural forces. The first allegory is astronomical
and the second geological in its main conception.

Viewed in astronomical perspective, the Holy Lard of
Gaya is to present the picture of a cosmographic chart of the
heaven ahove with visible representations of its principal
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dwellers, the sun, the planets and the stars, and with a
fanciful location of the Milky Way, the three stations of the
sun in the sky during his daily course and the three stations
of the sun in the sky during his annval course. The sun on
the rising point (samarohane) is emblamatic of childhood,
the sun in the meridian (Vishnupade) is emblamatic of glori-
ous youth, and the sun on the vanishing point (Guyasirast)
is emblamatic of old age or death.

Turning to the the Pauranic or cosmogonic allegory we
find that the Gaya-mahitmya relcgates the upheaval of the
Kolahala chain of hills to a remote geological period called
Sveta-vardha-kalpa.t The rame Kolihala (“the lill in
commotion”) is significant as suggesting that the chain
designated by it was helieved to have been origirally s
volcanic range. The various Lundas or hot sprirgs, many
of which have now cooled down, may be regarded as proofs
of thermo-dynamic action.2 There was. as late as the 7th
century A.D., an active volcano in the adjoining district of
Monghyr, as will be evideut from Hwen Thsang’s descrip-
tion of the Hiranya-parvata, identitied by Beal with the
Monghyr hill (Modagiri, Mudgagiri): “By the side of the
capital and bordering on the Ganges river is the Hiranya
(I-lan-na) mountain, from which is belched forth masses

1 Vayu-Purdna, 105, 7 :
Svetakalpe tu Varahe Gayo yagam akarayat |

Cf. The geological account in the District Gazetteer of Gaya, pp. 9-10 : *The greater
part of the district is occupied by the Gangetic alluvium, but older rocks rise above
ts level chicfly in the south and east. These rocks are composed for the most part of a
foliated gneiss. consisting of a great variety of crystalline rocks forming parallel bands
and known in the geological nomenclature of India as the Bengal gneiss, a subdivision
of the Archaean system which contains the oldest rocks of the carth’s crust,”

3 C. Districh Gazeticer of Monghyr, p. 5 and p. 29, for expert vpinion on the point.
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of smoke and vapour which obscure the light of the sun
and moon. From old time till now Rishis and saints have
come here in successior to repose their spirits. Now there
is a Deva temple here, in which they still follow their rules
handed down to them.”!

While by volcanic action or by the action of some tre-
mendous natural forces the Kolahala chain of hills struggled
hard to rise up above the ordinary level of the earth aspiring.
so to speak, to reach up the highest heaven, these - were
prevented from rising up beyond a certain low height, being
pressed down, as it were, by the dead-weight of a massive
block of stone placed on their summit The largest and
heaviest of these blocks was the Dharma §ila or the Stone
of Virtue, a curious prodigy of nature which appeared on the
summit of the Gayasira hill proper and supplied afterwards
the material for carving the numerous foot-prints, emblems
and statues of the deities worshipped at Gaxa. Dharma-
pala, the author of the Udana-Commentary, records that
there was on the Gayasira hill a huge block of store which
resembled in shape the crown of an elephant and afforded
seats for a thousand persons.?

! Beal’s Buddhist Records of the Western World, Vol. 11, p. 187. The author of the
District Gazetteer of Monghyr observes, on p. 5: ‘“The Kharagpur Hills contain several
hot springs, situated near Kachu, at Sringirikh, Bhimbandh, Rishikund, Bhaduria
Hill, Sitakund, and, close to the place last named, at Borde and Bainsa Hill. They are
probably due to a deep-seated thermo-dynamic action, and it is interesting to find
historic testimony to the former existence in this region of an active volcano.” “Nearly
all these springs,” writes Col. Waddell (JASB, old series, Vol. LIX, Part II), “are
worshipped by the Hindu and semi-aboriginal villagers in the vicinity ; for these
strange outbursts of heated waters boiling up cauldron-like and wreathed in clouds
of vapour are regarded by them as supernatural phenomena and csyecial expression
of the prosence of a deity.’,

2 Udana-Vannana, Siamese edition, p. 95 ; Taitha aithi eko pabbato Gaydsisa-nd-
mako yattha hatthikumbha-sadise pitthipasane bhikkhusahassassa okiso hotj,
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One may try to form some idea of the general appearance
of the Gayasira hill proper with the massive block of stone
on its top with the aid of the following account of Kauadol
hill, mtuated nearly one mile to the south-west of the Barabar
hills :

,‘It (rises) abruptly from the plains to the height of
about 500 feet; it is formed entirely of huge masses. of
granite piled precipitously one above the other, and is
crowned by a gigantic block of stone, which is inaccessible.
It'is said that this pinnacle was topped by another (rockirg)
block which was......perfectly balanced.”!

It is interesting indeed to find that the Pretaéila hill
which bears the general form of other hills of Gaya has on
its top a boulder of appreciable size appearing in its shape
like a sitting elephant.

All these considerations may suffice to show that the
allegory of the triumph of Brahmanical Hinduism over
Buddhism is out of the question. The Vedic allegory of the
three strides of Vishnu as explained by Aurnanabha and
the Pauranic allegory of the upheaval of the granite hills
of the Kolahala chain by volcanic action lie at the back of
the Gaya-mahatmya story of Gayasura.

7. CRITICISM OF O'MALLEY’S COUNTER-THEORY

We cannot but welcome Mr. O’Malley’s suggestion that
“the worship bound up with the Gayawails represents an
amalgamation with the popular demonolatry which preceded
Brhmanism and has co-existed with .it.” The upshot

* District Gazetteer of Gayd, p. 227.
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-of it is thatethe history of this demonolatry representing
the beliefs and cults of the aboriginal peoples who. lived in
Magadha is not only pre-Buddhistic but pre-Brahmanic.
As a suggestion for future investigations, it is alright. But
the crux is—can this be deduced from the data yielded by
the Eulogium of Gaya? Would it be right at all to piesume
on the evidence of this later legendary Eulogium that Yama
who prominently figures as a god of the.Vedic pantheon
was a pre-Vedic aboriginal deity? We have already shown
that Mr. O’Malley’s suggestion is based on misinterpretation
of certain verses in the Gayi-mahatmya (ante, p. 31). The
inferior position of the Dhémis representing a special section
of the Brahmins of Gaya who officiate .as priests at five
vedis, specially sacred to Yama, does not prove the case.
There is nothing to show that they are descendants of abori-
ginal priests.

8. ANTIQUITY OF THE GAYA-MAHATMYA

There is a sharp difference of opinion regarding the
antiquity of the Eulogium of Gaya in the form in which it
is presented in the concluding section of the Vayu-Purana.
Dr. Rajendralala Mitra places its date of composition in the
early centuries of the Christian era, and definitely assigrs
it to the third or fourth century A.D. Mr. O’Malley, on
the other hand, inclines to regard it as a legend invented
probably in the fourteenth or fifteenth century A.D.- They
have nothing whatever to say regarding the date of composi-
tion of the Agni-Purdna version or of the version which
may be traced in the Mahabhérata, the Ramﬁyana and the
numerous Smriti-compilations,

8
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Confining our observations to the Viyu-Puréna version,
it is difficult to agree with Dr. Mitra in assigning it to early
centuries of the Christian era, and to differ materially from
Mr. O’Malley who regards the legend as an invention of the
fourteenth or fifteenth century A.D. It will, however,
be noticed that the data upon which Mr. O’Malley bases
his opinion are suggestive but not sufficiently convincing.
The data relied upon by him are these: (1) that the
Gayawals whose claim to pre-eminence among the Brahmins
rests on the sole scriptural "authority of the Vayu-Purana
version of the Gaya-mahatmya ““profess as their religion the
Vaishnavism established by the Dravida Brahmana, Madhav-
acharyya, in southern India, during the fourteenth century
A.D. and acknowledge as their spiritual head the Mahant of
Hari Narasimhapura, a connection still kept up;”’ and (2)
that in the opinion of Prof. Hara Prasad Sastri “five or six
centuries ago Gaya as a place of pilgrimage was in compara-
tive obscurity.”

Prof. Hara Prasad Sastri’s opinion cannot be mistaken
for “the universal opinion” in fndia. especially when it is
based upon the quotation of a certain Sanskrit verse con-
taining an enumeration of certain recognized Hindu holy
places that excludes Gaya. The omission of Gaya from a
particular list is, after all, an argumentum ad silentio, upon
which nothing can be definitely built. Similarly the simple
tact that the Gayd-mahatmya in the Vayu-Purana is the
soriptural authority of the Gayawals and the Gayawils
themselves profess the Vaishnavism of Madhavacharyya
who flourished in the fourteenth century is not enough by
itself to prove that the Eulogium was a composition of the
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fourteenth century, there being nothing explicit or implicit
in the Eulogium itself to indicate a connection of the Gayawals
with the Vaishnavism of Madhavacharyya. If the .com-
parative modernity of the Eulogium in the Vayu or the
Agni Purdna is to be proved, it must be proved on data
other than those brought forward by Mr. O’Malley, What
are these new data?

(1) The Gaya-mahatmya, as we have seen, distinguishes
three stages of manifestation of the existence of Vishnu,
the mace-bearer : (1) avyakia, undeterminate or potential as
exemplified by the rocky materials ; (2) vyakidvyakta, semi-
determinate or merely suggestive as represented by the
footprints ; and (3) vyakia, fully determinate or iconic as
represented by the various images set up as objeots of
veneration. These three stages of manifestation of the
existence of the deity of Gaya may be historically inter-
preted as indicative of three successive periods of the lite of
Gaya as the Holy Land of the Hindus :—

(1) the first or earliest period when the rocky hills and
peaks and the hill-streams alone were venerated
as sacred objects, that is to say, when Gaya
proper presented a scene of pure nature-worship ;

(2) the second or middle period wben the human
footprints and phallic signs carved in stone
constituted the objects of worship as symbols
of the holy presence and living recollections of
the time-honoured divine personalities ; and '

(3) the third or last period when idols came to be
added fcr worship as typified human forms
of the Divinity.
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Inasmuch as the Gayd-mahatmya gives an account of all
these three stages, it must have been posterior to the time
when the final stage in the process of manifestation had
been reached. But we are still groping in the dark as to
when the iconic stage was reached and consummated, when,
in other words, various images, even including those of
Sakta worship (Phalgu-Chandi, Sma $anakshi, and the rest)
had been installed in different shrines or temples.

(2) It is conclusive from the internal evidence of the
Eulogium of Gaya that when 1t was composea in its later
legerdary form and as a propagandist manual, all classes
of Hindu deities, Vedic, Saiva, Vaishnava, Saura, Gana-
patya and Sakta, came to be worshipped in their diverse
iconic representations in the sanctuaries scattered over
Brahma-Gaya. The presiding deity was, of course, Vishnu,
the supreme deity cf the Vaichnavas, ad:red in his mace-
bearing aspect, as Gadadhara. It would be idle to imagine
that the images as worshipped were not installed in some
shrines or temples erected for them. The crectivn of shrines
or temples would be unnecessary only where some svch
convenient recesses, structures or edifices as the cave-
dwellings in the Barabar and the Nagarjuni hills were found
already in existence. Happily we have epigraphic evidence
to show that the shrines or temples were built along with
the installation of the images. We can make bold te main-
tain that none of the temples and images at Gava proper
were built prior to the times of the Palas of Bengal. As
proved by the inscriptions, the temples of Janardana' and

* The inscription was discovered in the Krishpa-Dvarika temple in the city of
Gaya. See the Guuda-lekha-mala, pp. 111-115.
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Gadadhara! were built by Viévaditya, son of Stdraka and
grandson of Paritosha, in the 15th regnal year of King
Nayapaladeva who died in 1045 A.D.,2 and the temples of
Vatesa and Prapitamahesvara were built by the piety of
the same Viévaditya just in the 5th regnal year of Vigraha-
pala II1* whose date is certainly subsequent to that of
Nayapaladeva.* An undated Nanskrit inscription of Yaksha-
pila, son of Viévaditya and grandson of Stdraka, written
in “a kind of Devanagari, which appears to have bheen
current in the 12th century A.D..”’s records that he “‘caused
to be made an image of the Sun-god called Maunaditya, a
phallic symbol of Siva called Sahasralinga, an image of
Narayana, lord of Kamald, a phallic symbol of Siva called
Dvistome&vara, another phallic symbol of Siva called
Phalgunithe, an image of the Sun-god called Vijayaditya,
and another phallic symbol of Siva called the god Kedara
along with temples erected to serve as abodes for the res-
pective deities; and (that) he likewise caused the famous
Uttaramanasa (tank) to be excavated and (established) a
hall of charity on the site of the Akshaya-vata.””® If we

1 The inscription was discovered inside the tomple of Narasimhadeva built on
the courtyard of the temple of Gadadhara. See the Memoirs of the Asiatic Society
of Bengal, Vol. V, p. 78.

2 R. D. Banerji’s Bangalar Itihas, Part I, p. 262.

3 The inscription was discovered at the foot of the Akshaya-vata at Gaya: See
the Memoirs of the Astatic Society of Bengal, Vol. V, pp. 81-82. Vatesa and Prapita-
maheévara are two different representations of Sivalinga.

4 Sce R. D. Banerji’s Bangalar Iiihas, Part I, p. 202, for the chronology of the
Pila kings. .

5 JA, 1887, Vol. XVI, 4 Gaya inscription of Yakshupdla edited by F. Kielhorn,
p. 63. o
o 14, 1887, Vol. XVI, p. 65, verse 12:

Maundditya-Sahasralinga- Kamalirdhdngina-Narayana-Dvistomeivara- Phalgunatha-
Vijaydditydhvayanam kriti |
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allow a margin of two or three centuries for the later images
and temples mentioned in the Gayad-mahatmya, its date
of composition cannot be placed earlier than the 13th or the
14th century A.D. '
(8) The Gayd-mdhatmya description of the position
of the Brahmins of Gaya is historically important as clearly
showing that when it was composed, the Holy Land of
Gaya lost its pristine glory ,and that the Brahmins had
fallen on evil days, in consequence of whick they
became absolutoly dependent for their livelihood on the
income from the pilgrims (frthopajivika). This fact may
well explain how a semi-romantic propagandist manual,
such as this later legendary Eulogium, became a great
desideratum for heightening the popularity of Gaya as a
place of high sanctity, particularly as the place for offering
oblations for the release of the departed spirits.
Although the causes are yet unknown, certain it is that
when the Chinese pilgrim ¥a-Hian visited Gaya in the
beginning of the 5th century A.D., all within this city was

sa-prasadam achikarad divishadam Kedara-devasya che khydlasyotlarasina .asya

khanane satiram tatha chdkshaye ||

Prof. Kiclhorn's translation of this inscription appears faulty and in places quite
misleading. His rendering is : “The wise (prince) caused to be built a temple of the
inhabitants of heaven called Maunéaditya, Sahasralinga, Kamala, Ardh&ngina, Nara.
yana, Dvistomeévara, Phalgundtha and Vijayaditya, and of the god Kedéra; he
likewise had the famous Uttaraminasa (tank) dug and (established) a hall of charity,
to last for ever.” It will be ut once seen that his translation has missed the force of
the expression sa-prasada-divishadam which literally means “together with a temple
which is an abode of the gods,” Similarly it errs in construing the word Kamaldr-
dhdngina-Narayana as containing the names of three differont deities: Kamala,
Ardhéngipa and Narayana. To render the word Akshaye, which is in the locative,
“4o last for ever” is to commit an error excusable neither by the rules of grammar
nor by the traditional fame of the Undying Banyan. The verse 14 of Ch. 95 of the
Vanaparva of the Mahdbharata may claim to clear the whole point at issue :
Akshaye devayajane akshayamp yatra vai phalam.
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“desolate and. desert,”’* and even subsequently when the
great Chinese pilgrim Hwen Thsang visited the same ocity
in the 7th century- AD., it had “but few inhabitants.”
There were at that time “about one thousand families of
Brahmans only” who claimed their descent from.a Rishi,
who were not regarded by the reigning king ‘as -vassals”
and whom “the people everywhere highly respected”.?
Such a deplorable state of things must have continued
down into the 10th century A.D., otherwise the inscriptions
recording the erection of some of the earliest and most
important among the existing temples and images and the
excavation of the Uttaraméanasa tank during the reign of
Nayapaladeva, Vigrahapala III and Yakhsapila in the
11th centurv A.D. and thereafter would be altogether mean-
ingless. If the evidence of these inscriptions is worth any-
thing, it serves only to prove that the history of the present
city of Gayd with its numerous images and sanctuaries
goes back to the reign of King Nayapaladeva but not earlier
in anv way.

Nov keeping in view all these three facts, namely, the
lost glory of Gaya, the miseries cf the Gaya Brahmins and
the re-emergence of Gaya into a far-famed place of Hindu
pilgrimage, as clearly set forth in the Gayd-mahatmya,
the date of its composition cannot but be posterior to the
reign of the Palas of Bengal.

(4) The Gaya-mahatmya says that the Brahmins of
Gayd brought down the curse of Brahma on them when
they being led by greed, went out of their jurisdiction to

1 Boal's Buddhist Reoords of the Western World, Vol. I, p. Ixi.
3 Beal’s Buddhist Records, Vol. II, p. 113,
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officiate as priests at the worship of the Buddha-image
called Dharma-Dharmesévara and installed at Dharmé-
ranya or Bodh-Gaya. _

If the Gaya-mahatmya, as presumcd by Dr. Rajendralala
Mitra, were a composition of the 3rd or the 4th century
A.D., it is impossible to imagine that the Brahmins of Gaya
would be either allowed or required to conduct the worship
of the Buddha-image. For it is equally proved by the
inscriptions as well as the itinerary accounts. of Fa-Hian
and Hwen Thsang that Bodh-Gayd was in the height of
its glory as a Holy Land of the Buddhists, there having
been three powerful samghdramas or monasteries to take
care of Buddhist worship and look after the Buddhist shrines
of the locality. The services of the Gaya Brahmins would
be needed only at the time when there were none among
the Buddhists themselves to guard their own shrines, that
is to say, when Buddhism was in complete decay. And
such a state of things could not be possible before irruption
of destructive forces of Islam signalised by Bukhtear’s
conquest of Bengal in the last quarter of the 12th century.

Thus all the evidences, whether epigraphic or otherwise,
point to the same conclusion. »iz., that the Gayi-mahatmya
as a propagandist manual of the Gayawil Brahmins cannot
be regarded as dating anterior to the 13th or 14th century
AD.

Though with regard to tne Gaya-mahatmya in the Vayy
and the Agni Puranas we are compelled to reject the date
proposed by Dr. Rajendralala Mitra, it will be worth while
to consider whether the suggested date is applicable to an
earlier version of the Gaya-mahatmya which is embodied
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in the Mahabharata, and the traces of which can be found
in certain verses of the Ramayana and the late works on
Smyiti. It will be iniportant at the same time to enquire
whether and how far it can be established that previous
to the full iconic stage of manifestation of the divinity
of Gaya there was an earlier stage which was merely-sugges-
tive or semi-iconic. :

8. EARLIER VERSION OF THE GAYA-M’AHATM.YA

We have been on the look out for an earlier version of the
Eulogium which is expected to present a picture of Gaya
proper when it had not outlived the semi-iconic or suggestive
stage. For a knowledge of the contents of the carlier version
we have to depend mainly upon two chapters, chapters 84
and 95, of the Vanaparva forming the third book oi the
Mahabharata. But before we actually deal with the Maha-
bharata account of the Hirdu Holy Land, we may do well
to briefly review the references to Gaya in the Ramayana
and some of the works on Smriti.

It will be noticed that in a prose passage representing
the oldest stratum of the Vishnu-samhitd, Ch, 85, Pushkara
and Gaya have been specified as the two places for per-
forming funeral obsequies of imperishable results, and Gaya
proper is represented by the Gayasirsha hill, the Akshaya-
vate (Undying Banyan), the Vishnupada (Vishnu’s foot-
print) and the Phalgutirtha (bathing ghat of the Phalgu
river).! Even in the verse-portion Gaya proper has been

1 Vo"sbzm-aambm,y Ch. 86 : ‘

Aths  Pushbareshoakshayasraddham, evam eva Gaydfirshe, Akshayavate,
Vishnupade, Phalgutirthe. : Co

9
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represented by the Gayaéirsha hill ard the Akshaya-vata.l
And neither in the prose passage nor in the verses is there
any mention, implied or explicit, of images or temples.?
The U$ana-samhitd, Ch. 3, mentions the Varaha hill
(same as the Viraja hill of the Vayu Purana) and
Gaya as places for funeral obsequies, according preference
to Gaya.® The Katyayara-samhitda, Ch. 3, quotes certain
expert views recognising the high sanctity of Gaya as one
of the fitting places for offering the cakes of rice (pinda-dana)
to the departed souls.* The Samkha-samhita, Ch. 14,
mentions Gayakshetra, Prabhésa, Pushkara, Prayaga, Nai-
mishiranya, the banks of the Ganges and the Yamuna),
Vamara-kantaka and the banks of the Narmada ard the
Gayd river as the principal places for offering oblations.®
The Atri-samhita,® the Likhita-samhitd,” the Vasishtha-

1 Vishnu-samhitia, Ch. 85, verse 66 :
Gayasirshe Vate éraddham.
2 Vishnu-samhita, Ch, 85, verses 66-67 :
Apijayate 80 smakam kule kaschin narottamal |
Gayadirshe Vate éraddham yo nah kuryat samahitak || 66
8 Dsana-samhita, Ch. 3, verses 132-133 :
Gayam prapybnushangena yadi éraddham samacharet |
taritah pitaras tena, sa yati paramam gatim ||
Varaha- parvate chaiva Gayan chaiva viseshatah |
4 Katyayana-Samhita, Ch. 3, verse 9:
Pradhanyam pindadanasya kechid ahur manishinah |
Gayddau pindamatrasya diyamatrasya diyamanatvadarianat ||
8 Sambha-samhiti, Ch. 14, verses 1-2 ;
Yad dadati Gayakshetre Prabhase Pushkare ’pi cha |
. Prayage Naimishdranye sarvamanan tam uchyate ||
Ganga-Yamunayos tire tirthe Vamarakantake |
Narmadayam Gaya-tire sarvaminan tam uchyate ||
¢ Atri-samhita, verse 56 :
Kankshati pitarah sarve narakdntarabhiravah |
Gaydm yasyati yah putrah sa nas trata bhavishyali ||
. Likhita-samhita, verses 12-13:
Gayatire tu yat kifichin namna pindam tu nirvapet |



PRE-BUDDHISTIC HISTORY 67

samhita* and the Yajfiavalkya-samhita,? however, recognise
Gayd or Gayakshetra alone as the place for such & funeral
function, and the same holds good also in the case of the
Ramayana, Ayodhyakanda, Canto 107.2 It is interesting
to observe that the Ramayana and the Ufana-samhita
have sought to heighten the importance of Gaya as such
a place by the citation of a versified saying of traditional
fame,* which reads as follows :—
Eshtavya bahavah putra@ gunavanto® bahusrutah | ¢
tesham vai” samavetanam apt kaschid Gayam wajet 18-
“A man should desire to have many sons (or descendants),
gifted with qualities and learned in the hope that at least
one of them may perchance go on pilgrimage to Gaya.”
The common point in all these stray references is that
in all of them the importance of Gaya or Gayakshetra has
been extolled as a place for performing funeral obsequies
and offering cakes of rice for the release of the departed

narakastho divam yati, svargastho moksham apnuyat ||
Atmano va parasydpi Gayakshetre yatas tatakh |
yan namni patayet pindam tamw nayed Brahma-§advatam ||
Vasistha-samhita, Ch. 22 :
Nandanti pitaras tasya swvrishlair iva karshakak |
yad Qayastho dadatyannam pitaras tena putrinah ||
Yajiiavalkya-samhita, Ch. 1, verse 261 :
Yad dadati Gayasthas cha sarvamanan tam uchyate |
. tatha varshatrayodasyam Maghasu cha na saméayah ||
8 Ramayana, Ayodhyakanda, Canto 107, verses 11-13.
¢ Ramayana, Ayodhyakinda, Canto 107, verse 11 :
Srayate dhimata tata srutir gita yasasving |
U$ana-samhita, Ch, 3, verse 130 :
Gayanti gatha te sarve kirtayanti manishinakh ||
8, 6,7 Usana-samhita, Ch. 3, verse 131, reads §ilavanto gunanvit@ and teshan tu.
’ thuu-aamhzta, Ch. 85, verse 67, Likhita-samhitd, verse 11, give a dxﬁerent
reading, which tallies rather with that in the Great Epic:
Eshtavya bahavah putra yadyapeko Gayam vrajet |
yajeta visvamedhena nilam va vrisham utsrijet ||

"

s



68 GAYA AND BUDDHA-GAYA

souls. In the Ramayana alone, the high sanctity of Gaya
has been accounted for by the great sacrifice performed by
Gaya! who has been represented in the Gaya-mahatmya
as “King Gaya” and in the Mahdbharata as “a royal sage
(ragarshi).” These references are conspicuous by the absence
of the legends of Gayésura, Gadéasura and Dharmasild of
the later fable. Another common feature discernible in
these references is that Gaya or Gayakshetra alluded to
is undoubtedly limited to Brahma-Gaya by the express
mention of such prominent objects as the Gayasira or Gayé-
Sirsha hill, the Akshaya-vata, the Vishnupada and the
Phalgu-tirtha, and by the omission of all objects signifying
Bodh-Gaya. It is important to note that Gadadhara as
the main deity of Gaya finds no mention save in the solitary
verse of the Atri-samhitd which must be synchronous with
or subsequent to the full iconic concepbion of Vishnu as
mace-bearer. In spite of the fact that the substitution of
deva-Gadadhara for Vishnupada signifies the development
of the iconic stage, we cannot but connect the reference
in the Atri-samhitd with those aforesaid for the simple
reason that it has for its objective Brahma-Gaya
and Brahma-Gayad alone, which it has represented by
the Phalgutirtha, Gadadhara, the iconic form of Vishnu,
and the Gayasirsha hill.? Lastly, from a comparative
study of the various references we can clearly envisage a
gradual process of centralisation of the place for funeral

1 Rampayana, Ayodhyakanda, Canto 107, verse 11 :
, Gayena yajamanena Gayeshveva pitrin prats |
"4 Airi-samhita, verse 57 :
Phalgu-tirthe narah snatva drishiva devam Jadadharam |
Gayasirsham padékramya muchyate Brahmahatyaya ||
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function at Gaya from a good number of such other
.centres.? . )

The ground is now prepared to examine and evaluate
the text of the earlier Eulogium as it is presented in the
Vanaparva of the Mahabharata, Chapters 84 and 95. It is
needless to point out here that the aphorisms of Panini
and the Grihya-Siitra of Aévaliyana clearly presuppose the
Vaidampayana recension of the Mahabharata, whereas the
one for our authority is the Sautl or Pauraniki version
which ranges in date between the Maurya and the Gupta
times, the lower limit being fixable by the Koh copper-plate
at the 5th century of the Christian era. We are tempted
to reproduce below the text both in original and in transla-
tion ag we venture to think that long before the composition
of the propagandist Gaya-mahatmya in the Puranas, there
already had been in existence a Eulogium at once complete
and far simpler in conception and composition. It may,
however, be ‘observed from the distribution of the version
in two separate chapters of the Great Epic, that the earlier
version of the Eulogium consisted of two sections designed
to bring out two somewhat different aspects of the same
theme, |

2 Prayiga which is placed in the Sankha-samhita, Ch. 14, verses 1.2, on a par
with Gayakshetra and other places of sanctity recognised as centres for funeral func-
tion has been distinguished in the Udana-samhita, Ch. 3, verse 130 as the fitting place
for death : ‘

GQaydyam akshaya-éraddham, Praydge maranddishu |
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SECTION I
a. TEXT

Mbh. Vanaparva, Ch. 84, Vs. 82-103 :

Tato Gayam samaisadya brahmachari samahitah |
aévamedham avapnoti kulafichaiva samuddharet || 82
Tatrékshayavato nama trishu lokeshu viérutah |

tatra dattam pitribhyas tu bhavatyakshayam uchyate || 83
Maharadyam upaspriSya tarpayet pitridevata | -
akshayan prapnuyal lokdn kulafichaiva samuddharet [ 84
Tato Brahmasaram gartva Dharméaranyopa $obhitam |
Brahmalokam avépnoti prabhatim eva Sarvarim || 85
Brahmanai tatra sarasi yiipasresthah samucchritah |
Yiipam pradakshinam kritva vajapeyam phalam labhet || 86
Tato gachcheta rajendra Dhenukam lokaviérutam |
ekaratroshito rajan prayacchet Tila-dhenukam || 87
Sarvapapavisuddhatma Somalokam vrajet dhruvam |
tatra cihnam mahad rajan adyépi hi na sam&ayah | 88
Kapiia sahavatsa vai parvate vicharatyuta |

savatsiyd padanyasya dridyante’ dyapi Bharata || 89
Teshiipaspriéya rajendra padeshu nripasattama |

Yat kifichid a$ubham karmam tat pranaéyati Bharata || 80
Tato Gridhravatam gachchet sthanam devasya 8ilinah |
sndyita bhasmani tatra sangamya vrishabha-dhvajam || 91
Brahmanena bhavech chirnam vratam dvada §avarshikam |
itareshdn tu varnanam sarvapapam pranasyati || 92
Udyantaii cha tato gachchet parvatam Gitanaditam |
Savitryads tu padam tatra driSyate Bharatarshabha || 93
Tatra Sandhyam upasita brahmanah saméitavratah |

tena hyupasta bhavati sandhya dvadaSavarshiki || 94
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Yonidvarafi cha tatraiva visrutam Rharatarshabha |
tatrdbhigamya muchyeta purusho yoni-sanikatat || 95
Krishna-§uklavubkau pakshau Gayiyam yo vasen narah |
pundtyd saptamam rajan kulam néstyatra samsayah || 96
Eshtavya bahavah putrd yadyapeko Gayam vrajet |- .
yajeta visvamedhena nilam va vrisham utsrijet || 97
Tato Phalgum vrajet rajams tirthasevi naradhipa |
a$vamedham avapnoti siddhifi cha mahatim vrajet || 98
Tato gaccheta rijendra Dharmaprastham samahitah |
Tatra kipodakam pitva tatah snatah Suchis tatha |
pitirin devéms tu santarpya muktapapo divam vrajet || 100
Matangasydframas tatra maharsher bhavitatmanah |
tam pravifyasramam érimach chhrama $oka-vinaéarsm |/101
(Gavamayanrayajilasya phalam prépnoti manavah |
Dharmam tatrabhisamspriéya vajimedham avapnuyat || 102
Tato gachcheta rajendra Brahmasthinam anuttamam |
tatrabhigamya rajerdra Brahménam purusharshabha |
rdjasiiyadévamedbabhyam phalam virdanti manavah ||103 .

b. TRANSLATION

82. The devout pilgrim as he reaches Gaya, pure in
conduct and absorbed in thought, earns the merit of horse-
sacrifice and emancipates the line of h's forefathers.

83. There at the foot of the Undyirg Banyan of three-
world-fame an offering to the departed paternal spirits
means to him a harvest of imperishable kird.

84. At the bed of the Mahanadihe should offer oblations
to the dead ancestors with its waters so as to ensure himself
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the eternal kingdom of heaven and to rescue the hne of Tus
descent as well.

85. Next to repair to the tank Brahmasara beautified
by the outskirting sylvan expanse of Dharmaranya in order
to cherish the Brahmaloka as sure as the dawn of day follows
the flight of night.

86. The great sacrificial post rdised aloft by Brahma
(Brahma-yiipa) and standing by the same tank the pilgrim
should go round about so that the result of vdjapeya
(horse-sacrifice) may be his. ’

87-88. Thereafter, O lord of kings! the devout one
should walk to and stay a night at the renowned region of
Dhenuka. Thence he should proceed to Tila-dhenuka where,
O lord of kings! the prominent marks can undoubtedly
be traced even to this day, and in consequence he inevitably
enters the Somaloka with a mind purged of all sins.

89-90. The milch-cow Kapila ranged the very hill with
her calf and her hoofmarks along with her calf’s may be
discerned there, O king ! even now. And a touch of these
rocky impressions would, O the best of sovereigns! com-
pletely destroy effects of any human misdeed.

91-92. Then he must journey to the foot of Gridhravata
(the banyan tree marking approach to the Gndhrakuta hill),
the holy site of the god Siva, the holder of the trident. Then
going near the figure of the Bull, he shall besmear it with
ashes. In the case of Brahmins the result thereof is the
merit of observing the sacrificial rite which lasts for twelve
years ; and in the case of other castes, it is the end of all sins.

. 93-94. The pilgrim then, O lord of kings ! visits the hllls
Udyanta and Gitanadita where the site for the observanée



PRE-BUDDHISTIC HISTORY 73

of 8avitri can be seen. There the Brahmin, given to relis
gious rites, should invoke SBandhyd,—a highly meritotious
act which bears the fruit of twelve ycars’ similar practice
elsgwhere.

95. There is then the famed Yonidvara (Brahmayoni,
the Passage of the Womb). When a man passing through
it succeeos in coming out, he escapes from the danger of
rebirth.

96. The man who resides at Gaya during both the dark
half and bright half of the lunar month ministers forsooth,
O lord ! to the pleasure of the dead forefathers back to the
seventh generation.

97. A person should desire to have many sons (or
descendants) in the hope that at least one of them may
perchance undertake pilgrimage to Gaya, or perform the
horsa-sacrifice, or set at liberty a bull of blue eccm-
plexion.

98. Then, O lord of men, the pilgrim should wend his
way to the Phalgu river to obtain the result of horse-sacrifice
and to attain fulfilment of his objective.

99. Thereafter with all solemnity he should go to
Dharmaprastha (the holy site of Dharma) where, O great
king Yudhishthira, virtue ever reigns, and where he should
drink the water of the well and bathe in the same and there-
by get sanctified to offer oblations to the spirits of the fore-
fathers. Freed from all sin, he then journeys into heaven.

101-102. There (at Dharmaprastha) stands the hermit-
age of the high-souled great sage Matanga. On entering
into that hermitage, O graceful king! men’s fatigue and
gorrow all come to ar end, and they obtain the result of

10
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cow-sacrifice. From a holy touch of Dhaima (the Buddha-

image) there accrues to them the benefit of horse-sacrifice.
103. The pilgrim should at last go, O lord of kirgs!

to Brahmasthana (the holy site of Brahma) of unsurpassed

fame, and thereby enjoy the fruit of Rajasliya and
Asdvamedha sacrifices.

SECTION II
a. TEXT
Mbh. Vanaparva, Ch. 95, Vs. 9-29:

Rajarshina punyakrita Gayeparupamadyute |

nago Gayaéiro yatra punya chaiva Mahanadi® || 9

Vaniramilini ramya nadi-pulira-$obhita |

divyam pavitrakiitafi cha pavitram dharanidherem || 10

Rishijushtam supunyam tat tirtham Brohmeserottemwsm |

Agastyo bhagavan yatra gato Vaivasvatam prati || 11

Uvésa cha svayam tatra Dharmardjah sanitanah |

sarvasam saritafi chaiva samudbhedo visampate |12

Yatra sarnihito nityam mahadevah pindkadhrik |

tatra te Pandava virah chaturmasyais tad ejire || 13

Rishiyajfiera mahata yatrikshavavato mahan |

Akshaye devayajane akshayam yatra vai phalem | 14

Te tu tatropavasims tu chakrur nidchitamaresah |
brahmanas tatra Satasah samijegmrus tapodhanah || 15

Chaturmasyendyajanta drshena vidhina tada |

tatra vidya-tapo-vriddha brahmana Vedaparagah |

Katham prachakrire punyam sadasisthd mah&tmanam | 16

! Another reading is—Phalgu nama mahanadi.
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Tatra vidya-vrata-sndtah kaumaram vratam &sthitah |
Samatho’ kathayad rajan &mirtarayasam Gayam || 17
Amiirtarayasah putro Gayo rajarshisattamah |

punyédni yasya karmaini tni me érinu Bharata || 18

Yasya yajfio babhiiveha bahvanno bahu dakshinah |
yatréinna-parvatd rdjan Satado’ tha sahasraéah | 19
Ghritakulya$ cha Dadhnaé cha nadyo bahuéatas tatha |
vyafijandnam pravahasé cha maharhanam sahasradah || 20
Ahanyahani chapyevam yachatim sampradiyate |

anye cha brabmana rajan bhufijate’ nnam susamskritam || 21
Tatra vai dakshina-kale Brahmaghosho divam gatah |
nacha prajfidyate kifichid Brahmasgahdena Bharata | 22 -
Punyena charata rajan bhaddisah kham nabhas tatha |
aplirpam #sid Sabdera tadapyasit mahadbhitam || 23
Yatra sma gatha giyanti manushys Bharatarshabha | -
arnapanaih §ulhais triptva dee dese suvarchasah || 24
Gayasya yajiic ke tvadya pranino bhoktum ipsavah | -
tatra bhojana-S8ishtasya parvatah pafichavimsgatih || 25
Na tat plirve jana$é chakrur na karishyanti chépare | -
Gayo yad akarod yajfie rajarshir amitadyutih || 26 -
Kathan tu deva havisha Gayena paritarpitah |

punah Sakyantyupadatum anyair dattani kanichit. || 27
Sikata va yatha loke yatha va divi-tarakah |

yathd va varshato dhara asankheyah sma kenachit || 28
Tatha ganayitum Sakyad Gaya-yajiiena dakshinah |
evamvidhah subahavas tasya yajfia mahipateh |-
babhiivur asya sarasah samipe Kuru-nandane || 29
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b. TRANSLATION

9. Gayd is a land sanctified by the royal sage Gaya
of superb resplendence where stands the hill Gayafira and
flows ag well the sacred and great river Phalgu.

10. This river is rich in beauty from its banks bedecked
with the groves of canes and sandy beaches. And the
hill is equally sacred and beautiful, representing a holy
elevation of the earth. ‘

1}. The bathing tank called Brahmasara has acquired
sanctity from the religious rites of the sages. There the
divine sage Agastya waited upon Vaivasvata, and there
also lived the eternal Dharmaraja or Lord of Justice.

12. The elevation which is the source of all the streams
and i the vicinity of which Mah&deva, the holder of pindke,
ever dwells on the spot where the valiant Pandavas moved
about observing the Chaturmasya rite (the ceremony lasting
for four months).

13-14, Akshayavata, the undying banyan tree. derives
its greatness from the great sacrificial perfoxmances of the
Rishis. The offering of worship to deities at its foot bears
imperishable fruits. There they (the Pandavas) observed
the holy fast with perfect composure of mind, and there
thronged also one hundred Brahmins, who revelled in the
wealth of penances,

15. When the Chaturmasya rite was being observed in
accordance with the prescriptiors of the sages, the Brah-
ming well-versed in the Vedas and advanced in learning
and virtue gave currency to the sacred tradition of great
men in the parhament assembled.
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16. There Samatha, accomplished in learning and
devobed to celibacy, narrated, O king ! the followmg story
of Gaysa, the son of Amirtarayas.

17. Hearken, O lord! to what I say of the holy deeds
done by Gaya, the best of royal sages, the son of Amiirta-
rayas.

18. 1t was here that he performed a sacrifice in course
of which he freely distributed abundant food and liberality,
ard in corsequerce thcie arose hundreds and thousands of
heaps of food.

19. The clarified butter and curd flowed in hundreds
of streams and the streams of dainty curries counted by
thousands.

20. People streamed iu, day in day out, to ask for
alms and were made fully satiated. The Bréhmins among
the guests were served with highly pure dishes.

21. When the fees were being distributed to the Brah-
mins, the shouts of victory uttered by them reached the
sky, and everythirg else sank beneath the utterance of the
holy words of the Veda.

22. When those acts of merit were being done, the earth,
the quarters, the oceans and the sky resounded with that
sound and there were some unusual happenings to mgnahse
the event.

23. The people at large being sumptuously fed and
entertained, went from country to country and sang in
praise.

24 Who is there of the animal world desirous of enjoy-
ing a repast of the residues of food of which there are no
fewer than twenty-five hills ?
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25. No mortal either did or will do what the royal sage
Gaya of unsurpassed glory actually performed at the time
of this sacrifice.

26. How is it possible for others to gratify the gods with
their offerings in the manner in which Gaya did with the
oblations of ghee ?

27. Gaya’s gifts in the sacrifice were simply countless
as the stars in heaven and sands in the earth and the drops
of rain during heavy showers.

28. O scion of the Kurus! so numelous were thé cere-
monies of the sacrifice made by King Gaya in the vicinity
of the tank (Brahmasara).

9. CHARACTERISATION OF THE EPIC VERSION

Read with reference to the context, the Great Epic
version of the Eulogium places Gaya as a place of Hindu
pilgrimage intermediate between Benares and Rajagriha,
Benares, the capital of the ancient kingdom of Kaé1 and
Rajagriha, the capital of the ancient kingdom of Magadha.
The prominent ratural features of Gaya proper are repre-
sented by the hill Gayasira and the great river Phalgu.
The Gaya-mahatmya in the Puranas clearly distinguishes
between the Phalgu and the Mahanadi or Mohana river.
But as the Great Epic has it, the distinction is shrouded
in obscurity. The topographical description in the Epic
palpably shows that the whole region of the holy land ex-
tended from Dharmaranya, sacred to Dharmaraja or Yama,
down to Dharmaprastha, sacred to Dharma or Buddha,
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and Brahmasthina, sacred to Brahma. It may be safely
concluded from this that Dharmaprastha and Brahmasthana
of the Epic signify no otler tract than Dharmaranya of the
Vayu-Purana, the Dharméranya of the Epic being a totally
different area, occupying, as it does ,the northerimost site
of the present town where the two hills Preta §ils aud Rama-
§ila are situated. It will be seen that the Epic account
locates in Dharmaprastha, just as the Vayu-Purina does in
Dharméaranya, the Buddha-image called Dharma and the
hermitage of Matanga as well. The Epic makes no mention
of Matanga-vapi, of which so much is said in the Puranas,
whereas it expressly recommends bathing in the waters of
the wells alone (kiipodaka). As a matter of fact, the Epic
refers to Just one sacred tank, the Brahmasara, in the whole
region of Gaya, and locates the same by Dharmaéranya.
The later Gaya-mahatmya, however, locates Brahmakunda
at the base of Pretadila, and consequently we have little
difficulty in identifying the rocky region of Pretasila with
the Dharméaranya of the Epic. The Epic description of
Brahmayiipa leaves no room for doubt that it was a sort
of a post-like structure overlooking the Brahmasara, which
the pilgrim was expected to circumambulate. The Uttara-
marasa and such other tanks, brought to our notice by the
Purénas, have no place in the Epic, and we need not be
surprised at that knowing perfectly well from the inscrip-
tions that these were later excavations, the excavations of
the Pala period. It is interesting to note that the Epic
version takes into account no other trees than these two :
(1) the famous Akshayavata, undying banyan, and (2) the
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Gridhravata, banyan marking the Gridhrakfta hill, sacred
to Lord Siva. We mean that the Epic does not refer at all
to the Bo-tree Aévattha. TFurther, the Epic gives the total
of the Gaya hills as twenty-five (parvatah paiichavimdatih),
and fahcifully alludes to numerous streamlets like the
Ghritakulya and the Dadhikulyd. As regards the central
region, besides the hill Gayagira, the river Phalgu and other
sacred sights roticed above, the Epic draws our attention
to the figure of a bull (vriskabhadhvaja) installed near the
phallic symbol of the god Siva on the Gridhrakita hill, to
a new site known as Savﬂ;npada, and to another called
Dhenuka where the pilgrim was to pay his worship to Tila-
dhenuks, a curious basalt rock bearing the hoofmarks of
grazing cows. Accordingly, the Dhenuka or Tiladhenuks
of the Epic is.no other than Goprachéara of the later Gaya-
mahatmya and Goshpada of the current tradition. The
Gaya proper, as known to the Epic, is essentially a
place sacred to Yama-Dharmaraja, Brahma and Siva-Aili.
Vishnu or Vaishnavism has ro place in it, either as a
name or as an idea’ It legitimately follows, therefore,
that not to speak of the legends of Gadadhara,
Gayasura, Gadasura ard other later demoniac develop-
ments in the Purdnas. even Vishnupada or footprint
of Vishnu, the carliest installation of Vishnu worship, is
simply out of the question. With the singular exception
of Brahmayiipa we fird no allusion to any structural eree-
tion, nor can we meet with any iconic suggestion save the
phallic symbol of Siva ard his sacred bull (vrishabhadhvasa).
In connection with Dharmaprastha, however, the Epic extols
the merit of touching Dharma (Dkarmam abkisamepﬂ'éya),'
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which would e meaningless if not interpreted as signifying
'an image of the Buddha. If this interpretation of Dharma
gains ground, it will Le important to mark that the Lpic
Eulogium is post-Kushéna, i.e., posterior in date to the
iconic representation of the Buddha. Our Epie autherity
has nothing whatever to say about the decay of the place
and the miseries of the Brahmins of Gaya or the curse of
Brahma as alleged in the later Eulogium to have brought
them about. On the contrary, the episode of the royal sage
Gaya, son of Amiirtarayas' and of his famous sacrifice
reads in the glowing letters of prosperity. Again, there is
no fantastic attempt at deriving the name of the city of
Gaya from King Gaya and the name of Gayakshetra from
the Demon Gayasura. The spelling of the name of the main
hill is markedly Gayasira, and not Gayasira. Although the
Gaya of the Epic is a holy land for the Hindu pilgrims to
offer the cakes of rice to the departed ancestors, no great
emphasis is yet laid on the importance of the particular
ceremony and of the officiating priests neither.

10. GAYA IN THE SKANDA-PURANA

The Skanda-Puréna presents a scanty account of a Gaya,
built at Chamatkarapura in the holy land of Hatakeévara
within the kingdom of Anarta in imitation of the original,
It speaks in high praise of Vishnupada, the footprint of

1 Gaya, name of a Rishi (son of Plat1), Rig-Veda X. 63 17, X. 69. 16, 4it. Br.
V. 2.12; (said to know charms) Atharva I. 14 4; dcscendant of Atri and author of
RV. V. 2. 19; a rdjarshi, Mbh. I, III, IV, 1X, XIII, Raméayan II: son of
Amirtarayas, Mbhk, I1I, VII, XII; of Ayus, Mbh.I. 360; of & Manu, Harivaméa
880, Bhigavata Purdva II; of Havidhana, Hariva, 73 ; of Vitatha, Hariva. 1732 ;
of Sudyumna, Hariva. 631 ; etc.

11
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Vishnu, enshrined on the west side of the city as well as of a
Vishnupadi-Ganga, a sacred stream flowing to the west of
that imitation Gaya.! The river is called Vishnupadi for the
simple reason that it washed the site of the holy footprint
of Vishnu. In addition, it alludes to a Gayasira or Gayéa-
§irsha hill on the east and to a mango tree, describing all
of these as places for offering pindas. The main interest
of this Purdna account lies in the fact that it definitely con-
nects the representation of Vishnu’s footprint with the
Vedic astronomical allegory of tripadavikrame of Vishnu.®
It may be easily imagined that when Gaya came to enjoy
high prominence in the religious thought and practice of the
Hindu peoples, specially as a place of pilgrimage for offering
oblations to the dead ancestors and the people of far distant
regions like Anarta found it difficult to undertake such an
arduous journey and the offering of pindus at Gaya came
to be regarded as a foremost religious duty of a Hindu,
the king of the land deemed it expedient to provide a con-
venient substitute for the holy place within easy reach.

11. GAYA IN THE BOOKS ON RITUAI

A number of Prayogas or Books on Gaya ritual were
jompiled in comparatively recent times as containing pres-
riptions for the guidance of the Hindu pilgrims at Gaya.

arayana Bhatta’s Geyanushthana-paddlati® and Mani-
© 1 Skanda-Purana, Nagara-khanda, Ch. XIX, verses 25-36.
2 Skanda-Purana, Nagara-khanda, Ch, XXIV, verses 7-8 :
Valirvaddho yada tena Vishnuna Prabha-Vishpuna |
tada kramair tribhir vyaptam trailokyam sacharacharam i

Hatakesvaraje kshetre sannyastah prathamah kramah |
8 Sanskrit MS,, Asiatic Society of Bongal, I11. D, 26.
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rdma’s Gaydydtra-prayoge® may be taken as typical specimens
of these ritualistic compositions, all of which are based upon
the Gaya-eulogium in the Puranas. These works bear out
nothing but the overwhelming importance of the funeral
rites at Gayd in modern Hindu life. The interest of these
works lies also in the fact that they have so interpreved the
$loka of the Gaya-mahatmya relating to the pilgrim’s func-
tion at Bodh-Gaya that the worship has heen transferred
from the Buddha to Vishnu, the Bo-tree itself being repre-
sented as a living manifestation of the Hindu triad.?

12. GAYA IN BUDDHIST LTITERATURE

Gayd as known to the Buddhists is both a populous
placc (gdma) and a sanctorum (tittha),’ and as such it corres-
ponds to Gayapuri (the city of Gayd) of the Gayd-mahatmya
in the Vayu-Purana, that is to say, to the Gaya proper
representing antar-Gaya, the innermost zone of Gayakshetra
(the entire region of Gaya). Though in a political sense
Gayd formed an integral part of the kingdom of Magadha
(Magadha-rattha),? from a religious (may be, also from a
fiscal) point of view, however, Gayidkshetra and Magadha-
kshetra were two distinet regions or circles. The Ganges'
constituted the natural dividing line between the two king-

1 Sanskrit MS., Asiatic Socicty of Bengal, 111, D. 27, folio 17-A.

2 Bloch’s Note on Bodh-Gaya, Archeological Survey of India, Annual Report for
19089, pp. 151-152.

3 Paramaithajotika, Vol. I1, p. 301 : Gaya Ui g@amo pi tittham pi vuchchati. tadubhayam
pi idha vattati, Cf. Udana-Commentary, Siamesc edition, p. 94. Buddhaghosha in
his S'ﬂ.ra’»tha.-paké,sini, Siamese Ed., Part 1, p. 353, takes Gayd {o mean just the
Quyagama.

& Paramatthadipani, Therigatha-Commentary, p. 225 : Mugadharalthe Bodhiménda.
Lalita-vistara (Mitra’s Ed.), Ch. XVII, p. 309 : Magadhakanam Gaya.
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doms of Kaéi and Magadha, and Gayd has necessarily been
located, precisely as in the Great Epic, between the holy
- city of Benares an the one hand and Magadhakshetra on
the other. The Gorathagiri (Barabar group of hills') which
is now included in the Sadar subdivision of the Gaya district
formed in the good old days of the Mahabharata the western
border-line of Magadhakshetra (the holy region of Magadha).?
From a similarity of topographical descriptions the Pasanaka-
chetiya (Rocky-shrine) of Buddhist literature appears to
have been identical either with the Gorathagiri itself* or
some other hill near about. The entire holy region which is
designated Gayakshetra in the later Gaya-mahatmya and
in some of the Brahmanical works on Smriti is divided
evidently in Buddhist literature into the three tracts of
Gayd, Nadi and Uruveld (Uruvilva of the Buddhist Sanskrit
texts). Of these, Gaya finds its name and identity in the
present city of Gaya, while the names of Nadi and Uruvela
are at present confined respectively to two small villages,
namely, Nadi situated in the north on the edge of an old
~channel of the river Son;4 and Urel situated in the south,
“situated at a distance of about half a mile to the south
! See JBORS, Vol. 1, Part 11, p. 162, for Jackson’s identification of Gorathagiri
br Goradhagiri mentioned in the Hathigumph3 inscription of Xharavela and in the
Mahabhdrata with the help of two short inscriptions,
2 Muahabhdarata, 11, 19, 30 :
Goratham girim asadya dadyisur Mayadham puram.,
The point is discussed also in Barua's Qld Brakmi Inscriptions, pp. 224 foll.
8 Paramaithajotila, Vol. 11, p. 683: Magadhakheite Pasavaka-chetiyam. The
point is discussed in Barua’s Old Brakmi Inscriplions, pp. 227-228.
4 Grierson’s Notes on the District of Uaya, p. 9: “Mr, Bourdillon, C. 8. gives as an
additional proof that the village Nadi, on the edge of one of these old channels, now
some ten miles from the nearest point of the Son, is mentioned in some exceedingly *

old and curious documents of the Delhi-empire as Nadi-ba-lab-i-darya Son, Nudi on
the Sone brink, '’ ‘
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of the temple at Bodh Gaya,”? the ancient name and identity
of Urel being represented by Seniinig@ma! on the bank of
the river Nerafijard or Nairafijand. Tf such were the geo-
graphical distribution’ of the three tracts, Nadi cannot but
be the northern?, Uruvela the southern and Gaya the central
in their respective positions, Nadi bordering an old ~hannel
of the Son ; Uruveld the Nildjan® and Gaya the Phalgu.
As a matter of fact, the division of the Gay4 region into
three tracts is but an inference {rom the names of three
Kassapa brothers, Uruvela-Kassapa, Nadi-Kassapa and
Gaya-Kassapa, famous as leaders of the Jatila ascetics.
This inference regarding the three tracts and their geo-
graphical positions is amply supported by Buddhaghosha
in his commentary ou the Anguttara-Nikaya where we read
that Uruvela-Kassapa came to be known as such from his
turning an ascetic at Uruvela, ¢ that Nadi-Kassapa derived
his distinctive designation from his turning an ascetic at a
place near the bend of a Mahdganga or Great river,® and
that Gaya-Kassapa similarly owed his appellation to his
turning an ascetic on the Gayasirsha hill.® Barring the

* Majjhima-Nikaya, Vol. 1, p. 166: Yena Uruvela Senanigama Cf. Vinaya
Mahévagga, p. 21. ,

2 Hw.n Thsang locates the tract of Nadi to the south of Gaya, and the same
location is suggested also in the Vinaya Mahdvagga.

3 Cf. Vinaya Mahavagga, p, 1: Uruveldyam vikarati najja Nerahijaraya tire.
See passim for other references.

¢ Mavoratha-pirani, Siamese Ed., Part I, p, 324 : Ururelam gantva isi-pabbajjam
pabbajjitvd Uruvela-Kassapo nama jélo,

8 Manoratha-pirani, Siamese Ed., Part I, p, 324 : Mahaganganadiranke pabbajito
Nadi-Kassapo nama jato. But Dharmapila in his Theragatha-Commentary (fee
Psalma of the Brethren by Mrs. Rhys Davids, p. 186), says that Nadi-Kassapa entered
on a hermit’s life on the banks of the river Nerafijara.

¢ Manoratha-pirani, Siamese Ed., Part I, p. 324 : Gayasise pablajito Gaya-Kassapo
nama jalo,
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fact that Nadi was at the time of Buddha’s enlightenment
an important centre of Jatila activity, one will look in vain
for geographical details in Buddhist literature.

Concerning Gaya our first information is that it was
a great centre of the activities of the Jatilas with Gaya-
Kafyapa at their head. The Gayaéirsha hill formed
then, as now, the chief landmark of Gaya proper. and,
as we have in some of the Buddhist works, lent its
name as well to the adjoining locality. The Pali scholiasts
have sought to account for the nomenclature of this hill by
the resemblance of its top to the shape of an elephant’s
head.! Trom this it follows that in their opinion the correct
spelling of the name would be Gayasirsha or Gayasira
which is a phonetical equivalent of the word gajasirsha or
gajasira.®  The truth of this suggestion ispartly horne out
by the spelling Gayadira met with in the Mahabharata
and Yaska’s Nirukta. Tn Buddhist literature there is
no attempt to derive the name of the city of Gaya
from King Gaya and that of the entire Gaya region
from Gayéasura, The explaration offered is as simple as
it is natural. Whether we accept it or not, it is certain
that the hill presents the appearance of 2 sitting elephant.
The same also holds good in the case of the houlder on the
top of the Preta$ila hill. And curiously enough, the centre
from which the Pafichakro$i Gayd is now-a-days measured
is a figure of an elephant in the precincts of the Vishpupada

1 Saratthappakasini, Siamese ¥d.. Part 111, p. 7: Geyasicanan ako Faithilymtka-
sadiso pitthipasano. Udana-Commentary, Siamere Fd., p. 94: Cayasise’li gajacica-
sadisa-sikharo tattha eko pabbalo Gayasisundmako.

* As for the change of j into w, cf. nija=niya (Karanlyd-Metta-Sutta, Sutta-
Nipéta).
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temple. Gaya proper had then already been renowned as a
place of pilgrimage where bathing in the Gaya tank (Gaya-
pokkharani) and the Gaya river (Gayd-nadi) was believed
to have been of special mierit as a means of washing away
sins and impurities. Of all the rivers where people bathed
to get rid of their sins and impurities, the Gaya stands out
in an old Pili couplet as the chief.? And whatever be the
merit of Buddhaghosha’s explanation of the word Phaggu
ocewrring in this couplet, there is a clear hint at the identity
of the Gayid river with the Phalgu.? The Pali commentaries
locate the (Gayid tank (which Buddhaghosha calls Mandala-
vapi®) not far from the populous part of Gaya, which
is to say, in the vieinity of and near the approach to
Gaya proper.® From this location it is evident that the
Gaya tank of Buddhist literature is no other than the
Brahmasara of the Mahabharata. There is another
very striking point of agreement hetween the two accounts.

1 Majjhima-Nikaya, Vol. 1, Vatthipuma-Sutta. The seven rivers mentioned
therein are Bahuki, Adhikakkd, Gayd, Sundarika, farassati, Payaga and Bahumati,
Of these, the Bahuka is the same river as the Bahuda of the Mahabharata, 111. 84. 67,
The identity of the Adhikakkd and the Bahumatiis yet to be established. The
Gayd is no other than the Phalgu, although Buddhaghosha would take it rather
1o signify the tank called Mandalavapi. The Fundarikd is o river in Kosala.
The Paydga must be taken to mean the confluence of the Ganges and the Jumna.
As for the Sarassati, cf. Mbh, 1Il, 84. 64: Sarasvatim samasidya tar payet
pitridevatah. The special sanctity enjoyed by the Gayéatittha may be traced in the
emph sis laid on it in the expression Kim kahasi Gayam gantra? Buddhaghosha in
his Papadcha-Sidani, Siamese Ed., Part 1, p. 147, accounts for this emphasis by the
acknowledged superiority of Gayd to others in point of sanctity (Yasma cha loke
Gaya sammnattara).

2 Majjhima-Nikaya, Valth@pama-Sutta : Suddhassa vc sada Phaggu. Cf. Thera.
gatha, versen 287, 345 ; Gayayam Gaya-Phagguya.

3 Papadichasidani, Siamese Ed., Part I, p. 145. The reading in the Siamese
edition is Mandala-vapi. Cf. Sarattha-pakasini, Siamese Ed,, Part III, p. 7, where
the tank is referred to simply as a pokkharani.

¢ Paramatthajotika, Vol. II, p. 301 : tassa gamassa samipe avidéire dvirasaniike,
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We have seen that the Mahabhéarata alludes to a post or
tower-like erection called Brahmayfipa overlooking the
tank Brahmasara. Happily we get in the Buddhist works
an earlier and more definite account of this erection on the
bank of the Gayd tank, and curiously enough, the erection
has been represented only as a Yaksha abode or Yaksha
temple! in the shape of a raised platform standing like a
watch-tower (fasm-kita-madicha).? The commentaries explain
the word fam-kita-maiicha. as signifying a stone-edifice
built by rivetting a flat block to four high walls forming
a hollow quadrangle? The inside of this antique
tower was believed to have been the abode of a wyakkha
(demon) named Sichiloma (the Needle-haired),* while the
outside served as a haunt of another yakkhe known by the
name of Khara (the Brick-scaled or Rough-gkinned).? It
may be easily imagined that when Brahmanism got a foot-
hold at Gaya ,it missed no opportunity of giving the Gaya
tank the dignified name of Brahmasara and christening
as Brahmayiipa the lithic structure with an aboriginal
halo about it.

The Pali scholiasts suggest a curious explanation of the
name Phaggu (Skt. Phalgn) as applied to the main river of

.Y ® Samyutta-Nikaya, Part 1, Yakkha-Samyuita, 3; Suita-Nipata, Sichiloma-
Sutta : Tamkitamadiche Stchiloma-Yakkhassa bhavane. But cf. Udana, p. 4 : Ajakala-
paka-chetiye Ajakalapakassa yakkhassa bhavane.

8 Saratthappakasini, Siamese Ed., Part I, p. 353 : Tamkitamatiche'ti dighamasicha-
pade majjhe vijjhitvd attaniya pavesetva katamariche, tassa idam wpars idam hefiha 4
n'atthi. Tam devajthane thapenti chatunnam pasinandm upari pisinam althariled
katageham pi Tamkitamasicho’ti vuchchati. Paramatthajotika, Vol. II, p, 301 : chatunnam
phsdndnam upari vitthatam pasanpam aropetva kato pasanamarsicho,

¢ Saratthappakasini, Siamese Ed., Part I, p. 353 : yassa sakala-cariram Iafhna.
asiichihi gavachchitam viya. Paramatiha-jotika, I1, p. 302: Stchilomatta Shchilomo
yakkho. Bee also Barua and Sinha’s Barhut Inscriptions, No. 177,

% Barua apd Sinba’s Barhut Inscriptions, No. 177.
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Gayd. The master commentator Buddhaghosha would have
us believe that the word Phaggu is just a shortening of
Phagguna-nakkhatta® -( Phalguni-nakshatra), the asterism
called Phagguna or Phagguni which is prominent in
the month bearing its name, we mean the month of
Phalguna correspording to March-April of the English
calendar.? The orientation of Buddhaghosha’s ex-
planation can be supplied from the Uddra and its
commentary, and no less from the commentary on
the Sutta-Nipata. According to the Udéara text, there
was to he found every year in the first eight days at
the termination of the autumn and winter seasons a
large concourse of matted-hair ascetics (the Jatilas)
at Gaya during the life-time of the Buddha.®* Dharmapala
in his commentary on the Udara, specifies the time as being
the termination of the winter with the close of the month
of Magha (Feb.-March) and ranging over the first eight
days of the following month of Philguna when dew does
not disappear at the advent of the spring season.* The
information supplied in the Sutta-Nipata commentary
deepens the impression created by the Udana text and
commentary about the importance of Gaya at this particular
season. Instead of describing the large concourse as an ex-
clusive assemblage of the matted-hair ascetics, the Sutta-
Nipata commentary gives us to learn that it embraced

1 Papaiicha-sidani, Siamese Ed., Part I, p. 246 : Phaggtiti Phagguna-nakkhattam
eva. For justification of Buddhaghosha’s explanaticn, cf. Theragaika, verses 287,
345 : Gaydyam Gaya-phagguya.

#} Papadicha-Stdani, Siamese Ed., Part I, p. 256 : Uttaraphagguna-divase,

% Udana, p. 8. So also at Uruveld, see Vinaya-Makavagga, I. 20. 15, p. 31.

4 Udana-Commentary, p. 95: Hemantassa utuno abbhantarabhiite Maghamasacsa
avagdne chattdro Phaggunamasassa adimhi afthadivasa-parimage ht‘mg@planalrﬁk.

12
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multitudes of pilgrims hailing from different directions of
the country and thronging to render the sacred site a positive
nuisance with their spittings ard similar other filthy cxcre-
tions.? , o
Thus it may be proved that Gaya as a place of pilgrimage
had then already been as widely renrowned as it is to-day.
Once we admit this, the suggestion of Prof. Haraprasad
Sastri that Gayd was even five or six centuries back a Hindu
holy place of relatively small importarce loses much. if rot
all, of its force.

Of the three distinctive features given by Buddhaghosha
to Gaya, viz., the Gaya tank, the Gaya river and the Gaya-
§irsha hill.? we have so far dealt at some ler gth with the
first two. Now concerning the Gayaéirsha hill, we lLave
already noticed that it formed the chief landmark of ard
lent its name to the adjoining locality of Gaya. We have
also noted that it derived its name from the likeness of its
summit to the shape of an elephant’s crown, Gayasisa o1
Gajasisa. There is no clear indication in Buddhist litera-
ture of the direction in which the hill stood in relation to the
locality. “Not-far-from the locality of Gaya (Gaydgdmassa
avidire),” as suggested in the Buddhist works, is guilty of
vagueness. A right reading of the Buddhist texts leads us, -
hoWever, to understand that an onlooker from the top of

1 Paramaithajotika, 11, p. 301 : nanadisato sannipatitanam janassa khela-simglani-
kadi-nanappakdrdsuchinissanda-kilinna-bhimibhagam pi tam titthepradesasn. Tre
Theragathi-Commentary records (See Psalms of the Brethren by Mrs. Rhys Davids,
p. 181) : “At that time the people held a festival every year in the former half of March
(Phagguna), and a baptizing at the bathing stage (titthdbhiseka), the festival beimg
called the Gayé-Lent (Gaya-Phaggu).”

3 Saratthappakasini, Siamese Ed., Part IIT, p. 7: Gayd'ti ekd pokkharani-pi, aithi
nadipi, Gayadsisgnamako hatthikumbhasadiso pejthipasano.
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this hill could have a sight of the peovle bathing in the
raya river, which is to say that the hill stood-somehow
overlooking the river.! Again, the Pali scholiasts
record that there was to be seen on the top of this hill
a large block of stone affording seats for a thousand
persons.”

Here it is important to observe that Buddhist literature
is far from representing the Gaya proper as a special place
for offering pinda for the release of the dead forefathers
from the spirit life; nor does it accord any prominence
to the Gayasirsha hill as a sanctorum for the same purpose.
All importance, on the other hand. attaches to the tank
and the river, the waters of which were believed to have been
of immense puritying eflicacy.” It is for the solitary purpose
of performing ablutions in the holy waters of the tank and
the river that people at large, be they ascetics or house-
holders, thronged there annually from all quarters during
last four days of Magha and first four days of Phalguna.
With regard to the matted-hair ascetics who permanently
dwelt there, we read, however, that they used to perform
ceremonial ablutions even in the ice-cold nights of autumn
.and winter. A passage in the Udana mentions the different
modes in which these ascetics performed the ablutions,
while its commentary observes that there existed amongst

1 Uddna, p. 6: Bhagava Gayayam viharati Gayasise, Tena kho pana
samayena Sambahuld Jatia...... Gayayam wmmujjanti ete.

2 Saratthappakasini, Siamese Ed., Part III, p. 7: hatthikumbha-
sadiso pitthipasano wattha bhikkhusahassassa okdaso pahoti. Udana-('om-
mentary, Siamese Ed_, pp. 94-95: Yattha hotthikumbhasadise pitthi-
pasane bhikkhusahassassa okdso hoti,

3 Uddana-Commentary, Siamese Ed.. p. 94: CGayatitthanti hi Gaya-
gamassa avidiire ekd poklkharant atthi nadipi tad ubhayam pdpa-pavahana-
titthanti lokiya-mahdjana samuddacharati.
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them a sharp divergence of opinions as to the relative efti-
:acy of these modes. The modes in the text comprise (1)
ummujjana, the emerging (2) nimwjjana the plunging,
(8) wmmujja-uimujjana the repeated diving, and (4)

ostfichana the anointing.’

The commentary adds that those in whose opinion the
ummujjane mode was the most efficacious would emerge
from water after having just a plunge; those to whom
the wimujjana mode appealed most would plunge into
water never to emerge; those who believed in the efficacy
of the wmmujja-nimujjana mode would have recourse
to it by repeated plunging: while others who were
advocates of the osifichana mode would practise it by
sprinkling their heads and bodies with waters either
standing in the river or doing the same on the bank with
the waters carried in a jug.’

The Udana-commentary further adds that amongst
these ascetics as well as other orders of Brahmins believing

1 Udana, p. 6: sambahula Jatild sitdsu hemantikasu rattisu antara-
{thake himapiatasamaye Gagayam wmmujjanti pi rimujjanti  pi ummujjo-
nimujjam pi karonti osiichanti pi. Cf. Vinaye Mahdvaggae, p. 31.

2 Udana-Commentary, Siamese Ed., p. 95: Tattha hi Leehi ckum-
mujjanen’eva  papasuddhi  hotits  wmmujjanam  eva  katvad  guachchhanti.
Ummuijanam pana nimmujjantare w’atthi ti avinabhavato wimmujjanam pi
te karonti yeva. Ye pana tasnim titthe wimmujjanen ’eva papasuddhi hoti
ti evamditthi ka te tattha wimnenjjite@ assase sanwivumbhitea maruppatitia
vlya tath Yeva jivitalkkhayam papupanti. Apare punappuna...ummajiana-
nimmujjanani karonti. Kechi Gayaya udalam  hatthena gahetva attano
stse cha sarire cha osiichanti apare ghateli udukam gahetva tire thatva
tathd karonti. Buddhaghosha in his Papaitcha-sadani Siamese Ed_, Part 1,
p. 245, says that those who lived in close proximity would bathe thrice daily,
those farther and farther off would do the same some twice a day, some
once, some every aiternate day, and so on to once at year end. Those who
proved unable to go personally would have the water brought them in jugs.
In the Theragithi, Gaya-Kassapa is represented as saying (I’salms of the
Brethren, p197): ‘At morn, at midday, at tho eventide Thrice in the day
I gat me at Gaya Down in the water at Gaya’s spring-feast.”’
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in the efficacy of water-ablutions,! some could be seen
remaining in wet cloth, rome cffering waters with the palms
of their hands, some doing homage while in the water alter-
natelv to the sun and the moon, some repeating the Savitri
and other Vedic incantations thousands of times, some
invoking Indra, the vanquicher of Vritra, entreating him
tc come down, and others prepitiaticg the Mother Earth.
In doing all these, some of them were to be seen getting
down into the 1iver, some getting up, some doing the
preliminary washing, some shivering in cold while in water,
and others undergoing similar hardships atd making unusual
gertures.?

That the chief importance ot Gaya proper lay still in the
puriticatory effect of bathing in its holy watersis a conclusion,
whien is equally well borne out by tue criticisms offered in
Buddhist literature in connexicn with the Jatilas. 1t will
suffice here to quote below just two of these criticisms, one
from the Vatthlipama Sutta of t1 e majjhima-Nik&aya and the
other from the Udana,—the criticisms offered with a view
to holding before our eyes the superiority of moral virtue and
developing the inwardness of ostentatious ceremonies :—

1 The commentary distinotly suggests that the Jatilas alone find mention in the
text solely owing to their position of predominance, while, as a matter of fact, other
orders of Brahmins, some with shaven head and some with their characteristic tuft
of hair, did observe the same praotice at this part of the year. The comment reads :
. Jafild'ti pang Jatilanam yebhuyyataya vutiam ; Munda-Sikhandino pi cka brakmand
udaka-suddhikd tasmim kale tattha tathd karonti

* Udana-Commentary, Siamese Ed., pp 96-97 : Tesu ki kechi udakavdsam vasanti,
bechi udakaijolim denti, kechi tasmim udake fhatva chandima-suriye anuparivatiantt
kechi aneka-sahassauaram Savitti-adike japanti, kechi “Inda agachchhathd™ U ddind
, Wichchojasam avhayanti, kechi Mahatupajthanam karonti. Evaii cha karontd kechi
olaranis, kechi ublarants, hechi anfo-udake fhita sita-taddhita danta-vigam vadentili
evam adikd nanappakira-kiriyd dassenti.
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(1) The criticism in the couplet of the Vatthfpama-
Sutta reads- -

Suddhassa ve sad@ Phaggu, suddhassdposatho sadd |

suddhassa suchikammassa sada sempajjate vatam ||

IdW eva sindhi brakmana, sabbabhiitesu karohi khematam |

sache musa na bhanast sache panvm na himsasi ||

Saehe adinnam nddiyasi suddahano amachchhari |

kim kahasi Gayam gantva, ndapano “pi te Gaya ||
“The Phalgu gains always in significance from acts of the
pure, and the religious fast. too, prospers in terms of the

same.
The holy rites as well always prove of real moment in the

light of pure deeds.
Bath> here, O Brahmana ! voucnsafing security tc all living
beings. Indulgest thou not in lying speech, meanest thou
net harm to a living creature, dost thou not appropriate
what is not thine own, abidest thew in gead faith, free from
all motives of malignity. 't is no use your going a pilgrimage
to Gaya : verily a well iz equal to Gaya in importance for
thee.”’

(2) And the criticism in the Udana i1# set forth in the
following solemn utterance of the Buddha--

Na udakena suchi hoti balvetths nhayate jano |

yamha sachchud cha dismimno cha, so suchz, so cha brdlzmmol],
“Pyrification cometh not by water though the people bathe
evor so long ;
In whom truth and religion abide that man is pure, he is a

Brahmana.”
The same inference may be sately drawn from a pomted

1 Udana, translated by D. M. Strong, pp. 8-9.
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but general criticism of the Brahmanical belief in purification
by waters (udaka-suddht) that finds expression in thé psalm.
of the Buddhist nun Tanpna. We quote below the relevant
portion of this criticism: :

Ko nu te tdam abbhas: ajanantassa ajinako |

udakdbhisechand nama papakesma pamuchchoti ||

. Suggam nuna gomissant. sabbe mandilka-kachchhapa |
nagd cha sumsumard cho. ye cl’andie udakechard ||

Orabbhika sakarika machclhika migavedhika |

chord cha vajjhaghdtakd cha ye ch’afifie papakammino ||

Udakabhisechand te’ pt papakemma pamuchchare ||

Sache ima nadiyo te papam pubbekatvm vaheyyum |

puiiiiam p'imid vaheyyun te tena team paribahiro ||
“Who has told you. O ignorant one! that mere ablution
in water guarantees exteruation from sin born of evil deeds?
For thon verily, the frogs, tortoises. ssrpents, crocodiles and
other aquatic animals would all be assured the kingdom
of heaven. Butchers of sheep and killers of swine, catchers
of fish and hunters of game, would enjoy. along with thieves
and murderers, immunity from the effects of their evil deeds
by the very sprinkling of water. Well. if such splashing
would wash away sin, it will equally sweep away the merit
for which you hie here, O Brahman, to bathe, overcome as
you are with the dread of sin.”

We have hitherto sought to shew how Gaya rose into
prominence as a place of pilgrimage by reason of the widely
current popular belief in the high purificatery efficacy of
bathing in the waters of its river and tank. Now, we may
proceed to show in the light of Buddhist literature that there
was another momentous phenomenon which went to helghten ,
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the glory not only of the Gaya proper but also of the entire
. region of Gayd. Tke marvellous fact was the plantation
of colonies in all the three tracts of Gay3, Nadi and Uruvela
by an old order of ascetics, the purdna-Jatilas, with the
three renowned Kassapa brothers as their heads and leaders
(n@yaka, vindyaka, aggd, pamukhd, pamokkha). The Vinaya
Mshéavagga which is our oldest canonical authority on the
subject enlightens us as to the numerical strength of the
followers of each of the: three accredited leaders. Gaya-
Kassapa commanded a following of two hundred Jatilas,
Nadi of three hundred, and Uruvela of five.! A right
appreciation of the point at issue will require a correct and
intelligent study of the origin and historical position of this
ascetic order.

The Jatilas represented an order of tapasas outwardly
distinguished by their matted hair.! Although they did
not live the family life of the hermits and formed distinct
bands or groups of ascetics like the Parivrajakas and the
Recluses under some acknowledged leaders, their modes of
life and religious practices go to show that they were ascetics
with all the puritanic predilectiors of the hermits. For
they lived in hermitages (assamas), made altars, kept fire
ablaze, performed sacrifices and ceremcnial ablutions in
sacred waters, would have themselves done to death by
diving, worshipped the sun and the moon #nvoked Indra,
the vanquisher of Vritra, chanted the Savitri and such other
“hymns of the Veda and tried to appease the Mother Earth.

1 Vinaya Mahdvagga, p. 24.

1 Vinaya Mahiavagga, p. 33 : kesamissa jafamissa. Udana-Commentary, Siamese
Ed,, p. 95: Jatila ti tapass, te bi jati-dharitdya Japild'ti vutia,
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They counted Sakra ard Brahmd amongst the supreme
deities, and were great helievers in miracles ard supernormal
powers. These leave no shadow of doubt that they were
a olass of orthodox Vedic ascetics. The epithet purdna
attaching to their designation may be taken to sigrify that
they enjoyed the prestige of being an ancient order of priestly
ascetics, all of them belongirg to the fold of the Brahmins.
The key to the understanding of the origin of this peculiar
order of Indian ascetics may be founrd in ths story of the
hermit Sarabhanga in the Sarabhanga-Jataka (Fausbéll,
No. 522).

The Jataka narrates that Sarabhanga, the commander-
in-chief of Kaéi, retired from the worldly life to live as a
hermit in an ideal home in the forest. His hermitage was
built in the Kavittha ferest on the banks of the Godavari.
He had for dress nothing more than a dyed bark serving as
coverings for his loin and body and a deer-skin as a skirt
over his shoulder. He had his hair matted in a coil. He
lived only on the roots and berries gleaned from the forest
He practised the mystical Yoga with a view to developing
the eight Attainments and the five supernormal faculties.
Thus did he glorify the forest with the beauty of his asceti-
cism. The wide-spread fame of the hermit drew around
him too mighty a following to permit of a comfortable
accommcdatign in his hermitage. Unable to make room
for the multitude of ascetics, he sought relief by asking
most of his chief pupils to shift to other suitable places,
each with a company of the ascetics who gathered round
him, one of them being ordered to dwell near the town of
Lambacniidaka in the kingdom of Chandapradyota, another

13 '
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to take up his abode on the borders of the river Satodika
in the kirgdom of Surashtra, the third to build his hermitage
in a great forest on the Afijana mountain, and so on and
so forth. And it is superfluous to add that the self-same
sage Sarabharniga has been mentioned in the Ramayana as
a distinguished contemporary of Riima, the hero of the
Epic and no less as a venerable hermit who committed
religious suicide hy enterirg into the fire of sacrifice and
attained resurrection thereby in the resplendent form of
eternal youth.

The interest of the story centres round the point that the
development. of a new mode of a hand of ascetics leading
some sort of a corporate existence under a common leader,
guide or superior is due more to accident of circumstances
than to any well-planned scheme of life that may be discerned
in the organization of the Buddhist holy order. Tn the
light of this it becomes palpable that the Jatilas of the
(faya region owed their origin to scme such process brought
about by chance and came to form a distinct order of matted-
hair ascetics retaining the main characteristics of Vedic
Rishis.! In commenting on the Udana statement aggim
Juhanti, the scholiast clearly points out that some of the
Jatilas of Gaya proper used to raise altars on the bank of
the Gayd river and perform the fire-sacrifice with dartha
grass, incense and similar other thirgs. The performance
of fire-sacrifice was resorted to by these ascetics as a distizet
and, perhaps, the primary means of purification. It is easy
to infer from the Buddhist records that in the hermitage

! With regard to Uruvela-Kassapa, Buddhaghosha in his Manoratha-pirayi,
Biamese Ed., Part I, p. 324, suys : Isi-pabbajjam pabbajitva: Uruvela-Kassapo nama
jato, ,
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proper the agnihotra formed the principal function. We
have already seen that the later Gaya-mahatmya singles
out the Bhasmakiita hill as the main site of such an observ-
ance. It may now be noted that the current belief does not
liesitate to identify the huge boulder set in the ground on
the southern slope of the Bhasmakiita hill with.the central
spot of ever-blazing fire,~- the basalt boulder described-as
Tiladhenuka in the Great Epic and Goprachara in the later
Eulogium. . -

Now turning to the tract of Uruveld, we have first of all
to note that the Pali spelling of the name differs to some
extent from Uruvilva, a form met with in the Lalitavistara
and the Mahavastu, ard this divergence in spelling has
occasianed different speculations about the real significanee
of the name. The earlier speculation regaraing the spellnig
Uruveld is that of Buddhaghocha in his immortal - com-
mentaries, and also the one which finds expressioa in the
writings of Dharmapila. According to both these .great
Pali scholiaste, the name Uruvela signifies either a great
expanse of sandy banks or a sandy tract formed by deposits
of sediments due to the overflooding of the stream. Both
of them quote in their support a fantastic legend of ten
thousand hermits resident therein who rendered their
dwelling place a great heap of sand by the gradual accumula-
tion of handfuls of sand breught individually as an atone-
ment for their sinning heart. The legend attests that long
before the advent of the Buddha the tract of the sandy

1 Papaicha-sidani, Siamese Xd., Part II, p. 232, and Udana-Commentary, Siameee
Xd., p. 32; Uruvela’ti mahavela mahavalikarasiti attho, athava uriiti valika vuchchati,
vel@ i muriydda, veldtikkama-hetu ahata urw Uruvel@'ti evam eitha attho dafthabbo,
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heap had already been an accomplished fact and the people
of after ages (pachchhima-janatd) had exalted it into a place
of worship bounded by an enclosure (parikkhipitva cheti-
yatthanam akas).

Dr. Bloch has, on the other hand, attempted to justify
the other spelling Uruvilva in Sanskrit Buddhist works by
suggesting that the place derived its mame from a large
(uru) bel or wvilva tree (Aegle marmelos) which marked it
out, the present village of Urel, too, being distinguished
by a bel tree standing in front thereof.? '

Dr. Bloch’s suggestion might have been welcome only
as a plausible explanation if the form were Uruvilva, and
not the feminine Uruvilva occurrirg in the Lalitavistara® and
the Mahavastu.® The Pali works, too, earlier or later, all
use the name in the feminine, as Uruveld, which, to be sure,
does not yisld any sense of a trea. The modern village of
Urel preserving the relic of the ancient name Uruveld may
be signified by a bel tree. Even conceding that when with
the progress of time the name Uruvela came to be restricted
to a single hamlet, a bel tree may have stood there as a
distinctive mark. But when in the days of the Buddba,
or even in times earlier, Uruveld comprised a group of
hamlets and certainly not any particular oue, it would be
idle to suggest a bel tree suflicing to lend its name to the
whole group. And it may be aptly pointed out that trees
indeed there were, the lordly banyan among others, but
regrettably Dr. Bloch’s bel tree has no place in any of the

* Archaological Survey of India, Annual Repcrt, 1908-9, p. 144, f.n. 1. Ct. also
Cunningham’s Mahabodhi, p. 2.

2 Lalitavistera, Mitra’s Ed., p. 226. ¢ Passim,

3 Maktvastu, Senart’s Ed., Vol. II, p. 123.



PRE-BUDDHISTIQ HISTORY 101

vivid descriptions of Uruvela-Uruvilva or of the Sendnigima
met with in all branches of Buddhist literature. Consider-
ing all the paints for and against, the explanation offered by
the Pali annotators would seem to stand more to reason.

Let us now enquire how Uruveld originally denoted a
cluster of hamlets and not any particular rural unit, although
Sendnigdma or Sendpatigrama stands out in all Buddhist
literary traditions as the main hamlet associated with it.
Our point is that Senanigama (modern Urel) was not then
co-extensive with the whole of the tract of Uruveld, and
the point will be increasingly clear in the light of the following
discussion. :

Taking the Gayasirsha hill to mark the southern boundary
of Gaya proper, we can say that the tract of Uruvela stretched
south of this hill. The distance between the Bo-tree at
Uruveld and this hill is said to have been three gavutas
corresponding to about six or seven miles, while the distance
between the site of the Bo-tree and Benares covered eighteen
yojanas® corresponding, more or less, to one hundred and
fifty English miles.

There is no reason for confounding the Nerafijard or
Nairafijand with the Gaya or Phalgu river.? For the Pali
canonical texts keep the two rivers quite distinct from
each other. The Udana text, for instance, expressly mentions
that the Jatilas of Gaya proper would be seen bathing in
the Gaya or Phalgu river,® whereas the Vinaya-Mahavagga

i Papafichasiidani, Siamese Ed., Part II, pp. 253-254: Bodhimandalo hi Gayd
tini gavutlni, Bardnast affhdrasa.yojandns.
2 “Acoording to Bobtlingk and Roth’s Dictiopary, the river Nerafijara itself was

known as the Phalgu. Dr. Neumann says (Majjhima-Nikdya translation, I, p, 271)
the town of Gaya is iteelf so called.” 3 Udana, p. 6.
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represents the Jatilas of Uruvela as doing the same but in
a different river, the Nerafijara.® In the wide range cf
Buddhist literature, as a matter of fact, Uruveld is found
invariably associated with the river Nerafijara or Nairafijana
(modern Nildjan or Lilajan).® From this it may be easily
deduced that the tract of Uruveld was mainly washed by tho
Nerafijard, and not by the Phalgu. The Vinaya-Mahavagga
plainly indicates a northward course of the Nerafijara so that
any thing swept away by the current of the stream might
be clearly visible to the people at Nadi® and at Gaya proper
inits onward flow.  We may gather from this that the Phaleu
and the stream further north were somehow just the conti-
nuation of the Nerafijard. It is interesting to cbserve that
the Nairafijand has been described in the Lalitavistara and
the Mahdvastu as a river graced occasionally by the bathing
heauties of the Nagas.4

The principal locality in Uruveld of the Buddha’s time
was Send-nigama or Sendni-gama,® carresponding to the
Sendpatigrama of the Sanskrit Buddhist works.*  In com-
menting on the name of this locality, Buddhaghosha points

1 Vinaya-Mahavayya, p. 31 : Tena lho pana sanuyena te J afila sitasu hemantihdsu
raitisu antar atthakasu himapatasamaye najji Neranijarayam wimujjanti pi, winmujjanti
pi, WM ja-nimj jjam pi karonti.

2 To quote only a few instances : Vinaya. Mahavagga, p. 1, Udana, p. 10 : Uruvela-
yan vikarati najja Neraijaraya tire.  Lalila-ristarg, Mitra’s 1d., p. 3111 yenoruvilet

. datrddrakshin nad’m Nairdnjaenam. Mahivcastu, Vol. 1, p. 123.

3 Vinayu-Mahavagga, p. 33 : Adduse ho Nadi-Kassupo Jajilo (Uruvela- Kussapassu)
Lesamissamy jatdmissan..... udake vuyhamane......(latht) Guya-Kassapo.

4« Lalitavistara, Mitra’s Ed., p. 336 ; Makavastu, Senart’s Ed., Vol. II, . 264, A
confusion is apt to arise from the divergence of the two readings Naganadi and Naga-
nandi. 1f the first reading be adopted, one may very well suggest that the Naira jand
was also known as a Naganadi, in which the Naga-maidens delighted in sporting.

. Papadickasiidani, Siamese. Ed., Part II, p. 233, where Buddhaghosha suggests
two different readings : Senani-gamo ti pi patho.

¢ Lalitavistara, Mitra’s Ed., p. 311 ; Mahavastu, Vol. II, p. 123,



PRE-BUDDHISTIC HISTORY 103

out that in a remote period of time it served as a military
outpost or cantonment* (a sort of modern Barrackpore, as
we might say). Buddhist literature places on Tecord how
before his attaining Buddhahood the ascetic Siddhéartha was
charmingly impressed by this locality on his first arrival
here. His impression finds a marvellous expresqlon n the
fnllowmg measured terms :

“Ramaniyo vata bho bhamibhigo, pasadiko cha vanasando,
nadi cha sandati selaka sapatittha ramaniyd semant@ cha
gocharagamo, alam vatidam kulaputtassa padhanatthikasse
padhandydte.”?

“Pleasantly picturesque is this part of land. Delightful
is the sight of the grassy woodland. The river (Nerafijara)
is flowing on in a glassy stream, showing the bathing places
with gradual descents of steps.® presenting a charming
landscape. and affording glimpses into the neighbouring
hamlets easy of access. This must needs be the fitting
place for a scion of a noble race strenuously striving after
the highest attainments!” TForthwith Siddhartha, the
eternal glory of the Sakya race, made up his mind to enter
on his epoch-making struggle on the very site.®

The significance of the above text has been elucidated
substantially in the same manner in later Buddhist works,
though the points of difference, however slight, are not
without importance. By the phrase “pleasantly pictures-
que” Buddhaghosha understands that the stretch of land
was bedecked with flowers of various kinds, blossoming on

1 ¢f, Lalitavistara, Mitra’s Ed., p. 311 ; Mahavastu, Vol. IT, pp. 123-124-
® Papaiicha-sidani, Siamese Ed., Part II, p. 233: sipatilihan ti anupubba-

gambhirehi sundarehi titthehi upetam.
s Lalitavietara, Mitra’s Ed., p. 311 : Prahandrihi yan nviham ihaive tishtheyan,
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land and in water.” By the “delightful grassy woodland”
he tries to convey the idea of ““a variegated woodlard capable
of generating joy like a majestic peacock’s tail.”* These
two ideas are expressed in the Mahavastu in such a manner
as to make the place appear as “a sequestered valley, where
the umbrages of trees command an enjoyable sight, the
fields and fallows and the human habitations graced with
the calm beauty of lakes and pools.”> By “the glassy
stream” Buddhaghosha understands in agreement with the
authors of the Mahavastu and the Lalitavistara nothirg
but the river Nerafijard or Nairafijana of cool ard crystal
water, mudless and pure.* The TLalitavistara, however,
describes the Nairafijand, just as the Mahabharata the
Phalgu, as a river with the banks adorned with trees and
shrubs (druma-gulmair alankritd). The expression ‘‘the
neighbouring hamlets of easy access” (gochara-gama) is
explained by Buddhaghosha as signifying ‘“the surroundirg
localities not far from that place (Sendnigama), easy
of communication, and where sojournirg mendicants might
go round to get an easy supply of their daily food.”¢ The
Lalitavistura and the Mahavastu describe the Senapati-

1 Papaiichasidani, Siamese Ed., Part I, p. 233 : supupphita-nanappakira-jalaja-
thalaja-puppha-vichitlam manoramamn.

¢ Mahavastu, Vol. II, p. 123 : vriksha-malani prasadikant darsaniyani, prantani
viviktani vigatavyasanani (2vigata) janapadani manojia-hrada-sayyakani pratisamlayane
arfipydnt.

3 Papaiichasidani, Part 11, p. 233 : Nadi# cha sandati ti sondamanasi cha mani-
kkhandhasadisam  vimala-nila-sitala-salilam  Neraijaram nadim  addasam......pari-
suddham nikaddamam. Cf. Lalitavistara, Mitra’s Ed., p. 311 ; Mahkavastu, Vol, 11,
p- 123. The Pili scholiasts seek to explain the name Nerafijard as signifying a stream
of faunltless water (neld-jala) or one of bluish water (nila-jala).

¢ Papaichasidani, Siamese Ed., Part II, p. 234 : Tassa padesassa samantd avidire
gamandgamanasampannam  sampattapabbajitinam  sulabhapindagocharagimaf,  cha.

©f. Mahavastu, Vol. I, p. 123,
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grama as a plain surface of earth (samam cha bkamz~
bhagam).

It is evident from the above description that Uruvela.
at the time of Siddhartha’s enlightenment embraced an
expanse of land in which the Senanigama stoud in the eentre
of a round of hamlets within casy reach. Happily the
Therigatha preserves for us the name of one of these encircling
hamlets in the local epithet Nala or Nala (“a-man of Nala
or Nala”) applied to Upaka, the Ajivika.! The Therigatha-
Commentary distinctly says that Nala or Na d was a hamlet
in the near vieinity of the site of the Bo-tree (Bodhimandassa
asanna-padese).* Tne Chiillavamsa expressly represents a
hamlet adjoining the Bo-tree as the bt 1fh~p]ace of the great
Pali commentator Buddhaghosha.?

Dependirg on the travels of Hwen Thsang one can say
that Uruveld of yore oxtended north east 14 or 15 17 at
least. from the spot of the Bo tree as far as the Pragbcdhi
hill which was reached by him by crossing the river Phalgu
from a poirt near the base of the Gayaéirsha hill.+ As
regards its southern extension, Buddhist literature enables
us' to determine that it was outskirted by an extensive
jungle-tract known as Vanka, Vanga or Vankahdra jana-
pada, inhabited by an aberiginal people, a primitive Tace
ot hunters (migaluddaka).

The jungle-tract was dotted over with small VIHages,
each under its own headman (gama-jefthaka-luddaka, the
chief of the village hunters),’ and it swarmed with a very

3 Therigatha, the psalms of Sister Chapa.
8 Paramatthadipani, Therigatha-Commentary, p. 225.
. 8 Bodhimaudasamipamhi jato brahmaya-manavo |
- ¢ Begl's Buddhsst Records of the Western World, II, p. 114,

14
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pernicious breed of flies.> We can also glean this informa-
tion that these abarigines grew to revere the Ajivika ard
such other ascetics and recluses as their religious guides
(arahantd).* From the topographical position onec may well
surmise that tbe jungle-tract i« no other than the modern
district of Hazaribagh on the western border of Bergal,
and that the savage inhabitants are no other than the fore-
fathers of the Santals, Oraons and Mundas of to-day. If
we take up the question how. the Ajivika and like other
ascetics and recluses could command reverence in this part
of the land, the answer verily suggests itself that about three
centuries before the advent of the Buddha the Mount
Sameta- §ikhara or Pareshnath hill in the Hazaribagh district
had become hallowed by the death of Paréva, the precursor
of Mahavira, the founder of Jainism.

The stage in which the entire region of Gaya is presented
in the Buddhict records. carlier or later, does not suggest
the idea of its heing an abode of the aborigines, but rather
holds before our eyes a clear picture of a lard within the
pale of Hindu civilisation. In givirg the historical origin
of the name of the village Send-nigama, Buddhaghosha,
as we have seen, has made a clear hint at the fact that in
earlier times a regular military outpost or cartorment had
to be provided there, and it is most likely that this was
necessitated for repelling the expected attacks of the abori-
ginal hunters who had been its primitive inhabitants.

a Papasichasiadani, Siamese Ed., Part II, p. 265.
" 2 Papaiichasfidani, Siamese Ed., Part IT, p. 266 : 2'asmin janapade chanda-macchika
hondti.
¥ Papaiichasiidani, Siamese Ed., p. 265, where Upaka, the Ajivaka, is referred to
by & ohief of the village hunters 68 o representive of their Arhats (amhdkam arahantd).
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Vankahara was up till the time of the Buddha a jungle-
tract, which could be reached from Uruvela only by a tedious
bye-way (wnmaggam galeted), while Gaya proper was linked
with Uruvela by an easy and convenient high way (addjdna-
magge).*

At ‘the time of Siddhartha's enhghtenmen’o the most
prominent man in the village of Sendnigama was Sendni® or
Nandika,? father of Sujata, and Sujata herself was the married
girl and voung mother whose offering of milk-porridge
served to bring ahout a great turning point in Siddhartha’s
momentous career. A remarkable banyan tree standing in
the village of Senfinigdma and not far from the bank of the
Nerafijard was believed by the local people to have been
an ahode of a benevolent spirit, the presiding deity of the
villag.  Sujatd is said to have made a prayer to the tree-
spirit expressing this sclemn vow that if the deity were
pleased to grant her two wishes, one for being married into
a family of equal social status and the other for obtaining
a son for her first born child, she would honour the deity
with religious offerings every vear eveu at the cost of a
hundred thousand pieces of money. On the fulfilment of
these wishes, she proceeded. true to her vow. to make neces-
sary preparations for the first year’s offering on the full-
moon: day of Vaisakha (April-May). Tn this connexion
we are given an insight into the worldly prosperity of hers
and of her father. She. shared the forture of havirg a

3 Majjhima-Nikéya, Part I, p* 171.

3 Papaichasidani, Siamese Ed., Part 1I, p. 233: Sendni nama Sujalaya pits,
tassa game 't attho. The Jiteka Nidina-kathd refers to Sufata's father as a Sena-
Lutumbika. ’

8 Lalitavistara, Mitra’s Ed., p. 334, represents Sujatd- as Nandika-qmmqu:duhm,
end simply as gramika-duhiia at p. 336, precisely as in the Makdvasts, Vol. II, p. 263.
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thousand milk-cows at her disposal, and the grazirg ground
was provided for the cattle in the Yashtimadhuvana, evi-
:dently a pleasant woodlard in the outskirt of Senanigama.
Shegcould well afford to serve the milk-porridge prepared
hy her own hand in a dish of gold. to bedeck her person with
the hest of apparels and ornaments. to engage a number
of maid-servants, and even to promise Piirnd, one of her
attending.maids, a reward ot costly jewelleries for hringing
her some comforting news.!

Uruveld. too, as we have noted, was a great centre of
Jatila activity, and obviously the most important of the three
centres because of the seniority and high personality of
Uruvela-Kassapa.? The hermitage of the local Jatilas was
situated near ahout the bank of the Neraiijara and not far
from Senanigama. The fire-room (agydgara) of the Jatilas
was known to be zealously guarded against intrusion at
night by a fierce snake-king, possessed of overpowering
magical charm, a dreadfully venomous serpent, and within
‘a short distance of their settlement was the sojourners’
delightful resort, a grassy woodland or grove graced by the
nocturnal visits of Sakra and Brahma.s

Thus it is clear that apart from Senanigama and .its
immediate neighbourhood which were destined to play an
important part in the history of Buddhism, there was in
existence a distinct and most notable centre of the Jatilas,
both before and after the coming of the Buddba. The

1 Nidana-katha, l'a.unboll’s Jwtaka, Vol. I, p. 68, Lahtatham, Mitra’s Ed.
Pp. 334-336.
, 3 Manoratha-parayi, Siamese Ed., Pnrt L pp. 325 326.
" 9Pinaya-Makavagga, pp. 24- -27.
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original distinction of the two centres, one of Buddbism and
the other of Brahmanism, has all through been maintained.
In the Mahabharata, for instance, we have mention. of
Dharmaprastha, the site sacred to Dharma or Ruddha-
image, and Brahmasthana, the site sacred to Brabma. We
have already discussed that the Dharmaranya of the Maha-
tharata is no other than the site of the Pretaéila bill with
the Brahmasara and the Brakmayiipa at its base. But
the Dharmdran (Dharmaranya) signifies at the present day
a totally different Jocality,--a sacred site which is “a
little over one mile to the east of Bodh-Gaya,” visited
by most ot the Hindu pilgrims from Gaya for offering
pindas to the aucestors!. There is scarcely any room for
doubt as to the fact that beth Bodh Gaya and modern
Dharméran are comprised and distinguished within
the Dharméaranya of the later Gayva-Eulogivm 1n the
Puranas.

The three Kassapa leaders of the Jatilas of Gaya region
and Uruvela-Kassapa in particular attracted the attention
of the Buddha in the early days of his missionary life when
Dis activities were still confined to the territcrie~ of Magadhan
kingdom including Anga. The Buddhist tradition says that
while he sent out his able lieutenants to all other directions
tor canquest, he himself undertook the arduous journey
to Gayd and Uruveld in order to pertorm the most mar-
vellous teat of converting the Kassapa brothers with their
buge following. This very tradition sufficiently emphasizes,
as well be shown anan, the fact that on this particular

! Archaological Survey of India, Avnual Report fof 19088, p. 160, L.n. 2, .
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actievement would, as the Buddha then bhelieved, depend
the triumph or ns mission. And why ?

Now that the three Kassapa brothers came of a highly
respectable Brahminv family of Magadha and that they
had mastered the Vedas before their taking to the ascetic
life are facts well attested by the commentary on the Thera-
giatha and that on the Anguttara-Nikiya tespectively.
As regards their subsequent career, the Vinaya-Mahavagga
preserves a vivid ard authentic account impressing on our
mird the high esteem in which they were held by all the
people of Anga-Magadha. then under the suzcrainty of
Kirg Bimbisiara. When at the setting iv of the 1ains, as the
Mahavagga relates. the great five-sacrifice would commer.ce
every year. the people of Anga ard Magedha used to flock
to the place to witness the grand performance. carrying
aburdant quantity of food, hard and soft, no doubt, as an
ample provision of food-stufts both for the sacrificirg ascetics
and others assembled. not to speak of their own sclves. And
when at the approach of the wet scason the Buddba of
superior miraculous powers. was stayirg at Uruvela, the
Kassapa leader of the place wished in his heart that the
great recluse teacher were gone elsewhere lest his high
prestige might be at 2 discount. The excogitation of
Kassapa's heart is siguificantly set torth thus in the Vinaya
text

“Presently my great sacnﬁce is a'pproachm and all
the people of Anga and Magadha will come and bring W1th
them abundant food, both bard and sott. If the great
Samana should perform a wonder before that great assembly,
gain and bonour would inarease to the great Samana, and
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my gain and honour would diminish! O that, thc great
Samana might not come here to-morrow !’ :

" The whale Uruveld ceremony was conspicuous at the
incepticn by the absence of the Jatilas ot Gaya and Nadi
as well as thoir leaders. The legitimate inference would
seem to be this that similar functions were simultaneously
hold also in those two tracts, too, which equally attracted
pilgrims irom all quarters, far and near. If we admit that
those people also had participated, the explanation would
be that the “‘great fire-sacrifice’ was a very special ceremony
that was obscrved in turns in the three sister tracts.

The Buddhist account, as noticed above, credits the
general inhabitants of the Magadhan kingdom with an
abundant supply of food-stuffs so as to suffice for the mighty
congregation at the time of the great sacrifice?. The Brah-
manical account in the Mahabharata and the later Eulogium
attribute the entire function rather to the king under whose
benign rule the land was flowing with milk and honey. Thus
here. too, we find in substance a corroboration of the exag-
gerated Brahmin account in the sober and earlier account
of the Buddhists.

Turning again to the topic of the three Kassapa brothers,
particularly to that of Uruvela-Kassapa, we should further
add that so high was their prestige with the people oi Maga-
dhan kirgdom (twelve myriads of souls) that when the
Buddba repaired to Rajagriha. the Magadhan capital, along

! Vinaya Mahdvagga, p. 27 : Etarahi kho me mahdyaiiio packchupatthito, kevals.
kappd cha Anga-Magadhda pahdtam khadaniyam bhijaniyan adaya abhikkamissanti,
Sache mahdsamano mahijanakiye tddhipatihdriyam karissanti, makasamanassa labha-

sakkdram abhivaidhissunti, mama labha sakkiro parihayissanti. Aho niina ma-hﬁ.onmag{a
svdtandya ndgachchheyyi 'ti.
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with them after converting them to lis faith, t was so much
of a riddle to the people that they could scarcely distinguish
who led and who followed between the Buddha and the
Kassapas, and that to clear up the mystery the Buddha
had recourse to an intell'gent device of asking Uruvela-
Kassapa the follewing question the reply ’m ‘which would
reveal their relative positions : ,
Kim eva disva Ururvelavdsi pakdasi agqim kisako vedano?
puchchhami tam Kassapa etom attham, katham pahinam
‘ tava agqihuttam?
“What hast thou seen, O dweller of Uruvela, that thou
*wha art called the eaunt one hast forsaken the fire? and ask
thee, Kassapa, this matter : How is it thou hast forsaken
the fire-sacrifice?”
As for the ancient lines of communication, Sir George
A. Grierson has furnmished the followirg information con-
densing it frcm that given in Vol. VIIT o1 the Reports of the
Archaeological Survey of India ;-

“1. The old (iaya-Patna road ran aluong the east
bank of the river Phalgu from Gaya north-
wards, passing close to Islampur and Tilara
through Hilsa. TFrom Tilara, however, a road
must once have gone direct to Patra, as the
’hmese pilgrim Hiuen Tsiang travelizd by it
from that city. It must have been a diffieult
one, involving a crossing of the ancien’ Sone,
and most of the traffic probably went along the
easier road by Hilsa and Fatua, which must
have been a somewhat important port.

' ! Vinaya-Mahavagga, p. 36.
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2. Thbe Banaras-Rajgir road seems to have cressed
the old Sone at Sonebhadr, the Morhar at
Gbenjan. aud the Phalgu and the Patna-Gaya
road at Jaru.

3. The Ara (Arrah)—Rajgir road seems to have crossed
the old Sone at Bhagawanganj, the Phalgu at
Tilara and passed through or close to Islampur.

4. The Patna Rajgir road probably crossed the old
Sone somewhere near Fat’hpur Kalan. It then
crossed the Phalgu and Fatua braach of the
Gaya-Patna road at Hilsa and passed through
Nalanda and Silao.

5. The Gaya-Banaras road seems to have struck the
Banaras-Rajgir road at Sone-Bhadr on the
old Sone and passing through Konch, crossed
the Morhar at Pali to aveid two branches cf
the river, which it would have to meet if it had
crossed either abave or below. '

6. The Rajgir-Tamluk road, connecting the Bay of
Bengal with the North-West, probably entered
the Gaya district via the Singar passand Rajauli.

7. The Banaras-Tamluk road probably went through
Palamau and Raachi.””?

Now it will repay tracing the lines of communication
stage by stage with sidelights from the earliest of Buddhist
and other sources [ information. So far as the Pali canonical
texts go, they contain only a general description of the
Buddha and other persons journeying (1) from Rajagaha-
Nalandd to Senanigadma in Uruveld,? (2) from Rajagala

* Notes on the Disyrict of Gaya, pp. 16-16. 2 Majjhima-Nikaya, Vol. I, p, 1664
16
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to Kassapa’s hermitage in Uruveld,! (3) from Rajapaha to
Dakkhina_iri,2 (4) from Nalandi-Rajagaha to Pasanaka-
chetiya.? (5) frem Uruvela to Gaya proper, 4 (6) from Rajagaha
to Gaya proper ° (7) from Uruvela-Gaya to Benares-Isipatana
(Sarnath) ¢ (8) frem Benare. to R&jagaha ” and (9) from
Ukkala (Orissa) ta Uruvela-Gaya.® The texts are, however,
dead silent over the question of actual routes, their direc-
tions, distances and lalting places. Similarly the Eigbth
Rock Edict of A Soka is mute on the point of details regarding
the route by which be proceeded from Pataliputta, his
capital, to Sambodhi or the site of the Great Bo-tree. One
‘definite infermation that may be clicited from the Ariya-
pariyesana-Sutta in the Majjhima-Nikiya is that there was
alreacy in the time of the Buddha a high road (addhana-
magga) that connected Uruveld with Gayad proper and
extended westwards as far as Benares and its vicinity.
Another such information to bhe gleaned {rom the Vinaya-
Mahavagga (p. 4) 1s that this high rcad, spacious enough
for caravan traffic, stretched downwards as far as the distant
land of Ukkala (modern Orissa). The ancient great trade-
route with its North-Western (Uttarapatha) and South-
Western (Dakkhinapatha) branches, of which we have a
detailed description even in the Pali canonical texts, nay
be left out of consideration® as it has mo bearing on the
present subject.

} Vinaya Mahdvagga, pp 34-35. b Tinaya Chullavagga, pp. 199-200,
2 Vinaya Mahavagga, pp. 79-80. ¢ Vinaya Mahévagga p, 8.

3 Suita-Nipdata, Book V, Vatthugdatha. " Vinaya Mahavagga, p. 189,

¢ Vinaya Mahavagga, p. 34. 8 Vinaya Mahavagga, p. 4

® The latest discussion on this trade-route will be found in our Old Brakmi Inscrip.
tions, Notes , pp. 218-220, i
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In accardance with Buddhaghosha’s information, the
extension of the high road from the Bo-tree to the Gaya-
$irsha hill covered a distance of three gavutas (6 cr 7 miles)
and the extension of the same from Uruveld to Benares was
cighteen yojanas (150 miles or so), while Fa-Hian in his
itinerary gives the distance of the route along the course of
the Ganges from Pataliputra (Patna) to Benares as twenty-
two wyojanas' correspondivg roughly to one hundred and
cighty miles. . The Jataka Nidana-kathd definitely informs
us that the Buddha proceeded from Uruvela to Benares by
the high road of eighteen yojanas, and that he was able to
complete his peregrination in three months (from ths full.
moon of Vaiddkha to that of Ashadba), but, strictly speaking,
im about a month, if we deduct the period of haltages.?
The Pali commentaries are, however, scarcely clear on the
point of halting places between Gayd and Benares, nor on
that of the exact course of the peregrination, for a know-
ledge of which one has to depend solely on the Lalitavistara
and the Mahavastu, particularly on the latter. The rough-
shod description in the Lalitavistara would have us believe
that the Buddha walked from Uruvilvd to Gaya, from
Gaya to Rohitavastu (modern Rhotasgarh), from thence to
Uruvilva-kalpa, from the last-mentioned place to Sarathi-
pura, and irom Saratbipura to the city ol Benares across
the Ganges.® However much we may credit this statement
with accuracy, it errs at least in locating Uruvilva-kappa

1 Beal’s Buddhist Records of the Western World, Vol. I, p. irvii.

1 Fauswoll’'s Jataka, Vol. 1, p. 81: the period of haltages includes seven weeks
spent by the Buddha on the actual spot of and near about the Bo-tree.

3 Lalitavistara, Mitra’s Ed., p. 428.
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to the west of Rhotasgarh in view of the proved fact that
the Paili canonical texts distinctly place it in the country
of the Mallas.! The Mahavastu is happily fuller and more
methodical in its treatment of the subject. It traces the
course of the Buddha’s journey from Uruvilva to Gaya,
from thenc: to Aparagaya (Western Gaya), frem thiv place
to Vasdala, from Vadala to a locality called Chundadvola,
from thence to Lohitavastuka (Rhotasgarh), next to Gandba-
pura, from Gandbapura to Sarathipura, and frem tlence
ultimately to the city of Benares crossirg the Gangss by a
terrv-boat.? The Mahavastu seems to mention Sarathipura
ag an extensive tract with 1ts headquarters of the same name,
—the whole region embracing within its area both Lohita-
vastu® and Gandlapura. It is very strange indeed tn see
that the rivers Panpin and Sane are completely passed
over in silence. The Mahabharata, however, distinctly
mentions the Ganges and the Sone as the two rivers that
had to be crossed in travelling eastward to reach Kusa-
chirachchhada in the region of Magadha and the Goratbhagiri
from the summit of which one might have a view of Giri-
vraja, the then capital ot Magadha.*

We aave seen that both at the time of the rise ot Buddhism
and in earlier times as well there was on the bank of the
Gayid tank a rude stone-structure in the shape of a fam or
watch-tower. the inside and outside of which were known

1 Samyutta-Nikaya, Part 1V, p. 103 ; Angubtara-Nikaya, Part IV, p. 438.
2 Mahavastu, Vol, 111, p. 324,

3 Cf. Mahavastu, Vol, 111, p. 324 : Sarathipure Lohitavastukam gachchhati.
¢ Mahabharata, Sabhaparva, Ch. 20, verse 29-30 ;

Atitya Gaigam Sonaii cha lrayas te pranmukhas tada |

Kusachirchchhada jugmur Magaham kshetram achyutah ||
Goratham girim asadya dadrisur Magadham puram |
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respectively ag the haunts of two demons called Siichilema,
the needle-haired, and Khara, the brick-scaled or rough-
skinned, and that this continued to pass as a Yaksha-shrine
till Brabmanism got a foothold on the soil oi Gaya proper,
and with it the Yaksha shrive became a Brahmanical temple
under the dignified name of Brahmayiipa. The Sutta-
Nipata commentary furnishes the information of a totally
different edifice representing it as the abode of the Yaksha
Stchiloma which stood close by the lithic watch-tower. It
gives us to understand that this abode was broad-based on a
pavement, well-protected, enclosed by a railing, intersected
with doors and gate-towers, having in its upper part a cluster
of tinkling bells and looking like a towered box. This
daes not however, find support in the canonical texts them-
selves. It is conceivable, no doubf, that a shrine of this
type came into existence later on and at least when the
commentary was written in the 5th or the 6th century A.D.
The Pali canan refers to Muchalinda, a serpent-king
whose abode was in a pool in Uruvela. The Jataka-
ccmmentary and such other later Buddhist works refer to
other Nagarajas and Yakshas whose abodes were in Uruvela
and other places in the Gaya region, to Kaliya Nagaraja,
for instance, whose abcde was in the midst of the river,
Neraiijara, to Sudar8ana Nagaraja of Apara-Gaya, to Yaksha
Cbunda of Chundadvola, to Kamandaluka Nagaraja of
Lohitavastuka.

13. GAYA FROM BUDDHIST POINT OF VIEW

The rise of the Buddha marks a new epoch in the history
of the Holy Land of Gaya ; but for it many interesting details



118 GAYA AND BUDDHA-GAYA

of its growing life would have been lost. And to the Buddhist
if Lumbini is the birth-place of Siddhartha, the Deer-park
at Isipatana (Sarnath), that of Buddhism and Kusinara,
of his art and architecture, Gaya may well claim the proud
position of being the birth-place of Buddha, his Enlightened
Master. If Kapilavastu, the dominion of the Sakyas, pro-
vided a beautiful spot for the birth of Siddhartha and a
congenial field for his sports and feats, Magadha, the kingdom
of Bimbisdra, certainly provided a calm retreat for the rise
of the Buddha and a remarkable area for the first demonstra-
tion of his attainments and greatness. So one need not be
surprised to find that in all the early records of the Buddhists
the Buddha has been represented as a most remarkable
product and a most successful reformer of the Magadhan
kingdom.! But to contemplate the Land of Gaya from the
Buddhist point of view is primarily to ascertain in the light
of facts how it served as a solitude and retreat for deep
meditations so supremely necessary for the great attainment.

But the question is—with which portion of the Gaya
region the historian has to establish the vital connection of
Buddhism. We can boldly maintain that in spite of certain
historical associations of the Buddha and Buddbism with the
Gaya proper, the sacred spots of Buddhism were really
all concentrated in the tract of Uruveld. So far as the city
of Gaya or Gaya proper is concerned, the Pali records contain
nowhere any notice ot it even in describing the first journey
of Siddhartha, the ascetic, from Rajagaha to Uruvela

¥ Majjhima-Nikaya, Part I, p. 168 ; Vinaya Mahavagga, p. 5:
Paturahosi Magadhesu pubbe dhammo asuddho samalehi chintito |
apiapur "etam amatassa dvaram sunantu dhammam vimalendnubuddhan ||
2 Majjhima-Nikaya® Part I, p. 166 ; Fausboll's Jatuke Vo. I, pp. 66-67.
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and the first journey of the Buddla to the same tract from
Benares for the conversion of the Jatilas! The Gaya
proper is rightly mentioned in this connection in the Lalita-
vistara? and the Mahivastu.® That the route to Uruvels
either from Rajagaha, the capital of Magadha, or from
Benares lay through the city of Gaya can be easily gaihered
from the Pali description of the journey of the Buddha frem
Uruvela to Sarnath vie Gaya and Benares by a high road
then in existence and cf that of Devadatta, Sariputta and
Moggailana from Rajagaha to the Gayasirsha hill® Tte
Lalitavistara and the Mahavastu make no secret of the
fact that in order to reach Uruvilva from Rajagriha, the
ascetic Siddhartha had to walk down® from the Gayaséirsha
hill vshich he used as a halting place while at the Gaya city?.
All the records agree, however, in stating that it was upon
this hill that the Buddha delivered the famous Fire-sermon
(Aditta-pariyaya-sutta) addressing the Jatilas of the Gaya
region newly converted to his faith® As the Pali records
attest, this very hill gained importance in the early history
of Buddhism as a place where Devadatta lived with his five
hundred associates immediately after having broken away

1 Vinaya Makavagga, p* 24 ; Fausboll Jalaka, Vol. I, p. 82

3 Lalitavistara (Mitra’s Ed.), p. 311 : Bodhisattvo yatthdbhipretam Gayayam vihatya
Gayasirsha-parvate.

¥ Mahavasiu Vol. II1, p. 324°

4 Majjhima-Nikyaa, Part I, p. 170 Vinaya Mahavagga, p. 8 : bhagavantam
antar@ cha Gayam antara cha Bodhim addhanamagga-patipannam disvana. Cf. also
the account in the Vinaya Mahavagga, p. 34, of the jourriey of the Buddha from
Uraveld to Riajagaha via Gaya city ’

7 Vinaya Chullavagga, pp. 199-200.

® 7 Lalitavistara (Mitra’s Ed.) : janghaviharam anuchankramyamano,

* VinayaMahavagga, p. 84; Fausboll's Jataka, Vol. 1, p. 82,
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from and causing schism in the united Buddhist Order,!’
and no less as a place of the marvellous feat pirformed by
Sariputta and Moggallana, the two chief disciples of the
Buddha, in winning over one and all of those misguided
men and compelling Devadatta, the Judas Iscariot of
Buddhism, to suffer a serious discomfiture.?

An aceount of the last sojourn of the Buddha at Gaya
proper may also be traced in the Pali texts and commentaries.
Tt records the Buddha’s feat which lay in the taming of the
demon Sichiloma, the dweller of the antique tower Tam-
kita-masicha on the bank of the Gaya tank, situated at the
entrance to the city.> No particular date of such achieve-
ment, if true at all, can be determined, nor can this story
be seriously taken as anything more than a myth.

" These are all the information that may be gathered from
" the Buddhist records, and there is nothing to show any
further association ot the Buddha or ot Buddhism with the
city of Gayd (Gayd-gama). True that King Aéoka in his
R.E. VIII alludes to his pilgrimage to the site of the Bo-tree
(Sambodlii) undertaken‘in the 10th or 11th year of his reign,
but does not in this connection mentian even the name of
Ga'ya proper. It is conceivable that he undertook even
a second pilgrimage to Bodh-Gaya in the 21st or 22nd

1 Vinaya Chullavagga, p. 199.

t Vinaya Chullavagga, pp' 199-200. The travels of Fa Hian and Hwen Thsang
clearly attest that a new sect of Buddhism founded by Devadatta could not be crushed
down but maintained its identity right wp to the time of their visits, Fa Hian, for
instance, says that he found at Srivasti a body of disciples of Devadatta still existing
(Beal’s Buddhist Records, Vol. I, p. xlviii). To the same cfiect Hwen Thsang alludes
to three Sanghardmas which he came across at Karnasuvarna (West Bengal), the
inmates of which did not use “thickened milk following the directions of Devadatta.”

3 See Sichiloma-Sutta in the Samyutla-Nikiya and the Sutta-Nipata* as wel as
their commentaries,
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regnal year, but that, too, must have been to the same
sacred site. .

Our case is that Gaya proper rever ceased to be the
Holy Land of the Hindus and the stronghold of Brahmanism.
The mere halting on the Gay##irsha hill. or the preaching
of the Fire-sermon on the same mount, or the taming of the
demon Siichiloma 1n his tower on the Gaya tank, or even the
conversion of the Jatilas of the place did not suffice .to
convert the city of Gaya into a Buddhist sanctorum. Any
hypothesis to the contrary is sure to be contradicted by the
Pali canonical evidence which clearly shows that the Gaya-
dtrsha hill, like the neighbouring region, was open to all
without distinction of caste or creed, for we sze that even
Devadatta. the mortal enemy of Buddhism, could use it_
with impunity as a place ot sojourn. Apart from the twofold
information that the town of Gava was situated to the wesb-
at a distance of four yojanas (40 miles in round numbers)
from the Venuvana monastery in the suburb of Rajagriha
and that it was “desolate and desert’” at the time of his
visit, the Chinese plgrim Fa-Hian found nothing ‘more
worthy of record about it, far less noticing any Buddhist
sanctuary whataver within the limits of this tawn.

The point of contention 1s amply borne out by the itinerary
of Hwen Thsang who visited the place in the middle of the
7th century A D., which is to say, more than two and a half
centuries after Fa-Hian. Like Fa-Hian, Hwen Thsang found
the city in a decadent condition, and yet no foothold could
be gained by the Buddhists there. For the great Chinese
pilgrim expressly says that the city oi Gays which. was

1 Beal’s Buddhist Records, Vol. I, p. Ixi. "~ i
16
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“naturally strong (situated amid crags or precipices)” was
predcminated, even when it had *‘but few inbabitants,” by
no tewer than “1000 families of Brahmans” who could boast
of their descent from an ancient Rishi. He further adds
that they were nuct regarded by the rteigning king of the
place as hi» “vassals,” and that “the people everywhere
highly respec(ted) them.”* Tt is of no less importance to
note that the Gaya tank of Pali literature, the Brahmasara
of the Mahabhiarata, or the Brahmakunda of the later
Gaya-mahatmya continued to maintain its high sanctity
as a bathing place of the Hindu folks. The Chinese pilgrim
leaves the following notice of it :

“To the north of the town 30 li or so there is a pure
fountain of water. The tradition handed down in India is
that it is called ‘holy water’ ; all who hathe or drink thereof
-are cleansed from whatever defilement of sin they have.”’?

What is more, Mount Gaya (i.e., the Gayagirsha hill),
too, ccntinued te cnjoy, “with its sombre valley, streams,
and steep and dangerous crags,” the ancient fame of a
Hindu sanctorum. The pilgrim records: “In India the
name commonly given to this is the divine (spiritual) moun-
tain. From cld days it has be>n the eustom for the ruling
sovereign, when he comes to the throne, with a view to
conciliate his subjects at a distance and to cause his Tenown
to exceed previous generations, to ascend (this mountain)
and declare his succession with accompanying ceremonies. s

Hwen Thsang did not depart much {from the earlier

1 Beal's Buddhist Records, Vol. IT, p. 113.
2 Beal’s Buddhist Records, Vol. II, p. 113.
3 Beal's Buddhist Records, Vol. 11, p. 113,
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literary tradition when he says that in old days the Buddha
had delivered the Ratnamegha and such otker Sutras on
Mount Gaya. Our difficulty begins when he would have
us believe that on the top of this very hill he saw ‘‘a stipa
about 100 fect high, which was built by Asoka-raje,” and
which exhibited curious prcdigies and emitted from it an
ineffable effulgence’. We must take this part of his account
with a grain of salt. For, in the first place, there is no
authentic cvidence to prove that King Ascka built any
Buddhist sanctuary in or near about Gaya. Secondly, were
therc any such mound in real existence and on such an
elevation, it is not likely that this could escape the notice of
s0 vigilant a pilgrim as Fa-Hian. Thirdly, not the slightest
vestige of such o structure now remains to confirm his
statement. We may make only this concession that he
witnessed some kind of a Hindu shrine on the top of the
hill which he must have mistaken for a Buddhist one. It
will be noted that the word stape has in several instances
been rather loosely used by the Chinese traveller to denote
a shrine (chaitya). That he saw things sometimes through
the Buddhist spectacles may be discerned from his naming
the Tiver past the Gayd city not as Phalgu but distinctively
as Nairafijana,? while, as we have seen, even in the earliest
of Buddhist records the river Nerafijara or Nairafijana
has been kept distinct from the river flowing by the Gaya
proper.

This does not prevent us, however, from admitting the
possibility of the erection of Buddhist sanctuaries in after ages

1 Beal's Buddhis Records, Vol. 11, p. 113.
2 Beal's Buddhist Records, Vol. 11, p. 112.
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on sites lying to the south or south-east of Mt. Gaya marking
the southern boundary of the city, the sites which may
be easily included in the northern extension of Uruvela.
Even granting that Hwen Thsang tound in existence a
stipa or some such commemorative shrine on Mt. Gaya,
our contention still holds good that it could not have been
built by King A $oka, nor could the city of Gaya have become
a foothold of Buddhism by reason of such an isolated sanc-
tuary, which, if at all, is nothing but an accident. Had
he come across any sangh@rama anywhere in the Gaya
proper, whether on the high elevation of the hill or on the
low level of the river-bank, we might, no doubt, have easily
recognised it as a Buddhist holy land.

Even as regards the sandy tract of Uruvel, the prackine
or ancient Uruvilva of the Lalitavistara, the portion known
as Send-nigama, Senani-gima or Sendpatigrama and its
immediate neighbourhood are recognized in all early Buddhist
records up to the time of Fa Hian as the sacred area in-
separably associated with the great event of Buddhahood
and the history of Buddhism. Our point is that Uruveld
derivcd its ligh sanctity in the eye of the Buddhist {from
it8 connection with the most ardent and arduous endeavcurs
of Siddhartha, the ascetic, and his glorious accomplishment
in his Buddhabood. The primary connection of Sena-nigama
is with the endeavour: and that of its immediate neighbour-
hood with the accomplisbment. The accounts in the Pali
Buddhist literature and such Sanskrit Buddhist works as
the Lalitavistara and the Mahavastu vaguely state that
since his first arrival at Uruveld, Siddhartha, the seeker
of the highest good, spent hali-a-dozen of fruitless vears in



PRE-BUDDHISTIC HISTORY 125

incredibly austere. penances somewhere in the outskirts of
Send-nigama, being attended by five Brahmin ascetics and
associates who deserted him disgusted but only to become
his first and devoted disciples a little later on. It was here
again that the princely ascetic partook of the palatable plate
of porridge so sweetly served by Sujatdi under a lordly
banyan believed to have been the abode of the presiding
deity of the locality. It is easy to gather from these accounts
that Sujata’s residence was on the other side of the river
Nerafijora which he must have crossed in order to reach
the actual spot of the holy peepul tree destined to be eternally
associated with the event of the Great Enlightenment. There
is a clear indication that he gently got down into the river
by the flight of steps of a bathing ghat and crossed it at a
point where i4 was fordable in the dry season and that in so
doing he had {0 carefully avoid the danger of a great whirlpool
in the mid-stream which was the dread of the people as an
infernal dwelling of a dragon king Kala or Kalika. 1t is
clear from this that, as now, the Nerafijarad was never dried
up even during the hot summer, for it is said to have been
forded on the full-moon of Vaidakha (April-May). Even
it may be satisfactorily proved that the hill-stream has not
changed its course during so many centuries, the spot of the
Bo-tree as located in Buddhist literature with reference
to this stream continuing practically to be the same to this
day. The accounts, both in Pali and Sanskrit, speak of a
good space existing between the bank of the Neraiijara
and the Bo-tree linked by a spacicus causeway.! The Pali

1 Fausbill's Jalaks, Vol. I, p. 70. Bodhisalto naditiramhi.....,...divG-viharam
kaiva sayanhasamaye......ajthusabhavittharena maggena Bodhirukkhibhimukho payass
Lalitavistara (Mitra s Ed.), p. 240 : Yavach cha nadya Nairadjand yavach cha Bodhi-
mandat elasmin antare’
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account, however, clearly points out that the way of the
Bodhisattva lay thrugh a well-grown sal forest bordering
the river! An important point of difference between the
account in the Pali Jataka Nidana-katha and that in the
Lalitavistara is that the former represents the entire site
of the Bo-tree simply as a sombre woodland where this
sacred treg stood in the centre lording it over the sylvan
kingdom,? while the latter is particular about the mention
of so many small votive shrines, ratnavedikas and ratna-
vyomakas scattered over the woodland expanse. '

Over and above the actual spot of the Bo-tree which
enjoys the fame of being the navel of the earth, the main
centre of interest for the Budddist world, most of the later
Buddhist works in Pali and Sanskrit Tecognise and extol
as many as eight other spots near about the holy tree, the
spots reminiscent of the early days of the Buddha’s enlighten-
ment. These works distinctly mention that the Buddha
spent a period of seven weeks immediately following his great
accomplishment. Tn accordance with the Jataka Nidina-
kathd the first week he spent under the shade of the very
tree, at the Bodhimanda itself. The second week was
spent at a spot within a few paces north-west of the tree
where he remained steadfastly looking at his seat under the
tree (dnimisa). He then spent the third week at a small
space on the north just between the tree and the Animise
walking east and west, the space which became the site of the
Jewel-walk shrine (Ratama-charnkama chetiya). The fourth
week he spent on a ground a few yards north-west of the

2 Fausboll’s Jaaka, Vol. L p. 70.
? Lalitavisiara (Mitra’s Ed'), p 341,
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Bo-tree developing the higher phases of his doctrine, where
he found a small solitary chamber known as Jewel-house
(Ratana-ghara), and the fifth at the Neat-herd’s banyan
(4japdala-nigrodha-mule) lying at some distance from the
compound of the holy tree, pondering over the new doctrine
just evolved by him. He now went to spend the next week
at the dwelling of Muchalinda under a tree overlooking the
pool to both of which the Naga king lent his name. The
seventh or last week he found himself, at the foot of a lordly
tree called Rajdyatana enjoying rest and bliss. Tt was here
that two caravan merchants, Tapassu and Bhallika, who
were journeying north from Ukkala (Orissa), happened to
wait upon the Erlightened One, and duly paid their homage.
From thence he went back to the Neat-herd’s banyan where
he finally made up his mind to promulgate the new truths
to the world and decided at the same time to go to the far-
famed Deer-park near Benares for the purpose. On his
way to the Gayad proper he chanced to come across an
Ajivaka, Upaka by name, whom he tried to convince of his
high attainment. And besides this meeting-place, the
Nidana-katha lays stress on the hermitage of Uruvela-
Kassapa and its neighbourhood where on his return from
Benares he sojourned for a while and did convert the three
Kassapa brothers and all their Jatila followers of the Gaya
region to his own faith.

The Vinaya Mahavagga has to say nothing about the
three weeks following the first spent under the Bo-tree, and
presents an account of just four weeks, namely, the weeks
connected with the Bo-tree, the Neat-herd’s banyan, the

1 Fausholl’s Jataka, Vol* I, pp. 82 foll,
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Muchalinda tree, and the tree called Rajayatana. Not-
withstanding the gap, the chain of events is practically the
same.'

The omission of three weeks in the Vinaya Mahavagga
may be just due to an incompleteness of the text that has
come down to us. The tvadition of seven weeks is corro-
borated, however, by the Lalitavistara, although the setting
of events is somewhat different. On complete agreement
with the Pali accounts, the Lalitavistara fixes the meeting
of the Buddha with Upaka, the Ajivika, at a place between
the Bo-tree on one side and the Gayasirsha hill on the other.

A wide discrepancy as to the exact place of meeting of
the Buddha and Upaka is to be noticed in the account
given in the Mahavastu which agrees, nevertheless, with
the Lalitavistara in creating further associations of Buddhism
with the halting places of the Buddha on his way from
Gaya to Benares, the associations which are more or less
of a mythical character, we mean with such places as Apara-
Gaya, Chundadvela, Lobitavastu, Gandbapura and Sarathi-
pura.?

Regarding the associations of the Buddha or of Buddhism
with the Gay region, these are all that can be gleaned from
the Buddhist literary works, and still we feel quite secure
when we maintain that the city of Gaya did never cease to
be the Hindu holy land yielding place to Buddhistic pre-
dominauce.

Tt has already been peinted out that the Chinese pilgrim
Fa Hian found no Buddhist monastery (sanghdrama) or

! Vinaya Mahavagga, pp. 1-9.
* Mahavastu, Vol, I1I, p. 329,
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sanctuary (chailya) to nete while he was staying in the city
of Gaya. The three monasteries which he found ther in
existence were stand'ng all within the region ot Uruvela and
close by the Bo-tree All the Buddhist sanctuaries, com-
prising as they did the votive structures and images of the
Buddha, were seen by him on the sites and spots in Uruvela
which became traditionally associated with the endeavours
and wanderings of Siddhartha, the event of Buddhahood,
the geven periods following, and the triumphant conversion
af the Jatilas. 1t will be noticed that Fa Hian is in perfect
agreement with Buddhagnosha when he credits, net speci-
fically the great builder Afoka, but ratner indefinitely “men
in atter ages (pacchimajanatd)” with all such crections.

As rega~ds the episodes of the seven periods and the
conversion of the Jatilas, there is hardly any noteworthy
point oi difference between the itinerary of fa Hian and
the earlier or later Buddhist hiterary accounts, the Chinese
traveller does not depart from the literary tradition in
locating the place of six year penances of the Bodhisattva
near about tlhe site of the Bo-tree, not very tar frem it at any
rate. Walking south seme 20 1i from the city of Gaya he
arrived ot this place and found it “‘well wooded.”* But
he certainly deviates ftom the literary tradition, hitherto
known to us. when he records that immediately after par-
taking of the porridge of the village girls (headed by Sujata)
and hefore repairing to the Bo-trec, the Bodhisattva walked
up to a hill, about half a yojana (four or five miles) to the
north-east of tbe sacred tree, and found there a cave or

1 Beal’s Buddhist Records, Vol. I, p. Ixi.
17
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“stone-cell’ which presented itsclt at first sight to be the
fithing place for his profourd meditation, but which, or
second thoughts, he relinquished as unsuitable for the pur-
pose, leaving just a mysterious siadow bchind.?

This hill, described as Pragbodhi (Po-lo-ki-pu-ti or Pre-
enlightenment), and the cave are lecated bv Hwen Thsang
at a place, which lay across the great river of Gaya and
cpposite the city and at a distance of 14 or 15 I (four or five
miles) ncrth-cast from the helv Be-tree, a description tallving
with that of Fa Hian. The hill with its cave acquired a
special religious sanctity as a place of Buddhist pilgrimage,
where “‘every year, on the day of breaking up the season
cf Wass (Varsha or BudChist Lent), religious laymen frem
different countrics’ used to throng together “for the purpove
of making religious cflerings to the faithful.””

Hwen Thsang, too, locates the spot of the Bodhisattva’s
fruitless penances far six years “nct far from” the Bo-tree.
Hie itincrary goes only to prove that with the progress of
time legends multiplie¢ just to furpish excuses for the
{urther cropping up of devotional erections, all within the
tract of Uruveld, mostly within the pale of Senini-gama
and its neighbourhaod, and specially on the sacred site of the
proud Peepul, the far-famed Bo.> The really new infcrma-
tion in Hwen Thsang’s tiavels is that the wooded and sandy

1 Beal's Buddhist Records, Vol. I, pp. Ixi-Ixiii.

2 Beal’s Buddhist Records, Vol. II, p. 114. Regarding the hill and the cave we
have the following note in the Qayn District Gazetteer, p. 233 : “On the castern side
of the Nilajan, or Phalgu river opposite Bodh Gaya, is a narrow range of hills...... some-
times called tho Mora and sometimes the Ganjas Hills, but the middle portion of it
is locally known as Dhongra Hill.. ...About half way down the (slope on the north-

west), quite hidden from below by a wall of rock, is a cave at the base of a precipitous
oliff.” 3 Beal’'s Buddhist Records, Vol. II, pp. 114-136.
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gtrip of land between the two rivers, Nairafijana (Ni-len-
shan-na) and Mohana (Mo-ho), now forming the site of the
village Bakraur (Vaik.pura or Vakrapura), gr:w to be a
sacied place of Buddhism in course of time.! The hill, then
known by the name of Fukkutapadagiri or Gurupadagiri
and other such sacred places of the Buddhists noticed by
the great Chinese pilgrim beyond and to the east of the
river Mohand need not concern us here as these lie outside
the boundary of the holy region of Gaya and hence outside
the scope of our enquiry.

Thus, it is evident even from the testimony of Hwen
Thsang that by the time of his visit Buddhist sanctuaries
had enormously grown in number over the tract of Uruvela.
All the snots in that tract which wore associated with the
Buddhahood of Siddhartha and the early activities of the
Buddha, including the hermitage of the Jatilas, became the
befitting places for votive ercctions, installations and
offerings of the Buddhists. Kven such s Buddha-legend as
that of the Matiposaka Jataka (Fausboll, No. 455) were
availed of in giving a Buddhist stamp on the legend of
the time-honoured tank Matanga-vapi.2 But all the same
the cxpansion of Buddhist predominance was limited as
yet to the region of Uruveld. The city of Gaya or Gaya
proper remained unaflected throughout and retained its
distinctive Hindu character.

! Beal’s Buddhist Records, Vol. 11. pp. 138-139.
2 Beal's Buddhist Records, Vol. 11, p. 138.
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14. GAYA FROM HINDU POINT OF VIEW

Applying a historical process of reduction we are able
to peep into that remote period of time when the holy region
of Gaya was inhabited by the aborigines and the religion
of the place consisted in demonolatry,—in the worship of
Nigas, the tutelary deities of riverine. and of  Yakshas,
the tutelary deities of rocky regions. These aborigines,
comprised probably two distinct groups of primitive settlers,
one offering worship to the Nagas and the other to the
Yakshas. From the alternate setting of the abodes or
old-fashioned temples of the two classes of demi-godsin the
Mahavastu' at halting places of the Buddha on his way from
Gaya to Benares, it may be surmised that the land of Gayi
was once dotted over with alternate settlements of their
respective votaries. It seems certain that the primitive
settlers of the land of Gayd were partly represented by an
ancient tribe of hunters (negalinddakas) who were the veri-
table ancestors of the Santals, Ordons and Mundas of the
Hazaribagh district. It is casily concelvable that the
Hindu colonisers of Gayakshetra occupied the land by
wresting it from the hands of these primitive settlers who
were driven off to the hills around, south, cast and west.
There is a clear hint, as we noted, in Buddhaghosha’s com-
ment on the name of Send-nigama or Senani-gama that a
regular military outpost or cantonment had to be maintained
in the southern tract of Uruveld to repel the attacks of such
a race of savages. It is evident from the Stchiloma Sutta,

1 Mahavastu, Vol, L, pp. 324 foll.: dpura-Gayayam Sudarsuno nama Nagaraja.

Chundadvolayam (hundo nama Yaksho. Lokilavastuke Kamandaluko nama Nagaraja.
Gandhapure Kandho nama Y aksho.



PRE-BUDDHISTIC HISTORY 133

contained in two of such ancient and authoritative Pali
texts as the Samyutta Nikdaya and the Sutta-nipata, that
as carly as the timce ¢f the Buddha there could be seen on
the bank of the Gaya tank an antique abode or temple
of Yaksha Stachiloma. which was a rude structure of stone
standing high like a tam or bamboo watch-tower of the
village cultivators.  The inside of this tower was known
as the abode of Sichiloma, the needle-haired demon, and
the outside that of another demon called Khara or Rough-
skinned.  As evidenced by a representation of the  first-
named demon and the identifying inscribed label on a pillar
of the Barhut stone-railing,! the legend of Sachiloma
was as old as the second century B.C., if not carlier.
Indeed the antique abode of Yaksha Stichiloma is the solitary
structure in stone in the city of Gaya which finds mention
in the carliest of Pali records.  As a point of departure from
the original story, the commentary on the Sutta-nipata,
written not carlier than the 5th century of the Christian era,
has attempted to show that the actual abode of the demon
ras an edifice quite different from the tower.  Further, the
commentary description ol the Yaksha abode brings before
our vision something resembling in outline as well as details
a Hindu temple of worship. The only reasonable inference
to be drawn from this is that this new edifice was the cons-
truction of a later period when Hindu piety sought to express
itself permanently in the form of architecture.
We have seen that by the time of the rise of the Buddha
the region of Gayd had not only come within the pale of
Aryandom and formed an integral part of the Magadhan

L Cunninghawm's Stipe of Bharhut, Pl XX11. 2.
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kingdom but had also acquired distinction as a place of
Hindu pilgrimage, and no less as a place sanctified by the
residence and religious rites of the matted-hair Jatilas who
represented an old order of Vedic ascetics.

The tank and the river of Gaya were the bathing places
where during the last four days of Mdgha (Feb.-March) and
the first four days of Phalguna (March-April) multitudes of
men drew together from all directions and performed ablu-
tions in the holy waters in their deep-rooted belief thgt the
tirthas above named were capable of washing away their sins
and blessing them with merit.  The river Neranjard, too,
with its silver-white flights of steps rolled into that proud
position of religious sanctity as a bathing place of pilgrims.
All present within the holy arca, ascetics or householders,
vied with one another in the matter of purifying themselves
with the sacred waters. The Jatilas or priestly ascetics of
the place, it may be recalled, were sanctimonious as to the
observance of particular modes of ablution, attached special
importance to cach of the four specified modes of ‘emerging,’
‘plunging,” ‘repeated diving’ and ‘sprinkling,” and went even
to the length of burying themselves in the watery grave by
plunging. The vividness with which the Pali accounts
present the picture of the whole spectacular scene of bathing
before our eyes only goes to prove its reality. Though
separated by so many centuries, we are enabled to visualise
the amazing spectacle of the husy bathers, some descending
down the steps, some ascending, some doing preliminary
washing, some plunging, some emerging, some diving, some
sprinkling, some shiveringin cold, some warming themselves
with the fire of the altars on the bank, while yonder to see



PRE-BUDDHISTIC HISTORY 135

others chanting hymns from the Vedas, muttering mantras,
invoking Inflva, or offering worship to the sun and the moon.
True that bathing was a popular ceremony at the locality.
But Buddhist literature would make the Brahmins as a
class responsibic for the wide prevalence of belief in its high
efficacy (udaka-suddhika brahmand). And this belief gained
so much ground in the country that those among the Hindu
peovle who were unable to go personally would have water
fetched for them in jugs by others.

Probabiy Srivana (July-August), the first month of the
then current new year, was the season for the Great fire-
sacrifice (Mahayaiisia) of the Jatilas. This was a most
solemn occasion for all the people of Anga and Magadha
making a huge population of 12 niyutas or 120 lacs to con-
gregate at the place and contribute their share of food and
drink. From this it may be ecasily imagined how vast was
the concourse of peopie, how grand and impesing was the
ceremony and sumptuous the feast accompanying!, and in
what high esteem the Jatilas and their leaders were held by
the masses of people.

There can be no gainsaying that ceremonial bathing in
the holy waters and oblations to sacrificial fire (aggi-hotta)
constituted the daily or routine life of the matted-hair
ascetics, that both these rites were resorted to as effective
means of purification, or that, as such, the motive behind
both was essentially hygienic. Each of these two rites had
its own special day during the year, the one of bathing in
the month of Phalguna (March-April) and the other of fire-

1 To make an idea of the function of Mahkayasisia, see Digha-Nikiya, Vol I
pp- 135 foll. ; Anguttara-Nikaya, Vol 11, p 207,
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sacrifice in Sravana (July-Aug.). One cannot fail to notice
a distinetion between the two great occasions.

- The vernal ceremony of bathing was popular in origin,
whereas the rainy-scason function of great fire-sacrifice was
ushered into existence by the Rishis who were the cultured
representatives of Indian knowledge and wisdom. On the
former occasion the pilgrims from all quarters crowded the
place and went back after having a touch of the holy water
and rendered the holy site a positive nuisance without
evineing, however, any community of fecling for the
commonness of a cause, as if one had nothing to do with
the other. And on the latter occasion the centre of
attraction was a highly distinguished body of sacrificing
priests and ascetics and the whole interest lay round the
sacred fire Iit by them. All these tend to show that the
whole current of religious life in the (Gaya region oscillated
between the vulgar and the elect, now flowing to this,
now to that. on one occasion the cultured moving with
the masses and on the other the masses obeying the beacon
call of the men of light and leading, and thus maintaining
the balance of life in tension.

There were three diflerent settlements of the Jatilas at
Gaya proper, Nadi and Uruveli. cach under its own leader,
The three leaders are represented as three brothers, the seions
of an old and distinguished Brahmin family of Magadha.
As Hwen Thsang loeates them, the three centres of (Gaya,
Nadi and Uruveld were situated from north to south, one
below the other. Tt equally appears from the Vinaya des-
cription that all of them bordered the river Nerafijara and
its lower course known as the Gaya river or Phalgu. The
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Vinaya text, too, places Nadi midway between Uruvela
and Gaya, and would even point out how a thing floating
down in the Nerafijard could be visible first from the tract
of Nadi and then from the city of Gaya. Itis Buddhaghosha
alone who labours to locate Nadi somewhere near a bend
of the Great Ganges. And as a matter of fact, just as the
village of Urel preserves the memory of Uruvela, the town
of Gaya that of the (iaya tract, so the village of Nadi on an
old bed of the Sone may be said to remind one of the ancient
tract of Nadi. Buddhaghosha’s location of the tract of
Nadi may, however, be harmonized with Hwen Thsang’s,
if his expression maha-Ganga-vankesu be taken to denote
a doab between two such large streams as the Nerafijara
and the Mahanadi or Mohana.

At the time of the rise of Buddhism, precisely as at the
present day. the Gayagira or Gayasirsha hill (modern Brahma-
yoni) stood as the prominent landmark of the town of Gaya.
The spelling of its name as met with in the Mahabharata is
Gayasira, and the same spelling is suggested also in Aurna-
nabha’s interpretation of the Vedic allegory of Vishnu’s
iripadavikrama, as finds expression in the word Gayasirasi.
(lonsonant with this earlier spelling, some of the Pali scholiasts
has hinted at Gaydsisa having been the same word as Gajasisa,
“the Elephant’s head,” and the hill having been called
Gajasisa or Gayasisa* {from its resemblance with the crown
of an elephant. The same scholiast has made mention of a
colossal block of stone on this hill which was spacious enough
to provide seats for no fewer than one thousand persons.

1 For Gaja=Gaya, cf. Monicr Williams’ Sanskrit Dictionary, sub voce Gaya, Ga,i/a-
stmha=Gajasimha.

18
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The clear implication of this suggestion is that it is the hill
which lent its name to the holy lTand.

The southernmost division of Uruveld was then as now
a land of sand.—a region watered by the crystal flow of the
Nerafijara and noted for its wide reach of sunny beaches.
The river never dried up, even during the cold season of the
vear. The whole landscape is described by the Buddha as
the most charmingly picturesque with the neighbouring
hamlets of casy access and the marble-white bathing ghats
leading down to the babbling brook by the gradual flights
of steps.  Besides. one cannot hut be struck by the existence
of a high road connecting Uraveld with Gayvi and Gayd
with Benares on the one hand and Utkala (Orissa) on the
other. thereby serving as a link between the north and the
south of the Indian continent.  The town of Gayi could
be reached either from Benares by this high road or from
Rajagaha, the then capital of the Magadhan kingdom, by
a short route that crossed the Phalgu near about the Barabar
hills. the Gorathagiri of the Mahabhirata. And it must be
noted that Rijagaha itself was but the starting point of a
great trade-route, the Southern high road (Dakkhinapatha)
which extended as far north-west as Taxila and as far
south-west as Paithan on the Godavari.  And the Maha-
vastu. as we noted. mentions such localities as Apara-(layi
(Wesern  (faya). Vasdiala. Chundadvoli., Lohitavastuka
(Rotasgarh). Gandhapura and Sirathipura as halting places
on the highroadleading from Uruvilvi and (Gayi to Benares
and Sarnath.

Prince Siddhirtha's attainment of Buddhahood in
Uruveld marks an epoch in the history of the (iaya region,
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His carlier wanderings and subsequent ponderings served
to create memorable historical associations affording good
excuses for the cropping up of various Buddhist shrines of
considerable architectural and sculptural value. The
conversion of the Jatilas to the new faith was, no doubt,
a decisive triumph for Buddhism, though its immediate
effect on the religious life of the Gayd region cannot be
determined with any amount of certainty. All that may
be gathered from subsequent history is that the Gaya
proper or city of Gayd remained as before a stronghold of
Brahmanical  Hinduism, while Buddhism gained pre-
dominance over the tract of Uruvela.

The inter-regnum between Ajatasatru and Bindusara
is a dark gap in the history of the holy land. The light
begins to dawn again with the benign reign of Priyadarsi
Adoka in the third quarter of the 3rd century B.C. The
Eighth Rock Kdict of the Great Maurya emperor of Magadha
lifts up the veil just to give a misty view of the Gaya region
appearing pre-cminently as a place of Sambodhe or Bo-tree,
the living symbol of Buddha's Enlightenment. This edict
evidently bears record of the Buddhist emperor’s first
pilgrimage to the place in his tenth or eleventh regnal year,
it being claimed as the earliest instance of the emperor’s
persistent preference of plous tours (dharmayatra) to indul-
gence in pleasure trips (vihdrayatra) of age-long royal custom.
Though even the name of (tayid does not find mention in it,
the edict indirectly throws some light on its internal life.
The Buddhist emperor must have journeyed to the site of
the Bo-tree from Pataliputra, his capital. partly by the
high road that led to Rajagriha and thence by another
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road that connccted Rajagriha with the city of Gaya. It
is evident from the Mahabharata description of the journey
of the Pandavas from the Kuru country to Girivraja or old
Rajagriha that this route passed by Gorathagiri, which was
no other than the Pravaragiri of medizcval inscriptions and
the modern Barabar group of hills.! The Mahabharata,
it will be noticed, places Gorathagiri in Magadhakshetra,
the holy region of Magadha. The Sutta-nipata account of
the journcy of the pupils of the Brahmin teacher Bavari
from Magadhapura, identified in the commentary with
Rajagaha, the capital of Magadha, to the holy rock Pasanaka-
chetiya testifies to the existence of this route, while the rock
itself is located in the region of Magadha (Magadha-khette).
From a close similarity of the two descriptions none can
doubt that the holy rock of the Pali text was either the
same as (Gorathagiri or some such hill as the Kauadol near
about. All these may well lead us to bhelieve that Asoka,
the great Buddhist emperor, could reach the city of Gaya
and finally Bodh-Gaya, his desired destination, by this very
road. The edict clearly shows that while he journeyed
from his capital to the sacred site, he had to pass through
localities where it was possible for him to meet the Brahmins
and recluses worthy of gifts, to come across elderly people
deserving pecuniary help, and to sec the general run of
people, both rural and urban, not cxcluding worthy men
with whom to discuss the higher prmclpleq of piety and
morality.?

1 See Barua’s Old Brahmi Inscriptions, pp. 226 foll.

3 R.E. VILL : Tenesa dhammayata. Et-ayam hoti : Bamhana-samapanan dasane
cha dane cha thairanam dusane cha hiramnapatividhino cha jinapadasa cha janasae
dasonam dhammanusdsti cha dhamuparipuchha cha.



PRE-BUDDHISTIC HISTORY 141

It does not appear from this edict that the region of
Gaya through which he had passed had yet any spot of any
importance to a Buddhist pilgrim save the sacred site of the
Great Bo. The impression which it creates and which
lingers is that the Gayd proper representing the northern
portion of the holy region was the abode and scene of activity
of the Brahmanical ascetics and other recluses (bamhana-
samandnam), we mean, of the religicur other than the
Buddhists who are denoted in ASokan inscriptions (e.g.,
P.E. VII) by the term Swmnghatha (Samghastha). The
truth of this observation is not far to seck. In the first
place, it is clearly borne out by a controversy in the Katha-
vatthu, a Pali canonical compilation of the Asokan period,
that Buddh'sm as a movement was yet confined within
the territorial limits of the Middle Country. Even with
regard to the Middle Country which embraced the whole of
the kingdom of Magadha it is not claimed that Buddhism
had struck root in all parts, the frank admission being “that
it was to be tound where it could be found and not to be
found where it could not be found.”t  Secondly, the generally
accepted Buddhist tradition dates the propagation of
Buddhism outside the Middle Country from after the eigh-
teenth regnal year of the Great Maurya cmperor when the
Buddhist religious missions®were despatched to different
directions. Thirdly, in his Thirtecenth Rock Edict the
Buddhist emperor definitely states that when this edict
was promulgated (say, in his 13th or 14th regnal year) there
was no vlace, barring the solitary Yona province (in the

' Kathavatthu, 1. 3: Majjhimesu janapadesu althi brakmachariyiavaso yattha atthi
tattha atthi, yattha w'atthi tattha watthi. Pachchantimesu janapadesu w'atthi brakma-
chariyavaso yattha walthi gati bhikkhanam bhikkhuninam wpasakanem upasikanan.
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north-west), where the various sects of the Brahmanical
ascetics and other recluses were not to be found and where
the masses of people had not adhered to one or the other of
these scets.!  Fourthly. as the emperor’s cave-dedications
clearly bear out. the Bardbar group of hills sentinelling the
approach to the city of Gayia was unquestionably a strong-
hold of the Ajivika ascetics of that time. and the subsequent
:ave-dedications in the Nagarjuni hills attributed to his
successor, King Dasaratha. similarly bring home to us the
continuance of the sole sway of the Ajivikas at Barabar
as well as the neighbouring range of Nagarjunieven after
Asoka’s sceptre had dropped down. And lastly. the hill
which is alluded to in some of the Pali canonical texts as
Pasanaka-chetiya or Rock-shrine. and may be identified
with the Kauadol hill in the neighbourhood of the Bardbar,
if not precisely with it. had enjoyed, as the commentator
points out. theancient fame of having borne a sanctuary
(devatthana) on a huge rock.?

There is nothing further to record regarding the region
of (Gaya during the eventful reign of ASoka or that of his
successors.  Kven coming down to the Sunga period which
saw the consummation of art and architecture in Barhut
inner railing, its quadrants, returns, gateways and carvings,
we can scarcely glean a fact having any direct bearing upon
the region of our quest. It is very strange indeed that even
the Manu-Sambita which in its present redaction may be

L R. B. XIII: Nathi ch she janapade yati nathi ime nikaya anamta ( Yoneshu),
bamhmane cha shamane cha nathi chiv  kwva pi janapadashi yata natht manushanam
ekatalashi pashadashi no nama pashade:

t Paramattha-jotika, Vol. 1., p. 584 : Pasanaka-chetiyan ti mahato pasinassa upari

pubbe devaithinam whosi.
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fairly regarded as a compilation of the Sunga period main-
tains an cloquent silence over the importance of Gaya as
the place for funeral ohsaquies.  As a matter of fact, in the
whole range of Brahmanical literature dating up to the Sunga
age all the information that may be gathered relates to (tay3a
as a Vedie Rishi,' to Vishnupada and GayaSira as two
stations of the sun in his daily course,®* and to the word
Gaya-sadhana  Gayasphana-Gayasphayana  signifying  the
promotion of domestic wealth.? Tt may be shown that each
of the three items of information has a peculiar suggestion
for later development in the Hindu legends of Gaya. First,
the Rishi Gaya came to figurein the Epic and Purana versions
of the Gayé-culogium as a rajarshi or roval sage lending his
name to the city of Gayi. Secondly, the cariier astronomical
notions of Vishnupada and Gayasira dropped down into
names for the principal shrine and hill of Gayi town. And
the carlier siamfication of the word (Gayu as domestic wealth
or prosperity served as a stimulus to the later conception
of Gayd as a land of happy pienty. where once flowed the
streams of Ghritakulyd, Dadhikulya and Madhukulya.

Now passing over the reign of the Sungabhritya Kanvas
which has nothing as yet to say regarding the Gayia region,
we have to take note of two kings. Kaugikiputra Indragni-
mitra and Brahmamitra, whose names loom large in some
of the short inderiptions on the old Stone-railing at Bodh-
Gayi recording it to be a memorable erection of female

1RV, X. 63.17, 64. 165 Ait. Br. V. 2,125 AV. T 14. 43 RV. V. 92, 10.
2 Here the referenco is to Aurpaniibha‘s interpretation of the Vedic allegory of
Vishnu’s three strides.

3 RV.IX.104. 2; RV. L 91. 12 and 19; VIL 54. 2; AV. XTIX, 15. 3; Panini VI.
1. 66 and comments in tho Varttika and Pataiijali’s Mahibhishya.
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piety. As their surnames indicate, hoth of these monarchs
must have belonged to a Mitra dynasty, which probably
rose into power in Magadha after the disruption of the
Kianva house. But cven as regards the reign of these two
kings, the development of art and architecture that took
place concerned exclusively the site of Bodh-Gaya, and as
such does not bear any very great importance to the history
of Gaya from a Hindu point of view.

So far as inscriptions go, we may summarily dispose
of the Kushina age as being of little help for our immediate
purpose, there being nothing worthy of record with the
doubtful exception of the event eof installation of a colossal
stone-statue of the Buddha during the reign of one King
Turamala and in Saemrat 64 (first or second century A.D.).
Much light may, however, be focussed on the Gaya of this age
by an earlier version of the Gayi-culogium in the Maha-
bharata, which, as proved by some very old Pili canonical
couplets, had been shaping itself through centuries. The
Epic Eulogium clearly shows the established famne of Gaya
as a place of Hindu pilgrimage, and especially as the place
for securing release of the departed spirits. Tt at once holds
before our eyes a picture of Gaya as a Holy Land deriving
its high sanctity and none the less its prosperity from the
sacrificial rites and benevolent gifts of the royal sage Gaya,
son of Amirtarayas. The whole landscape comprised the
twenty-five hill-tops, the Gridhrakiita, Udyanta,Gitanadita
and the rest, with the Gayadira lording it over them all, the
large stream of Phaigu fed by countiess cataracts, the
Ghritakulyd, Dadhikulya and the rest, and lined with a
luxuriant growth of sylvan groves, Akshaya-vata, the un-
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dying banyan of immortal fame, Gridhravata, the brother
banyan marking the sacred approach to the Gridhrakiita
hill, Tiladhenuka at th: loly site of Dlienuka bearing the
curious hoofmarks of the heavenly cow Kapila with her
calf’s, Dharmaranya. the charming forest tract. sacred to
Dharmaraja or Yama. with the sacred tank Brahmasara
in 1ts midst and the towering Brahmaytipa beside, Dharma-
prastha, the sacred site in the south graced by the presence
of the Buddha-image and the hermitage of Matanga, as
well as Brahmasthina, the site sacred to Brahma. The
Epic legend is well aware of the existence of Yonidvara
(Brahmayoni) on the crown of the hill Gayasira, a natural
passage underncath a boulder standing as a symbol for
salvation from the womb of misery. and equally of the pre-
sence of a Sivalinga on the Gridhrakiita with a stone figure
of Nandi. the bull attendant of Lord Siva. Tt also praises
the rites for the worship of Savitrl and Sandhya by the
Brahmins performing the Vedie rites. But strangely enough,
it has nothing as yet to place on record regarding Vishnu,
his footprint or iconic form as Gadadhara or Mace-bearer.
It knows nothing of any myth concerning Gayasura. Gada-
sura. and Dharmasila. The sacred tanks Uttaramianasa,
Dakshinamanasa and the rest do not find mention in it.
The various images of the Sun-god. Ganesa and Sakti and the
temples enshrining them are yet far beyond its reach. The
Gaya proper, as depicted in the Epic . presents predominantly
a scene of naturc-worship. while the solitary phallic symbol
of Lord Siva marks just the commencement of the semi-
iconic stage in the process of visualisation of the image of
the Divinity of the place.
19
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The omission of Vishnupada or Vishnu's footprint from
the Epic list of prominent objects and sites is significant.
But this omission may be simply a case of deliberate exclu-
sion due to sectarian prejudice at the back of a Saiva manual.
This belief gains in strength as we notice a similar case of
omission of all symbols of Saivism from the list of such
objects and sites in a Vaishnava work. the Vishnu-samhita,
for instance, in which Vishnupada stands out as a most
distinctive object and site along with the (fayasirsha hill,
the Undying Banyan and the Phalgu river. If we take,
however. all the early medizval Smriti references to (laya
or Gayadkshetra in the lump. the prose passage in the Vishnu-
samhitd is the solitary instance where we have mention of
Vishnupada, and a verse in the Atri-samhitd another such
instance where the pilgrim is urged to have a view of even
an iconic form of Vishnu as the divine mace-bearer (drishiva
devam Gadadharam). Thus it may be safely maintained
that the prevailing tendency of these Nmriti-compilations
is to represent (taya by its natural landmarks, the hill, the
river and the tree, and that the Vishnu-samhita agrees so
far with the (ireat Epic that in both the stage of manifesta-
tion of the deity of Gaya, whether in the form of Vishnu's
footprint or in that of a phallic symbol of Siva, is semi-iconie
or merely suggestive.  This remark holds equally true in the
case of the Ramayana. Another important point of agree-
ment is in commonness of specification of (Gaya as the place
for funeral obsequies intending release of the departed souls.
The real historical interest of the study of these literary
references arises from the fact that these enable us to as-
certain that Gaya had not attained the highest position
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in a day as a sanctorum for the fulfilment of the above
specific object. These go to show how from having been
first just one of the cexeral places of importance Gaya ad-
vanced by the gradual steps of preference (pradhanya) into
its unrivalled seat of pre-eminence. None reed be surprised,
therefore, that even in the Vishnu-samhita Pushkara,
situated on the Sarasvati, is allowed to enjoy predominance
over the region of Gaya. There is not a single list. however,
in which Gaya has not a distinct place. Even taking into
account the ancient Pali canonicai list of such firthas, we
could show that Gayd had attained pre-eminence among
the notable places of Hindu pilgrimage as early as the days
of the Buddha.

When the Chinese pilgrim Fa Hian visited eastern India
in the frst quarter of the 5th century A.D., he found the
city of Gaya desolate and deserted, though the causes that
brought about such a deplorable state of things are yet
unknown. KEven when. two-and-a-half centuries later,
Hwen Thsang passed through this city, it had but few
inhabitants, its population having consisted of a thousand
families of Brahmins only. It continued, of course, as
there-to-fore. to be a Hindu Holy Land, noted for the sacred
water of its famous tank to the extreme north and the
special sanctity of its rocky hill to the south-west. Its
Brahmin inhabitants, too. stood in high esteem of the people
everywhere for their acclaimed descent from a venerated
sage of yore, and were not regarded as vassals by the reigning
king. Both the Chinese pilgrims have in their travels re-
corded nothing else of importance concerning the region of
Gaya viewed from a Hindu point of view but that the portion
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lying to the south of the Gaya proper had come wholly
under the sway of Buddhism. It is interesting to observe
that the hermitage of Matanga of the Hindu Epic fame
acquired a new tradition at the hands of the Buddhists as
the sacved haunt of the wise o]epha.nf (matanga) of the
Matiposaka-Jataka. and the same Jataka legend was foisted
upon Mataiga-vapi. the tank commemorating the name of
the self-same sage Matanga. In other words. the two tracts
of Gaya and Uruvela became distinet as two separate sacerd
areas, the former representing the dominion of the Akshaya-
rafe or Undying banyan of Hindu fame and the latter that
of the Bo-tree Adérattha of Buddhist fame. the former remain-
ing in a decadent condition and the latter shining forth in
the rising glory of its art and architecture.

The visit of Fa Hian was synchronus with the palmy
days of the carlier Gupta emperors who exercised their
full suzerainty over the region of Gaya, nay. over the whole
of the kingdom of Magadha. If so, it would be going far
from the historical truth to imagine that the desolation of the
city of Gaya was due to any political causes. It is far safer.
we think, to account for the deserted condition of the Gaya
town by certain cataclysmic natural phenomenon causing
havoc to the place. such as the overflooding of the hill streams
that fed the Phalgu and the silting up of the great river of
(Gayd with its attendant evil effects. s it not strange that
nowhere in the region of GGayd has up till now been dis-
covered any Hindu shrine or image which might be relegated
to the carly Gupta reign ?

Buddhaghosha who flowrished during the carlier part
of the Gupta period and may be regarded almost as a younger
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contemporary of Fa Hian was aware of the existence of the
temples of Vasudeva and Siva-Mahesévara (Vasudeva-ayatana,
Issara-ayatana) in his time," although he does not specifically
mention where. precisely in what part of India, these were
situated. Kven in his commentary on the Siichiloma-Sutta.
he does not refer to the temple of Sichiloma as an edifice
distinet from the antigue tower. Tamn-kita-mancha des-
cribed in the text as the real abode of the Yaksha. As a
point of departure from both the original Sutta and Buddha-
ghosha’s commentary, the Suttanipata-Commentary which
18 somewhat later than the writings of Buddhaghosha dis-
tinguishes the temple of the Yaksha from the antique tower
and describes it as an edifice overlooking the Gaya tank,—
as a mansion broad-based on a pavement, well-protected,
enclosed by a railing. provided with doors and gate-towers,
adorned in the upper part with a network of tinkling bells
and showing a quadrangular spire2 If the tradition of
such a towering mansion on the bank of the Gaya tank be
at all credible. its erection must be placed after the life-time
of Buddhaghosha and undoubtedly within the earlier part
of the Gupta period. Men in after times had erected com-
memorative Buddhist shrines and set up the figures of
Buddha for worship at Bodh-Gaya, some of which were
witnessed by Fa Hian® Even three Buddhist monasteries
were found in existence at this place by this Chinese pilgrim

1 Visuddhimagga, p. 482.

2 Paramalthajotika, 1., p. 301 : tan (maicham) nissiya (Sdchiloma-) Yakkhassa
bhavanan Alavakassa bhavanam wiya. Ibid., p. 222: Alavakassa pana vimanam
bhummattham suguttam pakarapariklhittam susamvihita-dvara-attala-gopuram upari
kamsajalacchannam manjiasa-gadisam tiyojanan ubbedhenn.

s Beal's Buddhist Records, Vol. L., p. Ixiii.
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at the time of his visit. There are sufficient reasons to
believe that at least one of these monasteries was a memorable
erection of King Meghavarna of Ceylon during the reign of
Samudragupta whose reign had ended shortly before the
visit of ‘Fa-Hian.! The enigma of history still remains—
why is it that the region of Gaya fails to boast of a pious
Hindu erection or installation ascribable to the reign of the
carlier Gupta emperors ?

There is. no doubt, an epigraphic record of the grant to a
Brahmin of the village of Revatika in the Gayi territory.:
attributed to Samudragupta. The vecord is inscribed on a
copper-plate. which has a seal tacked on to it, The seal
itself may be genuine and much older. but the record is
spurious, being the fabrication of a much later age.?

It might be contended that there is at least one clear
epigraphic record, riz., the Aphsad stone inscription of
Adityasena, which establishes beyond doubt the fact of
erection of a grand temple of Vishnu at Aphsad by King
Adityasena along with the memorable crection of a matha
or Hindu monastic abode by his mother Srimati and excava-
tion of a large tank by his wife Queen Konadevi. We are
aware that Adityasena is one of the well-known Gupta kings
of Magadha. But as his inscriptions clearly prove, he
flourished during the latter part of the Gupta period, his date
being posterior to the reign of King Harsha of Kanauj and
as late as the third or fourth quarter of the 7th century
A.D.:® Even granted all these, the fact remains that Aphsad

1 See passim. 2 (laya-vaishayika-Revalika-grame.
8 Fleet's Corpus Ingcriptionum Indicarum, Vol. 111, pp. 254 foll.

4 Floet's Corpus Inscriptionum, Vol. 111, pp. 201-208.
s Fleet’s Compus, Vol. I11., pp. 209-210.
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or Jafarpur is a village, which is situated in the Nawada
subdivision of the district of Gaya and not strictly within
the bounds of the Gaya region.

Near the very site of this Vishnu temple was discovered
a beautifully carved figure cf a Boar representing appetently
the famous Boar incarnation of Vishnu Nariyana.! This
figure is generally regarded as one of the lingering handiworks
of art of the Gupta period. We possess indeed a definite
epigraphic evidence in the Eran Stone Boar inscription of
Toramana to prove that the reign of the Hina king Toramana
became noted for the building at Airikina or Eran in the
(lentral Provinces of a stone-temple cnshrining ‘a colossal
red-sandstone statue of a Boar, about eleven feet high,
representing the god Vishnu in his incarnation as such.’s  If
the Boar stutuc of the Gaya district be. as it seems likely,
of the same date as the one at Eran, it cannot be attributed
to an age earlier than the fourth quarter of the 5th century
A.D. Here, too, we have to note that the find-spot. of the
statue is the village of Aphsad and not the (Gaya region
proper.

As proved by his inscription,® the Maukhari chieftain,
named Anantavarman, installed a beautiful image of the god
Krishna in one of the Barabar hill-caves, the Lomaga Rishi
(‘ave, which was originally a cave-dedication of King Adoka
for the accommodation of the Ajivika ascetics. There are
reasons to helieve that the Maukhari chieftain added a

1 Fleet's Corpus, Vol ITI,, p. 201,

2 Fleet’s Corpus Inscriptionum, Vol. 111, p, 160 : Bhagavalo Varaha-miarter-jagat-

rayanasya sila-prasadah. .
i s Bardbar Hill-cave inscription of Anantavarman. See Fleet's Corpus Inscript.
tsonum, Vol. II1. pp. 221.223. .
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facade with the figure of Krishna as an ornament to the
cave which was left unfinished by the great Maurya emperor.
It is equally proved by two other inscriptions of the same
Maukhari chieftain® that he installed ‘an image representing
Siva, in the form of Bhiitapati or the lord of beings, and his
wife Parvati under the name of Devi,” the image ‘probably
of the kind, called Ardhvanariévara, combining Siva and
Parvati in one body,” and another image of the goddess
Parvati under the name of Katyayani, together with the
grant of a village to the same goddess. under the name of
Bhavani,? separately in two of the Nagarjuni hill-caves
which were originally the cave-dedications of King Dagsaratha
to the sect of the Ajivikas. The Barabar and Nagarjuni
hills are situated about fifteen to eighteen miles to the north
by east of the Gaya town, overlooking the Phalgu. But we
have seen that the Mahabharata locates these hills rather in
the holy region of Magadha. The interest of the votive
records of Anantavarman, nevertheless, is that by the time
when these records were inscribed. the Barabar and Nagar-
juni caves were deserted by the Ajivikas, their former tenants.
It is historically important also to note that the Maukhari
chieftain tried to acquire an immortal fame hy setting up a
figure of Vishnu in his incarnation as Krishna side by side
with those of Siva-Parvati and Katyayaniin the neighbour-
hood of the town of (Gaya which does not seem to have
entertained the worship of Vishnu in the form of Krishna, of
Siva in combination with his consort, and of Sakti under the

! Nagarjuni Hill-cave inscription of Anantavarman. See Fleet’s Corpus Inserip--
tionumVol. IIL, pp. 223-226.

* Nagérjuni Hill-cave inscription of Anantavarman. See Fleet's Corpus Inscrip
tionum, Vol. IIL,, pp. 226-228,
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name of Katydyani and Bhavani. The records of Ananta- -
varman are undated, although judged by their characters,
these cannot be treated as earlier than the 8th century A.D.

The Meharauli posthumous iron pillar inscription of
Chandra records the pious act of a powerful king named
Chandra consisting in the setting up of a lofty standard of
the divine Vishnpu on the Vishnupada hill.'  The inscription
is undated. It gives us no information as to the lincage of
King Chandra. The lofty standard is no other than the iron
pillar bearing the inscription. The column stands at present
on a part of the Delhi ridge and in a position, “‘which hardly
answers to the description of its being on a ¢ir¢ or hill.”
And whether it is in its original position or was transferred
from another Jocality, the importance of its record lies in the
fact that it at once presupposes the existence of a Vishpupada-
giri or hill hearing the footprint of Vishnu.?

Some of the epigraphic records, especially those inscribed
during the reign of Skandagupta,® incontestably prove that
the worship of the divine Vishnu, even under his iconic form
as the discus-and-mace-bearer (chakra-gadda-dhara), became
prevalent in certain parts of Northern and Western India
as early as the 4th or 5th century A.D. But none of these
attests the prevalence of the worship of Vishnu under such an
iconic form in any part of the region of Gaya. It will be
noticed that the Vanaparva of the Mahabharata, too, alludes
to certain sites sacred to Vishnu, worshipped under his

1 Fleot’s Corpus Inscriptionum, Vol. TIL, p. 141.

2 Qur atlention is drawn by Mi. Charandas Chatterjee of the University of
Lucknow to the existence of two Vishnupada hills, one at Gaya and the o her near
Hardwar. .

3 Cf. Junagadh Rock inscription of Skandagupta and Gangadhar stone inscription
of Vidvavarman.

20
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“iconic forms as Narayana and Janardana. But here again
these sites are located in places outside (Gaya.! Tndeed the
legend of Gayasura in the Vayu-Purina clearly brings out
this fact that the predominance of Vishnu at Gaya came to
be recognised only at a late stage. With a view to coping
with vigorous efforts of the demon Gayasura the first deity
whom the gods thought 1t fit to approach was Brahma, the
next deity was Siva, and the third or last deity was Vishnu.
From this one may be led to surmise that before Vishnu
came into the field, Siva is the Hindu deity who had held
sway over the holy land of Gaya. It may be maintained
indeed, without much fear of contradiction, that during the
reign of the Imperial Guptas and immediately after Gaya
proved to be a scene of a keen contest between Brahmanism
and Saivism resulting ultimatelv in the general admission
of the superior cla.m of S.va to reign over the vlace as .ts
supreme lord. - Tn other words, Saivism became aggressive
at this tame over the entire region of (Gaya, seeking every-
where to push Brahma into the background and bring Siva-
Mahes$vara into prominence.

With this contest at its height we have to close our
survey of the reign of the Imperial Guptas, Sadinka of
Bengal and Harsha of Kanauj, and proceed to peep through
the reign of some of the later Guptas and fcudatory Maukharis,
and watch how it became noted for the foundation of a
stronghold of Vishnu-worship at Aphsad and the installation
of the figures of Parvati or Katydyani, a form of Sakti, in
the Nigarjuni hill-caves in the neighbourhood of the region
of Gaya.

1 Mahabhirata, Vanaparva, Ch. 84, veases 122-124,
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From the later Guptas and the feudatory Maukharis we *
have to. pass on to notice what happened in the region of
Gaya during the pretty leng and glorious reign of the Pilas
of Bengal who exercised their sujerainty also over the ancient
kingdom of Magadha. It is during the Pala period that the
final stage of the development of art and architecture, both
Hindu and Buddhist, was reached. So far as Hinduism is
concerned, one of the inscriptions clearly records the fact
of installation of a figure of Siva-Bralima (Mahddeva-Chatur-
mukha) during the reign of King Dharmapala by one Kesava
in the precincts of the Bodh-Gaya temple of the Buddhists
for the benefit of the erndite Saivite Brahmin scholars who
resided at Bodh-Gayd.! And as we have seen, there are
a few other authentic epigraphic records to establish that
the construction of most of the Hindu sanctuaries, ,the
installation of most of the Hindu images and the excavation
of most of the later Hindu sacred tanks, Uttaramanasa,
Dakshinamanasa and the rest, were accomplished during the
reign of Nayapaladeva, Vigrahapila and Yakshapala, which
is to say, in the 11th and 12th centuries of the Christian cra.

The installation of a peculiar representation in stone of
Siva and Brahma in the form of a phallic symbol with four
faces (Mahadeva-Chaturmukha) at Bodh-Gaya during the
reign of Dharmapala and that of a similar representation
of the two deities (Prapitamahesvara) in the form of a
phallic symbol with a human face in the heart of the Gaya
town go to prove that some sort of a compromise between
Brahmanism and Saivism was arrived at under the benign
rule of the Palas of Bengal remarkable for their eclectic

1 See passim.
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1
spirit in the matter of religion. The aggressiveness of the
Saiva ascetics yieided its place to the humane spirit of
Vishnu in his form as Janardana and the milder spirit of the
same deity in his form as Nardyana. represented as the
lord of Kamala. The Sun-god, too, appeared on the scene
of worship in a silent but conquering mood as Maunaditya
and Vijayaditya. The preponderance was still enjoyed by
the phallic representations of Siva under the name of
Sahasralinga. Dvistome$vara. Phalgunatha and Kedara.
The process of iconic development continued, the temples
after temples were added for the enshrinement of mnew
images. And it may be easily imagined that the carly
history of the Hindu Holy Land came to be closed with
the advent of Vishnu in an awe-inspiring form. as Gadiadhara
or mace-bearer and the erection of the shrines for the worship
of the different forms of Sakti. One of the inscriptions of
King Asokavalla of Sapadalaksha (Sivalik) hints at the
decadence of Buddhism at Bodh-Gaya for want of
royal patronage after termination of the reign of the
Sena kings of Bengal. The iconoclastic fury  of
Islam must have a terrible effect on the shrines of the Gaya
region, and particularly on Buddhism with the result that
a time came when, there being no Buddhists to look after
their own shrines and worship at Bodh-Gaya, the Brahmins
of Gayd had to do their work even by going out of their
jurisdiction. The sin of greed brought down curse on these
Brahmins. Gayd ceased to bealand of plenty and prosperity,
and its inevitable consequence was that its Brahmins became
dependent for their livelihood entirely on an income from the
pilgrims.  Thus to save their souls a propagandist manual,
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the later legendary form of the Eulogium of Gaya, became
a desideratum. This Eulogium in the Purdnas embodies
the very latest phase of development of the iconic life of
Brahma-Gaya under the strong and unquestioned sway of
Vishnu. the mace-bearer.

15. BODH-GAYA FROM BUDDHIST POINT
' OF VIEW

In dealing with the ancient tract of Uruvela as a whole
we had had an opportunity of inviting the reader’s attention
to a number of spots which acquired special sanctity in the
estimation of the Buddhists from their association with
the movements and achievements of the Buddha, both
before and after the great Enlightenment. Here our endea-
vour will be to make an intensive study of the historical
development of that remarkable spot in  the neighbourhood
of Senani-gima which was destined to be viewed and vene-
rated by the Buddhists as the pre-eminent place of pilgrimage,
reigned over by the lordly Bo. We might recall that this
spot was nestled in a calm retreat within a few paces from
the bank of the Nerafijara of crystal flow and glistening
beach and with a luxuriant frontage of a Sal-grove. The
selection of this very spot in preference to the Prigbodhi
hill and its fearful surroundings was no mere accident ; it
was a deliberate choice for the place had a special appeal
to his imagination and proved peculiarly congenial to his
temperament.

Obviously the city of Gaya through which he had passed
had no attraction for him. That crowded urban areas like
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the cities of Rajagriha, Benares, Vaidali, Kapilavistu and
Kaugambi had no fascination for him is too clearly borne
out by the history of Buddhism. In all thesc instances
we find that the sites selected for planting the centres of the
new religion have always been pleasant woodlands and
picturesque pleasaunces with open prospects and delightful
surroundings as offered by the famous Deer-park at Rishi-
pattana in the vicinity of Benares, the Bamboo-grove of
King Bimbisira and the Mango-grove of Jivaka in the
vicinity of Rajagriha, the magnificent woodland Mahavana
near Vaiéali, the sombre Banyan grove adjoining Kapilavastu
and the Bhesakalivana within the purview of Kausambi.

All these premises may lead us to think that neither
the crowded cities nor the dense forests and like other fearful
places appealed really to his imagination or suited his tem-
perament. Fa Hian and Hwen Thsang have left, almost in
equal terms, an interesting description of circumstances
that impelled the Buddha to avoid the dangerous crags and
fearful forests of the Pragbodhi hill (Po-lo-ki-po-tc), sitnated
some four or five miles north-east from Bodh-Gaya, and
to select the spot noted above. We feel tempted to quote
below the description of Hwen Thsang as being the more
effective one :

“To the east of the place where (Gaya-Kasyapa sacrificed
to fire, crossing a great river, we come to a mountain called
‘Pragbodhi (Po-lo-ki-po-t2).  Tathagata after diligently
seeking for six years and not yet obtaining supreme wisdom,
after this he gave up his penance and accepted the rice-milk
(of Sujata). As he went to the north-east he saw this
mountain that it was secluded and dark, whereupon he
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desired to seek enlightenment thereon. Ascending the
north-east slope and coming to the top, the earth shook
and the mountain quaked, whilst the mountain deva in
terror spake thus to Bodhisattva :

“This mountain is not the fortunate spot for attaining
supreme wisdom. If here youstopand engage in the samadhi
of Diamond, the earth will quake and gape and the mountain
be overthrown upon you.” Then Bodhisattva descended,
and half way down the south-west slope he halted. There
backed by the crag and facing a torrent, is a great stone-
chamber. Here he sat down cross-legged. Again the earth
quaked and the mountain shook. Then a Deva of the Pure
Abode (Suddhavasa) cried out in space, ‘This is not the place
for a Tathagata to perfect supreme wisdom. From this
south-west, 14 or 15 Iz, not far from the place of penance,
there is a Pippala (Pi-po-lo) tree under which is a Diamond-
throne. All the past Buddhas seated on this throne have
obtained true enlightenment, and so will those yet to come.
Pray, then, proceced to that spot.” Then Bodhisattva
rising up, the Dragon dwelling in the cave said, ‘This cave
is pure and excellent. Here you may accomplish the holy
(aim). Would that of your excceding love you would not
leave me.” Then Bodhisattva having discovered that this
was not the place for accomplishing his aim, to appease the
Dragon he left him his shadow and departed. The Devas
going before, led the way, and accompanied him to the
Bodhi-tree.””

As for the uncongeniality of dense forests and like other
fearful tracts to his temperament, we have a much ecarlier

1 Beal’s Buddhist Records Vol. 1T, pp 114-115. Cf. Thid., Vol. I, pp. Ixi-Ixii.
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and more authentic account in the Bhaya-bherava-Sutta
of the Majjhima-Nikaya. In connection with the suggestion
that in the opinion of the Brahmin Janussoni (Janasruti)
the forest regions and arid tracts are highly difficult of
habitation, the much-nceded inwardness of self is hard of
accomplishment, and equally difficult it is to find comfort
in such loneliness, the forest, as it seems, distracts the mind
failing to-attain due composure, the Buddha is represented
as emphatically endorsing it in terms as follows :—

Evam etam, Brahmana, evam elam Brahmana.

>

“Even so ’tis, O Brihmana, so ’tis.”” In the same strain
he goes on to say that this very thought occurred to him
prior to his attainment of perfect wisdom, when he had not
as yet seen the great light and was still pursuing his carcer
as Bodhisattva.! Further on, he gives out his reminiscences
how he had spent there his days and nights in dreadful
suspense.

“While T dwelt there (sometimes) a beast. would be heard
approaching, or a bird would drop down a dried twig, or the
wind would ruffle the Jeaves. That would set me athinking :
“ There, forsooth, comes the very dreaded horror (bhaya-
bherava). Then, O Briahmana, this thought occurred to
me : A secker of truth that T am, should T be caring for the
fear (thatisfalse). Now willT meet the awful foe as it comes
from any position I may be in.”

In another Sutta, viz., the Mahasihanida, he endeavours
to show that he could willingly face all these apprehended

1 Majjhima- Nikaya, p. 27 : Mayham pi kho Brahmana pubbe va sambodha anabhi-
sambuddhassa ‘bodhisattass’ eva sato etud ahosi.
2 Majjhima-Nikaya, pp. 20-21,
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troubles only so long as he maintained to live up to the
fruitless penances of the extreme ascetics such as the Saivas
and Ajivikas.! To gucte him in his own words :

“I used to live then, O Sariputta, entering into a fearful
woodland. That was indeed the most dreadful part of
the dreaded woodland. Whoever, not free as yet from
passions, dares enter such a tract, horripilation overtakes
him all the more causing the hair of his body to stand erect.
Throughout the autumn and winter months and even
during the dewy first four days of the month following the
winter-scason I used to spend the night under the open
sky and the day in the heart of the wood, while during the
last month of summer I followed a reversed course, giving
utterance to the following stanza of unprecedented fame :

So tatto, so sino, eko bhimsanake vane |

Naygo, na ch’ aggim dsino. esand-pasuto mune ||
“Bescorched, befrozen. alone in fearfu! wood,
Nude, no fire heside, all afire within,

Up and doing the muni, bent upon highest good.”

It is clearly suggested in the Bhaya-bherava-Sutta
that a dense and fearful forest generally suits those of dark
mentality,2—the Saivas and the Ajivikas who find it difficult
to cope with their own nature which is turbulent and re-
bellious, while to those who like the Buddha are of serene
mind by their natural disposition the locality which appeals
is a calm retreat with open prospects and delightful surround-
ings, neither in the heart of a crowded city nor at the same

1 Majjhima-Nikaya pp. 77-79, Cf. Lomahamsa-Jataka (Fausbsll, No. ).
¢ Majjkima-Nikaye, p. 23 : avilarago avitadoso aviltamoko, tasma araine vang-
patthani pantani senasanani patisevali.

2]
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time far from it. We have noticed how deeply impressed
was the Buddha at the lovely sight of the village of Senéni-
gama on his first arrival there and how most felicitiously
he described his first impressions :

“Pleasantly picturesque is this part of land. Delightful
is the sight of the grassy woodland. The river (Nerafijara)
is flowing on in a glassy stream. showing the bathing places
with gradual descents of steps presenting a charming land-
scape, and affording glimpses into the neighbouring hamlets
casy of access. This must nceds be the fitting place for a
scion of a noble race strenuously striving after the highest
attainment.”

The calm retreat in Uruvela, finally selected and resorted
to by the Buddha for his last efforts towards the realisation
of supreme wisdom, is popularly known now-a-days by the
name of Bodh-Gaya. The other term Buddha-Gaya which
occurs for the first time in the apocryphal inseription of
Amaradeva' has gained currency in modern literature,
particularly due to its adoption as title for the classic of
Dr. Rajendralala Mitra. The advantage of the rare name
Buddha-Gaya over the popular is that it enables us to co-
veniently distinguish the arca with the predominance of
Buddha-worship from the Gaya proper which Abul Fazl,
the court-historian of Akbar, calls Brakma-Gaya, meaning
thereby a place of Hindu worship sacred to Brahma.? But
the popular name Bodh-Gayd, signifying, as it does, a sacred
area predominated by the Bo-tree is more in accord with the
earlier traditional name Mahdbodhi. ~As attested by Cunning
ham, the lofty temple at Bodh-Gaya continued to be known

! Asiatic Researches, Vol. I, p. 84. * Gladwin’s dyin Akbari, 111, p. 25.
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by the name Mahdabodhi even as late as the year 1877.
Cunningham has succeeded also in showing that the Bodh-
Gaya temple was known to Hwen Thsang as Mahabodhi
(Mo-ho-pu-tr) Vihara and the monastery by the name of
Mahabodht Sanghdrama,? nay, that the same name Mahd-
bodhi was used by all the Chinesc pilgrims who visited the
place in the 7th Century A.D.*> The name of Mahdbodhs
also occurs in the inscription of Kedava recording the installa-
tion of a Chaumukh Mahddev during the reign of King
Dharmapala.t The same name is to be found also in the
votive inscriptions of King ASdokavalla who reigned in the
13th century A.D.> Even coming to still later times we find
that this name was current when Jinadasa caused his votive
recerd te be inscribed on one of the pillars of the old Stone-
railing.® We need not be astonished at this. For the
Eighth Rock Edict of King Asoka bears clear evidence to
cstablish that the holy site was known as far back as the
3rd century B.C. by the name of Sambodhi,” a term correspond-
ing to Mahabodhi of the later inscriptions. Whether the
term be Sambodht or Mahdbodhi, we cannot but admit that
it primarily denotes the Great Bo-tree and secondarily the
place of Buddha’s Enlightenment, the far-famed spot where
the Bo-tree lords it over. We mean that Sambodhi or

1 Cunningham’s Mahabodhi, p. 2.

2 Beal's Buddhist Records, Vol.. 11, p. 133.

3 TA, X, Beal's article on the Pilgrims from China to India.

4 Pagsim,

5 Journal, Bombay Asiatic Society, Vol. XVI, p. 359.

® Passin, Bk. 111 :

7 Cf. the expression ayaya Sambodhim, nikrami Sambodhin., “proceeded towards
Sambodhi.” This is almost on a par with the Jataka expression nahayitvind Sam-

bodhim, the term Sambodhi signifying Bodhi or Mahabodhi-manda. See the Kalinga-
bodhi-Jaluka (Fausboll, No. 479). - .
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Mahabodhi is the same term as Bodh: of the Barhut labels,?
Bodhi-vriksha of Buddhist literature and Mahabodhi-taru
of the Gaya-mahatmya.

Thus it is clear that Bodh-Gaya is essentially the spot
of the Bo-tree, which is to say that the Bo-tree has lent its
name to the sacred site. The tree is in reality but a lordly
Asvattha or Pippala, the Indian Fig. The Buddhist legends
make 1t manifest, however, that the Bo-tree was not A$vattha
in all cases, the different Buddhas having different Bo-trees.
Consequently, the proposition stands that the trec itself
has derived its distinctive epithet from its association with
the Buddha’s signal achicvement, the attainment of Buddha-
hood, the term Bodhi-rukkha being explained by Buddha-
ghosha as denoting a tree under which a Buddha attains
Enlightenment. From this it follows that to view the
history of Bodh-Gaya from the Buddhist point of view is
to visualise the gradual process of geographical extension
and enhancement of the historical importance of the spot of
the Bo-tree.

Now the spot of the Bo-tree in its narrowest range has
been known by the well-known name of Bodhi-manda or
Mahabodhi-manda, a term signifying a terrace surrounding
the foot of the Bo-tree. The Kalingabodhi-Jataka (Fausboll,
No. 479) furnishes us with an artistic description of the
Bodhi-manda and its surroundings prior to the advent of
the Bodhisattva on this spot. As this Jataka gives us to
understand, the Bodhi-manda was just at that time a small

1 Cf. Such labels as
Bhagavato  Vipusino  Bodhi.  Bhagavato  Vesubkuno Bodhi  Salo.  Bhagavato
Sakamurino Bodho.
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silver-white sandy ridge around the Bo-tree with a radius
of eight karisas and without a single blade of grass growing
upon it. This was. then, encircled by the creepers with
their serpentine courses and surrounded by a grassy wood-
land with the lordly trees inclining all towards the Bo-tree
that stood on the central spot.!

The lordly Asvalthe at the centre with a silver-white
terrace of sand at its foot. The terrace a bare ground bereft
of grass and approached on all sides by the encircling creepers
with their serpentine courses. The A$valtha with the terrace
standing in the midst of lofty trees with tops sloping
towards the central height and marked out by a long vista
opening out towards the east through an avenue of Sal
trees as far as the wide expanse of the glistening beach of the
Neraufijjard of crystal flow. Yonder, in the immediate
neighbourhood, stood the Neat-herd’s Banyan, the Rajaya-
tana of royal fame and the Muchalinda tree growing on the
bank of the Muchalinda lake, all redolent with living asso-
ciations of movements and joyous ponderings of the En-
lightened One. The river lively at mid-day with dancing
steps of the mirthful Naga damsels. The sombre site gay
with carols of Kalavinka and other sweet-singing birds.
The tree-tops swayed to and fro by the wind. The whole
atmosphere arousing a sense of presence of the divinities
and benevolent spirits.

Such is the spot of the Bo-tree with its natural surround-
ings which the Buddhists of later ages have invested with

L Pada kire althakarisu-matte thane sasakd-massu-mattam pi tinam nama w’althi, rajata-

pajla-vanpa-valuka eippekivea hoti.  Sumant@ tina-lata-vanappatayo Bodhi-mandam padu-
kkhipam katea avattiiva Bodhimaudabhineakha ca afthamsu
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a mark of hoary antiquity describing it as sabba-buddhanam
jaya-pallanka, the seat of signal victory of all the Buddhas,
the locality bearing the Diamond-throne seated on which
‘all the past Buddhas have obtained true enlightenment,
and so will those yet to come’.  Suchisindeed the remarkable
spot which they have viewed and entertained as the navel
of the extensive earth (pathaviya mando, pathavi-nabhiman-
dala-bhata- bhamibhaga),—the very centre of the cultured
universe, unmoved, unshakep and unconquered for all
times. Such is undoubtedly the great hold of the place on
affections of the votaries of the Buddha! And as for the
Attainment itself, they have viewed it as so signal an achieve-
ment that every step towards it and every subsequent move
therefrom have been extolled in the glowing terms of praise,
rejoiced over, as though, by the whole of nature and the
whole world of gods and angels.

It is on such a lovely spot of the Bo-tree that the princely
ascetic Siddhartha sat down at last cross-legged with his
face turned towards the castern quarter, determined to do
or die, with a firm resolve not to move from his seat until he
attained his goal even if hi¢ body withered away and his
skin, bones and flesh underwent dissolution, even if the sky
rent asunder or the carth left her fixed station (nabham
-phaleyya, pathavion chaleyya). Thus this spot became pri-
marily noted for the enthronement of a triumphant human
will, and no less for the display of the undaunted moral
courage to break away with the past tradition and the grand
achicvement of enlightenment of the human mind. Now
we are to follow, step by step, the course of historical deve-
lopment of this thrice-blessed spot from the time of the
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advent of the Buddha down to the eve of the Muhammadan
00an1est of Eastern India noting all the points of interest
and importance. .

To proceed with this onerous task we may observe at
the very outset that the Bunddha left the spot of the Bo-tree
after the attainment of Buddhahood and the tract of Uruvela
after the conversion of the Jatilas never to revisit these
places thercafter. This is not, however, to say that he
actually did or could forget the happy reminiscences of the
spots in Uruveld redolent with historical associations of his
great achievement, movements and ponderings. As a matter
of fact, the Buddhist canonical texts speak of various occa-
sions when he rejoiced to recount the experiences of the
early days of his glorious carecr. While he lay on death-bed
at Kusinara he specifically mentioned the spot of the Bo-tree
recommending it in the following terms as one of the four
memorable places worth sceing by a man of faith for ins-
piration :

Idha Tathagato anuttaram sammda-sambodhim
abhisambuddho’ts, Ananda, saddhassa
kulaputtassa dassaniyam samvejaniyam thanam.

“By reason of the fact, Ananda, ‘Here did the Tathagata
intuite the unsurpassed intuition of true enlightenment,’
the place of the Tathagata’s enlightenment is worth seeing
by a man of faith for inspiration.”

And yet, strangely enough, there is no authentic record
to prove that cither in his life-time or during the two cen-
turies following on his demise any one among his immediate
followers and lay-admirers visited the spot viewing it as a
place of regular pilgrimage. The present anecdote of the
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Kalingabodhi-Jataka contains, no doubt, an interesting
account of the planting of a Bo-tree in the compound of the
Jetavana monastery or providing the lay devotees with a
place of worship and that in the very life-time of the Buddha.
But, as may be seen from the narration itself, the importance
was attached directly to the Bo-tree considered as a living
symbol of the Master’s presence and only indirectly to the
spot graced by it. We think it necessary to quote below
the relevant part of the episode to enable the reader to form
his own opinion about the actual fact :

“When the Tathagata had set forth on pilgrimage, for
the purpose of gathering in those ripe for conversion, the
citizens of Savatthi proceeded to Jetavana, their hands full
of garlands and fragrant wreaths, and finding no other place
(thdna or local symbol) to show their reverence, laid them by
the gateway of the perfumed chamber and went off. This
caused great rejoicings. But Anathapindika got to hear of
it ; and on the return of the Tathigata visited Elder Ananda
and said to him, "This monastery, Sir, is left unprovided while
the Tathagata goes on pilgrimage, and there is no place for
the people to do reverence by offering fragrant wreaths and
garlands. Will you be so kind. Nir, as to tell the Tathagata
of this matter, and learn from him whether or no it is possible
to find a place for this purpose.” The other, nothing loth,
did so, asking, ‘How many shrines are there ?” Three,
Ananda ; "Which are they ?” *Shrines of a relic of the body,
a relic of use or wear, a relic of memorial.” ‘Can a shrine
be made, Sir, during your life ? ‘No, Ananda, not a body-
shrine ; that kind is made when a Buddha enters Nirvana.
a shrine of memorial (such as a Buddha-image, Buddha-
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patimd) is improper because the connection depends on the
imagination only (avatthukam manamattakam). But the
great Bo-tree used by the Buddhas is fit for a shrine, be they
alive or be they dead.” ‘Sir, while you are away on pilgrim-
age the great monastery of Jetavana is (ni ppaccaya, without
a visible symbol), and the people have no place where they
can show their reverence. Shall T plant a seed of the great
Bo-tree before the gateway of Jetuvana.” ‘By all means so
do, Ananda, and that shall be as it were an abiding place for
me. The Elder said this to Anathapindika, and Visakha, and
the king. Then at the gateway of Jetavana he cleared out
a pit for the Bo to stand in, and said to the chief Elder
Moggallana, ‘I want to plant a Bo-tree in front of Jetavana.
Will you get me a fruit of the Bo-tree.” The Elder, well
willing, passed through the air to the platform under the
Bo-tree. He placed in his robe a fruit that was dropping
from its stalk but had not reached the ground, brought it
back, and delivered it to Ananda.”

The anccdote proceeds further to narrate the details of
ceremonial planting of the Bo-seed and miraculous growth
of a full-grown Bo-tree and formal worship of the same,
all combining to give rise to a new Bcdhimanda at the
gateway of the Jetavana monastery. Though the idca of its
actual spot remained always bound up with the Bo-tree,
primarily the trec itself was regarded as the living symbol
of the Master’s presence, and as such, the real object of
Buddhist worship. But it does not appear from the narra-
tion that either the Klder Ananda or the lay-devotee Anatha-
pindika desiring to instal the living symbol of the Master’s
holy presence went on pilgrimage to Bodh-Gaya. The

22
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errand which the chief Elder Moggallina was commissioned
to fulfil was just to fetch a seed of the Bo-tree. In point of
fact, so far as recorded evidence goes, the word of the
Buddha recommending the Bodhimanda as one of the four
main places worth visiting by a lay devotee, full of faith,
had remained just a pious wish till the throne of Magadha
was occupied by King Asoka of immortal fame. We mean
that the task of giving practical and significant effect to the
Buddha’s word and actually. raising Bodh-(iaya into a dis-
tinct place of regular Buddhist pilgrimage was really left
to be accomplished by the greatest known Buddhist ¢mperor
of India. '

His Gifted Majesty and (irace the King, when he had
been consecrated ten years, went out to Sambodhi, the spot
of the great Bo-tree, the place of Buddha’s enlightenment.
This fact has been recorded in the Eighth Rock Edict as the
earliest and most notable instance of pious tours (dharma-
yatrad) meant to be substituted for the thoughtless pleasure-
trips (vihara-yatra) indulged in by the former kings. It
might be shown indeed, say, for instance, on the evidence
of the Vibhanga, the sccond book of the Abhidhamina
Pitaka, that the term Sambodl: was employed to mean just
the totality of bodhipakkhika-dhanma or categories of the
system of knowledge leading towards enlightenment. It
might also be shown on the evidence of other texts that the
term was employed ‘n certain passages to mean nothing
more or less than the enlightenment itself. We do not
certainly deny that in the Vrihat Svayambhii Purana which
is a comparatively modern Nepalese Buddhist legendary
work of great authority Adoka’s phrase “went out to Sam-



PRE-BUDDHISTIC HISTORY 171

bodhi” (aydya Sambodkim, nikrami Sambodhim) has been
interpreted as implying that the great Buddhist emperor
intended to proceed towards Buddhahood or condition of
enlightenment by following the Bodhisattva or Mahdyéna
path. Reading, however, between the lines we cap easily
ascertain that in the account of the Buddhist 'Purﬁr}a,
precisety as in the Buddhist edict, the intended meaning of
the phrase is to be realised rather in the concrete. The idea
of “a physical process,” of pilgrimage to the actual place
of Buddha’s enlightenment, the spot of the Bo-tree, or to a
shrine, such as the great Svayambhii temple at Nepal,
commemorative of Buddha's great attainment is there.
Further, as we have sought to show, the gathd in the Kalinga-
bodhi-Jitaka is conclusive as to the term Sembodhi meaning
directly the great Bo-tree and indirectly its holy spot, the
Bodhimanda.

So far as the first pious tour of King Afoka is concerned,
Sambodhi or Bodh-(iaya is the only place hitherto known
to have been visited by him. And from his statement in
the Bighth Rock Kdict it does pot appear that he set up any
work of art at Bodh-Gaya to commemorate his visit thereto.
The Rummindei and Nigali Sagar Pillar inscriptions go,
however, to show that he undertook a second pious tour
when he had been consecrated twenty years. At Lumbini,
known to him as the birth-place of the Buddha Sakyamuni,
he set up a stone-pillar and some other work in stone (sula-
vigada), apparently to mark out the holy spot and comme-
morate his visit thereto. At Nigali Sagar, too, he set up
another stone-pillar to commemorate his visit to a stipa

Ly Vyihat Svayambhii- Purava, Fase. I, Ch. 1.
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of Buddha Kondgamana which he had caused to be enlarged
six years back. The evidence of these two inscriptions
seems to wonderfully tally with the Divyavadina account
of his pilgrimage to all the then known sacred places of the
Buddhists. The twofold object of the royal pilgrimage,
as clearly stated in the Divyidvadina, was to pay worship
at the spots associated with the life of the Buddha and to
mark cach of them with a visible sign as a mark of favour
to future visitors. The places visited by the king in course
of this tour included Lumbini, Bedh-Gaya, Sarnath and
Kusinara among others. Lumbinl being the first place of
pilgrimage. The edifying legend expressly mentions that
at each of these places the pious king set up a commemora-
tive shrine and made an appropriate gift of money.?

If it can be established thus that King Asoka went
again on pilgrimace to Bodh-Gaya, hesides the gift of
money, he may be expected to have set up a comme-
morative shrine standing as a permanent work of art and
architecture. And taking clue from what he actually did
at Lumbini and Nigili Sagar, we can suggest that at Bodh-
(taya, too, he erected a monolith along with some other piece
of artistic construction, both of which are unfortunately
miss'ng leaving us ‘n a world of conjecture. Look'ng out
for further light on this point we come across two important
bag-reliefs on the Barhut stone-railing, one representing the
famous scene of enlighteument of Buddha Sakyamuni. In
both of these, prominently figures an ASokan monolith dis-
tinguished by its round shaft and clephant capital, and in
both, the monolith stands in front. of the Bo-tree and just to

1 Divyavadana, pp. 389 {oll,
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the north-cast at a short distance from it. None can reason-
ably doubt that here we have a faithful representation of an
Asokan monolith at Bcdh-Gaya or otherwise the stone-pillar
would have shown an octagonal shaft and an ornamental
bracket as an additional feature. Thus if any historical
inference can be legitimately drawn from the Barhut bas-
relief of the 2nd century B.('., it will be that at Bodh-(laya,
too, the Buddhist emperor erected a remarkable monolith
surmounted by the figure of a standing clephant.t

As for the other picce of artistic construction. Hwen
Thsang credits Asoka with the erection of a small vikara
or temple in front of the Bo-tree, which was reconstructed
afterwards on a larger scale. This tradition must not,
however, Le entertained without due caution.  We cannot
expect from Adoka any more than a work in stone symbolising
the Diamond-throne of the Buddha and serving as an altar
before the Bo.  And nove need be surprised if the polished
sandstone slab? appearing on one of the three vajrasanas
ingide the present temple is the whole or part of the extra
picce of work with which the Maurya king honoured the
holy spot of the Bo-tree. '

The Divyavadiana further states that atter his first visit
to the Bo-trec King Afoka became so much attached to it
that it roused the jealousy of his then chief but wicked
queen Tishyarakshitda who had a spell cast upon the tree to
destroy it.—a calamity which could not have been averted
without some difficulty. The Great Chronicle of Ceylon
which substantially corroborates the truth of the above
legend places the date of occurrence of this unhappy incident

), # Cunningham's Stépa of Bharhut, Pl. xxx, 3.



174 GAYA AND BUDDHA-GAYA

definitely in the thirty-second or thirty-third year of Asoka’s
reign.

An carlier but momentous incident is recorded in the
chronicles of Ceylon and Buddhaghosha’s commentary on
the Vinaya-Pitaka, namely, the ceromonial despatch by
King Asoka of a branch of the Bo-trce for planting on the
soil of Ceylon. The sending of an envoy by the contem-
porary ruler of Ceylon to the Maurya emperor, the cutting
of a branch 'of the Bo-tree. with roots, the return of the
envoy with the graft, the great rejoicings of the king and
people of Ceylon at the arrival of the awe-inspiring object
of worship and the ceremonial planting of the same in the
heart of the island are the important details vividly narrated
with the joy of the poet’s heart. As subsequent history
bears out, even apart from symbolising the formal engrafting
of Buddhism on the soil of Ceylon, the transplantation of the
Bo-tree served to provide a living and growing symbol of
friendship and cultural relationship between India and
Ceylon ; nay, it served as well to entitle the Budddists of
Ceylon to the unquestioned right of devoting all their energies
and benefactiéns to the great cause of protection and glori-
fication of the shrine of Mahabodhi, here in India as well as
in their own island.

One may proceed thus to show how the entire historical
process with the impetus given to it by King ASoka went
towards bringing the lordly Bo into high prominence as
symbol of Buddhahood and special object of worship,
heightening the glory of Bodh-Gaya as the Buddhist Holy
Land and embellishing the sacred site with numberless
votive offerings, all serving as so many spontaneous and



PRE-BUDDHISTIC HISTORY 175

tangible expressions of the Buddhist faith. It is interesting
to watch how within a century and a half from the reign of
Aéoka the craftsmen or artists employed to execute Buddhist
carvings on the Barhut stone-railing during the reign of
the Sungas of Magadha helped forward this process.

We might observe that in delineating in stone various
scenes from the life of the Buddha on the basis, more or less,
of the current Buddhist legends supplied to them, the Barhut
craftsmen skilfully emploved their tools to produce the best
possible workofart. In depicting the scene of Buddha’s
enlightenment they eventually got hold of their familiar
and favourite subject, namely, the tree Asvaitha which
they made to stand majestically at the centre in the sym-
metry of ils height and the beauty of its foliage with a
monolithic standard on its left side. The tree is surrounded
by an oruate stone-railing, and stands garlanded with
hanging wreaths, crowned with umbrellas, graced by the
Triratna symbols, approached by the flying angels, watched
by the tree-spirits and confronted by a pillared hall of
worship with the cnbical seat of the Buddha serving as an
altar for offerings. The hall of worship is so devised as to
make it appear also as a gate-chamber of the circular railing
making an imposing entrance to the hall itself.

In another remarkable carving the Barhut artists have
sought to produce a design of the Jewel-walk-shrine com-
merhorating the spot on which the Buddha is known to
have spent the second or third week after his Buddhahood
by walking to and fro, from west toeast. The shrine appears
here as a long and open pillared shed with a gabled roof
and several small pinnacles. Inside one can see a raised
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platforp with two rows of lotus-flowers, each of the flowers
symbolising a footstep of the great Master. The platform
shows on its front side the palms of human hands indicating
its sanctity as an object of worship.!

There were probably other designs as well of the shrines
commemorating other spots on which the Buddha spent
the remaining five weeks. All of them are now irrevocably
lost. The two designs which survive suffice to indicate
that these (considered apart from the Adokan monolith)
are far from being faithful reproductions of any pre-cxistent
shrines of the above description. These were intended
rather to serve as patterns for future erections than to
represent actual facts. and as such, their historical connexion
lies with developments which rather followed than preceded.

We may now pass on to take note of the votive erections
at Bodh-Gaya which were based on the imaginary Barhut
designs and accomplished during the reign of one of these
two mneo-Mitra kings: Kaudikiputra Indrignimitra and
Brahmamitra, both of whom appear to have been the im-
mediate predecessors of Brihaspatimitra (Bahasatimita)
alluded to in the Hathigumphid inscription as a contem-
porary king of Magadha subdued by King Kharavela of
Kalinga. The erections of which we have actual remnants
comprise : (1) a sculptured Buddhist railing of sandstone
of quadrangular shape (not circular as depicted at Barhut),
serving as an enclosure for the Bo-tree ; (2) a small pillared
open stone-chamber built to the cast and just in front of the
original Bo-tree with a cubical Throne of the Buddha serving

.

} Cunningham’s Stipa of Bharhut, Pl, xxxi. 4.
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as an altar, the whole stone-edifice standing as the first
temple at Bodh-Graya : and (3) a pillared open shed with
a flat or gabled roof containing a high platform of brick
with lotus-representations of Buddha's footsteps, the whole
structure standing as the traditional Jewel-walk shrine
(Ratana-chankama-chetiya). As some of the old votive
labels clearly indicate, the Noble Lady and Matron Kurangi
erected also costly retreats of roval fame. providing evi-
dently for two monastic abodes. one for herself and other
female devotees, and the other for the accommodation of the
Buddhist monks,—the abodes perpetuating the memory
of her husband King Indrignimitra and appropriately
called Imdagimitrasa raja-pasada.

All these structures, as far as we can ascertain in the
light of the lingering old Brahmi inscriptions on difterent
parts of the ancient stone-railing. were memorable erections
of the Noble Lady and Matron Kurangi, wife of King
Indragnimitra, Sirimi, a female attendant of the queen
mother in her retired life, and Nagadevi. wife of King
Brahmamitra and probably daughter-in-law of Kurangi.
And as such, these stand as permanent and remarkable
expressions of Buddhist female devotional piety. These
were accomplished mainly on donations of Kurangi. Fa
Hian and Buddhaghosha writing their accounts in the 5th
century A.D., speak of commemorative shrines erected
by “men in after ages” (pachchhima janatd) on all the sacred
spots associated with Buddha’s life. Seeing that the sand-
stone railing, the pillared shrine and the prohmenade are
all erections of the same age, it may not be unreasonable
to think that the pious lady Kurangi did not stop short

23
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at three constructions but constructed other shrines as
well.

Four centuries later Fa Hian visited the famous site
of Bodh-Gaya. He had not only witnessed the Bo and the
memorial shrines erected on the earlier known sacred spots
by men in after ages but figures of the Buddha as well,
installed in those shrines for worship. He found, more-
over, three sanghdramas in existence close by the spot of the
Bo-tree,inall of which Buddhist monks were accommodated.
These monks scrupulously observed the rules of the Vinaya
with respect to decorum,—the rules which.the holy con-
gregation observed even during Buddha’s life-time.  The
local lay supporters supplied them with all necessaries, so
that there was no lack of anything.’

The Buddha-images alluded to by Fa Hian must have
been added during the reign of the Kushana kings and
subsequently, and all beforc the reign of (‘handragupta II.
Of the three monasteries seen by him, one at least must
have been a notable crection of “a former king of Simhala
(Ceylon).”

Here we must note that Fa Hian does not give precise
location of the three monasteries, while Hwen Thsang
speaks of just one large monastery, the Mahabodhi Sangha-
rima which he locates outside the north-gate of the wall
round the temple compound. The Mahabodhi Sangharama,
as noticed by Hwen Thsang had six halls, with towers of
observation (temple towers) of three storeys. It was then
surrounded by a wall of defence thirty or forty feet high,
and tenanted by upwards of 1000 Buddhist priests who

! Beal’s Buddhist Records, Vol. 1, p. Ixiii.
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studied the Mahdyana vehicle in spite of the fact that they
belonged to the orthodox sect. of the Sthaviras: Hwen
Thsang agrees with the carlier pilgrim when he says that the
inmates of this monastery carcfully observed the Dharma.
Vinaya, and that their conduct was pure and correct. But
certainly he differs from Fa Hian in according the whole
credit to a former king of Ceylon for the erection of this
magnificent cdifice.!

“The position of the (Great Monastery to the north of the
Great Temple corresponds(according to Cunningham) exact-
ly with the extensive mound known as Amar Sinh’s fort.
The lofty walls of the monastery, from 30 to 40 feet in height,
would naturally have led to its occupation as a fort after the
decline of Buddhism, in the 11th century............... Buchanan
mentions that the mound was called Radjsthan or the Palace,
a name confined to the group of buildings at the north-west
corner of the monastery enclosure.” Other buildings at the
north-cast corner are also called Ranivas or the Rani’s
Palace.™™

Here perhaps lies the clue to a right explanation for
the discrepancy between Fa Hian and Hwen Thsang as
to the number of monasteries. It is casy to imagine that
the name of Mahdbodhi Sangharama was applied by Hwen
Thsang to designate indiscriminately the whole of the
monastic abode which was occupied by the Theras from
Ceylon, the Singhalese order of monks, and which com-
prised three separate groups of buildings, viz., (1) the central
edifice erected by the king of Ceylon, (2) the group of build-
ings at its north-west corner known as Rdjsthan, the Royal

1 Beal's Buddhist Records,Vol.11,p.133. ¢ Cunningbam’s Mahabodhi, p. 43.
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Palace. and (3) the group of buildings at its north-east corner
known as Ranivas, the Queen’s residence.

The distinctness of the edifice constructed by the king
of Ceylon for the accommodation of the monks and pilgrims
from Ceylon is proved by the clear traces of its separate
enclosure. As for the remaining two groups of buildings,
these were situated outside this enclosure and at the north-
west and north-cast corners of the Ceylon monastery proper.
And as regards the names Rajsthan and Ranivas by which
the two groups of buildings were known as late as the time
of Buchanan Hamilton, Cunningham thinks that perhaps
these may refer to “the period of Amar Sinh’s rule.”””  But
we are inclined to think that for the origin of these names
one has to go back to the inseriptions of the Noble Lady
and Matron Kurangi and her female attendant Sirima
alluding to the monastic abodes Imdagimitrasa rajapasada,
the Royal Palaces erccted to perpetuate the memory of
King Indragnimitra, one of them serving as a retreat for
the monks and the other as a retreat for the queen herself
in her retired life. The two abodes were comprehended
and distinguished in the same term Rajapasada precisely
as the two groups of buildings in the common term Rajsthan.

It may be held almost as conclusive from the history
composed by the Chinese writer Wang-Hiuen-t'se about
the middle of the 7th century A.D. that Hwen Thsang’s
former king of Ceylon™ was no less a personage than King
Meghavarma (or more accurately Meghavarpa), and that
Samudragupta was the contemporary powerful — king
(mahasriraja) of Northern India to whom the king of Ceylon

! Cunningham’s Mahabodhi, p. 13.
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sent envoys with valuable presents for obtaining his permis-
sion to erect a monastery for the residence of .Ceylonese
pilgrims at Bodh-Gaya.' According to Hwen Thsang, the
king of Ceylon sent just one pilgrim, a brother of his who
took to monast.c life, to visit the sacred places of Buddhism
in India, and it is on his report that the king undcrtook to
erect the monastery.® On the other hand Wang-Hiuen-t’se
expressly says that King Meghavarma sent two monks on
pilgrimage, named Mahanama and Upa-(?Upasena),’
both of whom are mentioned in the inscription of
Mahanama I dated Semvat 269 (=587 A.D., interpreted
in terms of the Gupta era).!

The story of Mahanama I and Upasena as Ceylonese
pilgrims sent to India by King Meghavarma or Megha-
varna would seem to have grown out of references to them
in the inscription of Mahanama II. Tt is difficult as con-
vieingly shown by Dr. V. A. Smith, to establish the identity
of Mahanama 1 of this inscripition with Mahanama, the
author of the Mahavamsa. Among the votive labels of the
Bodh-Gaya stone-railing, there is one which records a rail-
bar to be a gift from Bodhirakshita of Tamraparni or
Ceylon : Bodhirakhitusa Tambapamnakasa danam. This
as well as two other rail-bars donated by Amogha and a
Patiharaka could not have been added long after the con-
struction of the stone-railing by Kurangi, Sirima and Na-
gadevi. Bodhirakshita is indeed the earliest known Ceylo-

1 The credit of bringing the passage in the writings of Wang-Hiuen-
t’se to light is due to Prof. Sylvan Levi. See 14, Vol. XXXI, p. 194.

2 Beal’s Buddhist Records, Vol II, pp. 133-134.

3 I4, Vol, XXXI, p. 194.

4 TFleet’s Corpus Inseriptionum, Vol. I1L, pp. 277-278.
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nese pilgrim to Bodh-Gaya. But judged by the alphabet
and language of his votive record, he can by no means be
regarded as a contemporary of King Meghavarmi-Megha-
varna. If King Meghavarna had really sent any pilgrim or
pilgrims from Ceylon during the reign of Samudragupta,
they must be personages other than Bodhirakshita.

Whether all the Buddha-images seen by Fa Hian at
Bodh-Gaya exist now or not and how many of them actually
survive and how many do not are still a matter of conjec-
ture. But there is one image which may be safely relegated
to the later Kushana or early Gupta age. This is in the
opinion of Cunningham ‘‘the earliest figure of Buddha
which has yet been found at Mahabodhi’’." Tt bears on its
pedestal an inscription of four lines which is written rather
in the Kushana style.* The Sanskrit of its text is not
entirely free from such Prakrit forms as upasikaye, A rtha-
dharmasahayetiye, and siharatha@. The image was instal-
led in Samvat 64 (=142 A.D. or 382 A.D.) and during the
reign of Maharaja Trikamala. The work of instal-
lation was done by a Buddhist monk with the aid
of a Buddhist lay woman named Arthadharma-
sahayitri. The image was set up in a shrine erected
by a courtier of the king (amdatyadhurcoikare). The in-
scription has for its concluding words such familiar
Buddhist expressions as Imena KusSala-mulena matapi-
trind (m) pujaye bhavatu and so forth.

When Fa Hian passed through the city of Gaya it was
desolate and deserted. At Bodh-Gaya, too, the great temple

1 Cunningham’s Mahabodhi, p. 53.
2 Cunningham’s Mahdhodhi, Pl. XXV.
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had not then come into existence, and the sacred area with
the growing shrines presented but a simple and decent show.

Two and a half centuries later came in Hwen Thsang
to succeed in drawing up a mighty picture of the holy site
and its immediate and distant surroundings, which is at
once full of detaiis excelling in the wealth of variety verging
almost on clumsiness due to overcrowding. The picture
left by him 1s, for all practical purposes, the same as that
which we ean imagine to ourselves with the aid of all that
we muy still see on the sacred site and all around. He has
described the sacred area of the Bo-trec in no hetter terms
than the following :—
~ “It is surrounded by a brick-wall of considerable height,
steep and strong. It is long from cast to west, and short
from north to south. Tt is about 500 (?1500) paces around.
Rare trees with their renowned flowers connect their shade
and cast their shadows, the delicate sha herb (? Kusa grass)
and different shrubs carpet the soil. The principal gate
opens to the east, opposite the Nairafijani river. The
southern gate adjoins a great flowery bank. The western
side is blocked up and difficult of access. The northern
gate opens into the great sanghdrama. Within the sur-
rounding wall the sacred traces touch one another in all
directions. Here there are stiipas, in another place vihdras
(temples). The kings, princes and great personages through-
out all Jambudvipa (India) who have accepted the bequeathed
teaching as handed down to them have erected these
monum ents.’”!

Hwen Thsang saw not only the high wall of stone, the

! Beal's Buddhist Records, Vol. IT, p. 115,
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old Stone-raiing, encirel' ng the Bo-tree! and the Jewel-walk
shrine to the north of the Bo? but the great temple at Bodh-
(Gaya as weiio of which he hag left a vivid deseription.?
Among other notable objects noticed by the great Chinese
piigrim, the figures of two Mahayana deities, Avaiokitésvara
Bodhisattva and Maitreya Bodhisattva, installed in the
niches Iike chambers to the right and left of the outside
gate of the Bodh-Gayi temple deserve special mention.

At the time of Hwen Thsang’s visit the Mahabodin
Sanghdrama entertained many Buddhist priests of Ceylon.
To the south of the Bo-tree 10 I/ or so, the sacred traces
were so numerous that they could not be cach named.
Every year when the bhikshus broke up their yearly rest of
the rains, the votaries of Buddhism came here from every
quarter in thousands and myriads, and during seven days
and nights they scattered flowers, burned incense, and
sounded music as they wandered through the Buddhist
Holy Land and paid their worship and presented their
offerings.” At this scason of the year they visited also the
Pragbodhi-hill for the purpose of making religious offerings
to the faithful. and departed after stopping there for one
night.® It appears from Hwen Thsang’s account as if the
two tracts of Nadi and Uruveld came under the sole sway
of Buddhism.

The famous Bodh-Gaya inscription of Mahianama was
engraved on a stone-tablet in Samvat 269, which, inter-

1 Beal's Buddhist Records, Vol. 11, p. 118,

2 Beal's Buddhist Records, Vol. 11, p. 122.

3 Beal's Buddhist Records, Vol. 11, pp. 118119,
¢ Beal's Buddhist Records, Vol. IT, p. 119.

5 Beal’ Buddhist Records, Vol. II, pp. 135-136.
¢ Beal’s Buddhist Records, Vol. T1, p. 115,
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preted in terms of the Gupta era,! corresponds to A.D.
588-89. Its ‘characters helong to the northern class of
alphabets.” Tts language is Sanskrit ;-and, except for the
opening symbol representing Om, and for the date at the
end,’ it is ‘in versse throughout.” The stonec-tablet appears
to have been ‘originally set in a socket about three inches
deep, and morticed at the sides into a building.” Maha-
nima, the author of the inscription, has been introduced
in it as Mahanima II, a far-famed (senior) disciple ($ishya)
of Upasena II ; ‘an inhabitant of Amradvipa ; a very ocean
of a mighty family ; born in the island of Lanka, delighting
in the welfare of others.” Upasena II flourished in succession
to Mahinama I, who in his turn came after the saintly
Upascna 1. The last-named Sthavira succeeded Rahula
in seniorship, while Rahula himself was just a disciple of
the Sramana Bhava. And Bhava saw the light of the day
in long line of succession of disciples and disciples’ disciples,
born in hundreds, all upholding the tradition of the Sam-
yuktdgama or Samyukta-bhanaka school and tracing their
descent back to Mahi-Kiasyapa, worthy of praise.2 The
record is composed in high praise of an act of merit done
by Mahanima IIin crecting a beautiful temple of the Buddha
with an open pavilion on all sides at the exalted Bodhi-
manda or the site of the Bo-tree.?

1 We are entirely at one with V. A. Smith ({4, Vol. XXXI, p. 197) in repudiating
the Saka or the Kalachuri era and in maintaining that the date 269 cannot be rcason-
ably interpreted in an cra other than the Gupta.

2 Fleet has sadly missed the real import of the expression Samyukiagamino in
translating it : “endowed with a connected tradition of doctrine.””  See Barhut Ins-
criptions (Parua and Sinha’s cdition), note on Bhanaka for reasons why the disciples
of Maha-Kagyapa are called Samyuktagamino.

3 Fleet’s Corpus Inscriptionuin, Vol 11, p. 276 : surveato mandapena kintah prasada
esha karito.
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Along with this we may take into our consideration
another inscription which records the presentation of a
statue of the Buddha by a Sthavira named Mahanama.
Its characters are ‘of precisely the same type with those
of the preceding inscription of Mahanima. Its language
is Sanskrit and written in prose. Mahanama of this ins-
cription, precisely like that of the preceding one, is described
as an inhabitant of Amradvipa (in the island of Lanka) :

Om Deya-dharmmoyam Sakya-bhikshoh

Amradvipavasi-Sthavira-Mahanamasya.

“Om’ This is the appropriate religious gift of the
Elder Mahanama, a Buddhist monk, an inhabitant of
Amradvipa.’

Although opinions differ on the question of identity
of the Mahanama of Amradvipa who dedicated the shrine
or temple with the Sthavira Mahanima of Amradvipa who
dedicated the image, there is a general agreement among
the scholars as to the two documents being nearly contem-
poraneous.? Dr. Vincent A. Smith, in whose opinion the
two documents are ‘records not of one donor but of two
donors,” inclines to belicve that ‘the dedication of the
image is carlier than that of the temple.” To us the Maha-
nima of one record is the same person as the Mahinima
of the other. The use of precisely the same local epithet
Amradvipavasi raises presumption in favour rather of
identity than of difference. The Mahinima of the first
document, although not expressly styled Sthavira, he is

1 Fleet’s Corpus Inscriptionum, Vol. 111, p. 279.
2 14, Vol. XXXT, p. 197.
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1pso facto a Buddhist sthavira and omission is rather due to
metri causa. Instances arc not rare where in the same set
of inscriptions the same person has been represented differ-
ently. In the Bodh-Gayi stone-railing inscriptions, for
example, Kuraigi is described in some of them as Ayad
Kuramge and in some as Imdagimitrasa pajivats Kuromgs.t

We may cendeavour thus to show that in somewhat less
than two centuries after Fa Hian’s visit the Elder Maha-
nama 11 of Ceylon crected a beautiful temple for the ins-
tallation of a Buddha-image on the exalted site of the Bo-
tree, the tumple which is different from the great temple
at Bodh-Gayi. We have the dedication of two other
Buddha-images at Bodh-Gaya by three other Buddhist
morks of Ceylon, Dharmadasa, Dharmagupta and Damshtra-
sena, who appear to have come on pilgrimage to the holy
site together with Sthavira Mahanama II of Amradvipa.
Oune image was jointly dedicated by Dharmagupta and
Damshtrasena, both of whom are described as Fishyamra-
turthavasika, “residents of Tishyamratirtha™ :

Om  Deya-dharmmoyam  Sakya-bhikshavos-Tishyamra-
tirtha-vasika- Dharmmagupte-Damshtrasenayor.

“Om’ This is the appropriate religious gift of the
two Sakya bhikshus, Dharmagupta and Damshtrasena
residents of Tishyamratirtha.”’2

Tishyamratirtha is evidently a place in the island of
Lanka, and Damshtrasena, too, is just a Singhalese name.
We are aware that the provenance of the Buddha-image
bearing the inscription of Dharmadasa is yet unknown.

1 Pgssim, Book 111.
2 Fleet's Corpus Inscriptionum, Vol. 111, pp. 281-82.



188 GAYA AND BUDDHA-GAYA

But there can be little doubt that like Damshtrasena,
Dharmadasa is a Singhalese Buddhist name. Further,
the same wording of the inscription and the same characters
cannot but lead one to imagine that Bodh-Gaya is the
place where the image was installed by Dharmadasa :

Om’ Deyadlarmmoyam Sakyabhikshor Dharmadasasya.

“Om’ This is the appropriate religious gift of she
Sakya bhikshu Dharmadisa.”!

The dedication of these two images must have taken
place along with the crectionof two other shrines or temples,
which, too, like that erccted by Sthavira Mahanama, were
different from the great temple at Bodh-Gaya.

Hwen Thsang credits a Brahmin votary of Siva-Mahes-
vara with the costly erection of the Bodh-Gaya temple
and his younger brother with the excavation of the tank
with ‘a flowery bank’ on the south side of the great shrine,
we mean, the tank now known by the name of Buddhokhar
or Buddha-pokhar.* The Buddha-image enshrined in the
main hall of worship is praised as the handiwork of a skilled
Brahmin artist employed by the builder of the great temple.?
It is said that the pious Brahmin obeyed just a holy com-
munication from his deity Siva-Mahe$vara, the Lord of the
Himalayan mountain, in erecting this temple to the Buddha.
The object of the undertaking was primarily but the fulfil-
ment of a worldly desire, namely, his appointment to the
post of minister to a reigning king. His wish was duly

L Fleet’s Corpus Inscriptiwonuwm, Vol. 111, p. 280.

# Beal's Buddhist Records, Vol 1L, p. 119, Cunningham’s Huhabodhi, p. 39.
3 Beal's Buddhist feecords, Vol. 11, p. 120,

1 Beal's Buddhist Records, Vol. 11, p. 119,
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fulfilled, although the account is dead silent over the name
of the king.! While Hwen Thsang praises this teniple as a
most laudable erection of devotional piety of the Saivite
Brahmin minister, he is reticent as to the acts of destruction
necessitated by vhe work of construction of the great shrine.
In a somewhat different connection he mentions a few
instances of destruction, such as the demolition of certain
religious structures miscalled ‘convents’ and the cutting
down of the Bo-tree, all of which are alleged to have been
perpetratcd as unholy acts of desecration by the wicked
King Sasanka of Bengal through envy, since he happened
to be a believer in heresy, a staunch supporter of the religion
of Siva-Mahes$vara.? *‘In late times,” says the Chinese
pilgiim, “Sadanka-raja (She-shang-kia), being a believer
in heresy, slandered the religion of Buddha, and through
envy destroyed the (%) convents and cut down the Bodhe-
tree, digging it up to the very springs of the earth ; but yet
he did not get to the bottom of the roots. Then he burnt
it with fire and sprinkled it with the juice of the sugar-cane,
desiring to destroy it entirely, and not have a trace of it
behind.’’

In the same connection he has extolled Parnavarma
(Pu-la-na-fa-mo), the king of Magadha, as ‘the last of the
race of Adoka-raja’ who, deeply grieved at the destruction
of the Bo-tree, tried successfully, some months after the
tragic and sudden death of Sasanka, to bring the Bo-tree
back to life, enabling it to grow anew from the roots that

1 Beal s Buddhist Records, Vol. 11, p. 119.

: Beal’s Buddhist Kecords, Vol. 11, pp 118, 121.
3 Beal's Buddhist Records, Vol. 11, p. 118.
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had yet remained after bathing them with the milk of a
thousand cows. And when it grew to the height of some ten
feet, fearing lest it should be again cut down, “he surrounded
it with a wall of stone some 24 feet high.” At the time of
his visit the Chinese pilgrim found it encircled with a wall
about 20 feet high (the length of the gateway pillars deter-
mining the height, no doubt).?

Hwen Thsang wants us to believe as if the great temple
had been built long before the reign of Sasinka and the
sole purpose of Saganka in his coming to Bodh-Gayd was
to cstablish the supremacy of Saivism even in the very
heart of the Buddhist Holy Land by ruthlessly destroying
certain religious structures, cutting down and uprooting
the Bo-tree and breaking the main image of the Buddha
inside the temple. But in the same breath he informs us
that the exquisite figure of the Buddha filled his heart with
so much awe that he was compelled at last to abandon his
iconoclastic project and order just the replacement of that
image by a figure of Siva-Mahesvara. The King’s officer
who was entrusted with this unholy work of humiliation
of the statue of the Buddha skilfully managed to save the
impending calamity by calling in the aid of a Buddhist
devotee who raised a wall across the chamber to throw the
Buddha-image into a dark background and drew a figure
of Siva-Mahe$vara on this wall which was removed im-
mediately after the death of Sadanka.z

The simple-minded Chinese pilgrim has thus creaved
a curious position for Sadanka with regard to the Bodh-

1 Beal’s Buddhist Records, Vol. 11, p. 118.
® Beal's Buddhist Records, Vol. 11, pp. 121-22,
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Gaya sanctuaries of the Buddhists. The erection of the
Bodh-Gayi temple by a Saivite Brahmin minister is praised
as a great act of piety without paying any heed to the de-
molition, dismantling, dcstruction and removal of certain
structures and shrines which it involved. While the credit
of the costly crection is given to the Brahmin minister,
the sin of desecration is laid entirely at the door of King
Sadanka. Similarly in the second instance the king is
calumniated forissuing the unholy order and hisnon-Buddhist
minisier is thanked for divining a clever device to hoodwink
his royal niaster. There must be something wrong some-
where. Three points are certain: (1) that the Bodh-Gaya
temple appears to have been built at a date which is almost
synchronus with the reign of Saéinka ; (2) that King Sadanka
did by no means contemplate to destroy this temple ; and
(3) that he did not cause any trouble to the inmates of the
Mahabodhi Sanghirama. The historical truth behind Hwen
Thsang’s garbled account would seem to lie other way about.
Anyhow, it is the pious builder of the great temple who
must be held responsible for all the acts of desecration
alleged to have been committed by the wicked Sadanka.
In point of fact, the most plausible way of making all the
statements of the credulous Chinese traveller historically
sound and truly intelligible is to presume that the powerful
Saiva Sadinka is the benevolent king of Bengal under
whose auspices and under the personal supervision of whose
Brahmin ministers the great shrine at Bodh-Gaya was built,
the Buddha-pokhar excavated, and the exquisite Buddha-
image carved and consecrated. And what leads us to say
so ?
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When the temple proper was built on a much larger
scale, it had to be built precisely on a site in front of the
thenliving Bo-trec. Before making any headway, as the very
first step towards the building of the present temple, the
site had to be cleared of the thorns and weeds and stumps,
even not sparing the stump and roots and branches of the
original Bo-tree if it was still standing upon it. Although
a plan was made to accommodate the vajrasana set up by
Kurangi leaving it where it was, the roof and upper halves
of the pillars of the carlier small temple had to be demo-
lished. The sandstone railing of Kurangi had to be dismant-
led and removed. The erection of the great temple also
necessitated the removal of the roof and southern row of
pillars of the Jewel-walk-shrine. The monolith of ASoka,
too, had to be removed from its original place. If one
is to locate the actual spot of the original Bo-tree, it must
be done by looking for it under the basement of the present
temple and just behind the ancient vajrasana.r The where-
abouts of Agoka’s monolith are yet unknown. But the
ancient vajrasana and lower part of the original small temple
crected by Kurangi still exist.? As actually witnessed
by Cunningham during repairs of the present temple in
A. D. 1818, the plinth of the carlier sandstone railing and the
southern row of fixed pillar-bases of the Jewel-walk-shrine
lie still buried and hidden under the basement of the great
shrine.?

As for the original Bo-tree, it is impossible to believe

1 Cunningham’s Mahabodhi, p. G : *“The position of the Bodhi-tree must have been
inside at B, immediately behind the Vajrisana throne (See PL. 11).

2 Cunningham’s Mahabodhi, Pl. V1. See Book V, Fig. No.

3 Cunningham’s Makabodhi, pp. 5-7. Sce also PL 11
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that it managed to keep itself alive for twelve centuries that
elapsed between the Enlightenment of Buddha and the reign
of Sadanka, especially in view of the fact that the Alvattha
is not a long-lived tree. There may be some truth in the
Buddhist legend. stating that Tishyarakshitd, the wicked .
second chief-queen of King Adoka, tried to destro, the
original Bo-tree. Tf it be true that King Asoka enabled
the holy Bo to grow again, how can onc reasonably believe
that the same old tree was in existence and vigour of life
as late as the 7th century A.D.? The only concession we
can make to Buddihst legends is that efforts were made
from time to time to maintain the living identity of the
sacred tree by making it grow either from its stump, or
from its branch, or from its seed.!

It is not difficult to imagine that the original Bo-tree
died long before the reign of Sadanka, although the withered
tree was still obstinately standing on the spot. In clearing
the site for the building purpose the withered tree had to
be cut down at the very level of the ground, and its stump,
too, had to be dug up and burnt to certain depth, and even
the juice of sugar-canc had to be poured in to help the process
of decomposition.

We may proceed in this manner to show that the alleged
acts of desecration were but the unavoidable exigencies of
the laudable work .of construction of the great temple.
If King Saganka be held responsible for these acts of
destruction, he must at the same time be credited for

1 Cunningham's Mahabodhi, p. 31 : “As the Pipal is a quick growing and short-
lived tree, there must have been a long succession of fresh trees raised from seed,
from the time of Adoka down to the present day.” The same observation applies
equally wel to the Akshayavata of the Gayd city.

25
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the construction of the important shrine. The great
Chinese pilgrim recorded the facts as these were related
to him. In this respect we do not doubt the veracity
of his statements regarding the destruction of certain reli-
gious structures, the cutting down of the Bo and the throwing
of the vajrasana with the image installed on it into the
background. But sacrilege was never the motive behind
all these alleged acts of desecration. For lookIng to the
other side of the matter we find that a good deal of pain was
taken to spare the carlier constructions as far as possible.
The ancient vajrasana was with difficulty left where it stood
before. As for the jewel-walk-shrine, the platform of
brick bearing the lotus representations of Buddha's foot-
prints was narrowly spared together with the northern row
of ornamented stone-pillars.

With Hwen Thsang we may readily credit King Pirna-
varmi of Magadha for helping the growth of a new shoot
of the Bo-tree behind the great temple and enclosing the
same with a high wall of stone. It is casily conceivable that
in improvising the later railing, the remnants of which have
survived to the present day, King Pilirnavarma utilised all
the available materials of the carlier sandstone railing dis-
mantled at the time of construction of the present temple.
The earlier railing being, however, insufficient for the extended
plinth, substantial additions of granite stuff had to be
made. The western half of the south side and almost the
whole of the west side were filled with granite mouldings
utilising the two corner-pillars of the earlier railing as if to
make the later railing appear as a larger replica of the earlier
one. One may also observe that the new railing was adapted
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to the altered situation, being provided with gateways on
all its four sides. But these boasted acts of piety on the
part of the acclaimed Buddhist king Parnavarma were
but a natural sequel to the erection of the great temple. To
extol the great temple as a monumental erection of piety the
sober historians must be prepared to readily excuse certain
unavoidable acts of destruction. And strangely enough,
the more we ponder over Hwen Thsang’s story of Sa&inka
and Parpavarmia in relation to the Buddhist sanctuaries at
Bodh-Gaya, the stronger grows our conviction that the
decried Saiva Sadiinka of Bengal is the benevolent king
under whose patronage the Bodh-Gaya temple was built
and the Buddha-pokhar cxcavated with a flowery bank.
‘During the 7th century, as we learn from the Chinese
rccords, there was frequent intercourse between India and
China, beginning with the long sojourn of Hwen Thsang,
from A.D. 629 to 642, and the Buddhist shrines at Bodh-
Gaya were visited by a good many Chinese pilgrims. About
the middle of the 7th century A.D., Wang-Hiuen-t’se com-
posed his history of China referring to the interesting incident
of despatch of the two Buddhist monks Mahanima and
Upa(sena) with valuable presents by King Meghavarma
(Meghavarna) of Ceylon as envoys to King Samudragupta
of Northern India for the latter’s permission to build a
suitable retreat at Bodh-Gaya for the accommodation
of the Ceylonese Buddhist pilgrims. It is apparently the
famous Bodh-Gayd inscription of Mahanama II which is
accountable for the mention of Mahanama and Upasena,

1 Cunningham’s Mahabodhi, p. 68.
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none of whom was or could have been a contemporary
either of Samudragupta or of Meghavarna.

In the 7th or 8th century A.D. some pious donor, as
stated in a Sanskrit inscription engraved on the coping of
the old Stone-railing. adorned the great temple at Bodh-
(Gaya ‘with a new coating of plaster and paint at the cost
of 250 dindras.” In the temple itself he provided a lamp
of ghee for the Lord Buddha ‘by the gift of a hundred cows.’
‘By another hundred cows, in addition to the cost of small
perpetually recurring repairs to the temple,” he made pro-
vision for ‘another lamp of ghee to be burnt daily before the
image inside the temple” ‘By another hundred cows’
provision was made ‘for having a lamp of ghee before the
brass image of the Lord Buddha (rastya-Buddha-pratima).’
‘A large water rescrvoir (mahantam adharam)’ was dug up
‘lor the use of the noble congregation of monks.” And
to the cast of it a new field was laid out.!

We have another Sanskrit inseription engraved on the
coping of the same old Stone-railing. This is a simple
votive record in verse and its main historical importance
lies in the fact that it immortalises the name of the dis-
tinguished Ceylonese pilgrim Prakhyatakirtti, the virtuous
Buddhist recluse of royal descent who visited the Buddhist
Holy Land in the 7th or 8th century A.D., for the worship
of the Holy Triad believing it to be the right royal way
to the attainment of Buddhahood.?

The votive inscription of Udayaéri, written in two lines
on the pedestal of a Buddha-image, ‘now kept inside the

1 See Book LI, Uttara-Pashana-Lelha, No. 1.
2 Book 11, Uttara-Pashana-Lekha, No. 2.
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sculpture shed to the north of the (great) temple,’ yields
one more interesting record of Singhalese pilgrimage to the
Buddhist Holy Land. - The text of this inscription, precisely
like the first two lines of the inscription of Prakhyatakirtti,
is composed in an Anushtubh metre, and written undoubtedly
in characters of one and the same age.! Another point of
similarity between the two texts is that both are undated.
None need be surprised if the pious monk Prakhyatakirtti
was accompanied by Udayaéri who was evidently a Buddhist
updsaka or layman. The record shows that the Buddha-
image, honoured as the Lord himself (Bhagavan-esha), was
caused to be carved and installed by Udaya$ri, ‘the Singhalese
Udayasri® It may be casily inferred from a kneeling
male figure holding the garland and a figure of a female
with boy, both carved on the pedestal of the image, that
Udayaéri came on pilgrimage to Bodh-Gayd together with
his wife and sou.

The whole of the (aya region, north and south, was not
so richly endowed at any other period of the carly history
of India than the Pala. So far as Bodh-Gaya is concerned,
“the great mass of the sculptures,” says Cunningham,
“belongs to the period of the Pala kings, who reigned from
A.D. 813" “In the sculptures of this period............... there
are numberless figures of the Buddha Sikyamuni sitting

1 In the opinion of Dr. Bloch, however, the inscription of Udaya$il is written
in characters of about the 9th or 10th century A.D., while the characters of the ins-
cpition of Prakhyitakirtti agree with those of a record of the 6th or 7th century.
Sce Notes on Bodh-Gayd in Archeological Survey of India, Repost for 1908-9, pp. 156-
157.

2 Karilo Bhagavan-eha Saimhalen-Odayériya.

1 Cunningham’s Mahkabodhi, p. 55.
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under the Bodhi-tree............ »-..The figures of Padmapani
(Bodhisattva) are also numerous.

The dated specimens of these sculptures cnable us to
set them in a chronological order. There is one inscription
recording the dedication of a statue of the Buddha
during the reign of Sri Gopala-deva.! There is another
ingeription which records the installation of a Mahadeva-
Chaturmukha (Siva-Brahma) in the Bodh-Gaya temple by
a stone-cutter named Ujjvala in the 26th year of the reign
of King Dharmapila, the son and successor of Gopala-deva.?
One of the remaining inscriptions happens to be a record of
the time of King Narayanapala-deva who was the fourth
in descent from Gopala.”® Mahipala-deva, a king of the
same Pala dynasty, is culogized in an inscription, dated in
the 10th year of his reign® as Parama-Bhattaraka, Parama-
Saugata, Sriman Mahipala-deca, “the supreme sovereign,
the pre-eminent Buddhist, the fortunate Mahipala-deva.’™
There is yet another inscription on a long slab, which is a
short record of the reign of King Ramapala-deva whom the
Tibetan historian Taranath mentions as the grandfather
of the last Paia king, named Yakshapala-’

It is probably during the reign of the Pilas of Bengal
that the Buddhist king Sri Parnabhadra of Sindh erected
a gandhakuti (temple) at Bodh-Gaya installing three Buddha-
images therein® and another gandhakuii was erected, ‘like

! Cunningham’s Mahkabodhi, p. 63 ; P1. XXVIIIL.

2 Sec article 17, passim.

3 Cunningham’s Mahabodhi, p. 64.

4 Cunningham's Mahabodhi, p. 65.

® Cunningham’s Mahabodhi, p. 65.

¢ The inscription of Purnabhadra which is engraved on the base of a Buddha-
statue. 74, Vol. 1X, p. 143 ¢ Cunningham’s Mahabodhi, pp. 64-65.



PRE-BUDDHISTIC HISTORY 199

unto a flight of steps into heaven,” by King Tunga of the
Rashtrakiita family in the 15th year of his reign.’

The second great epoch of Chinese pilgrimage to Bodh-
Gaya commenced ‘in the 11th century, during the most
flourishing period of Buddhist sovereignty, under King
Mahipala and his successors.”” Evidently these later pil-
grims came in four or five batches, some during the reign
of the great Han dynasty and others during the reign of the
great Sung dynasty. They performed certain specific acts
of merit and to that effect set up inscriptions, some of which
exist only in fragments and some are lost for ever. These
inscriptions are engraved on stone-slabs, of which the two
sides are carved. One of these slabs has a sculptured top
bearing a figure of the Buddha in the middle with a figure
of the goddess Vajra-Varahi on each side. The figure of
this goddess is seen also on another slab.?

The inscription of the Chinese pilgrim Chi-I shows that
he was a priest of the great Han dynasty. He came twice
to the kingdom of Magadha to gaze upon the Diamond-
throne and other vestiges of Buddhism, each time in company
with others. In his second pilgrimage he was accompanied
by Hwei-tsei, Chi-I and Kwang-fung.*

The longest and most fascinating of the Chinese ins-
criptions at Bodh-Gaya is a votive record and hymn of
praise set up by the priest Yun Shu from the Western river

2 Cunningham’s Mahabodhi, p. 66. The inscription of Tunga is aptly
characterised as ‘a long rambling farrago of the praises of the kng and his
predocessors.’

1 Cunningham’s Mahabodhi, p. 68.

2 Cunningham’s Mahabodhi, p. 69 ; Pl XXX, Fig. 1.

3 Cunningham’s Mahabodhi, p. 74.

4 Cunningham’s Mahabodhi, p. T5.
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(Yellow river) of China. Yun Shu caused a stone-stiipa
to be built in honour of the Ten thousand Buddhas some 30
paces to the north of the Bodhimanda. In his first visit
to Bodh-Gaya he became associated with Chiang Hsia-pias,
another Chinese priest who had come there carlier and on
three occasions spent the season of fast. His inscription is
dated in the Jen-hsu year of Divine favour of the great
Sung Empire (A.D. 1021).?

The postseript to the above inscription clearly proves
that Yun Shu was accompanied to India by the two priests
I-ching and T-lin from the monastery of Established Doctrine
in the High Street of the Eastern Capital, and became
associated with them in h's second vis't to Bodh-Gaya.®
I-ch'ng and I-I'n set up a separate *nscription, dated in the
6th year of the reign of the Great Sung dynasty (A.D. 1029).
It records that these two Chinese priests presented a gold-
embroidered holy robe to be spread over the Diamond-
throne of the Buddha, and erected a stone stizpa as well.s

The Chinese priest Yu-pin from the monastery of the
commencement of Holiness in the Eastern Capital set up
his record on the same date as that borne by the inscription
of I-ching and I-lin. Yu-pin’s recorded acts of merit are
precisely like those of other two priests from the Eastern
Capital. ¢

Lastly, the inscription of the Buddhist priest Hui-wen,
dated in the 2nd year of Ming Tao (A.D. 1033), distinctly
records that by commands of their Imperial Majesties, the

1 Cunningham's Mahabodhi, p. 71.
2 Cunningham’s Mahabodhi, p. 71.
8 Cunningham’s Mahabodhi, pp. 71-72.
4 Cunningham’s Mahabodhi, p. 72.
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Emperor and Empress of the Great Sung dynasty he p%-
ceeded to the kingdom of Magadha to erect on behalf of
His departed Tmperial Majesty T’ai Tsung a stupa (Pagoda)
beside the Bodhimanda, the Diamond-throne.’

The history of Bodh-(iaya after the Pilas is one of
decadence of its glorious life. The Indian archecologists
have hitherto brought to light three inscriptions of the
reign of King Adokavalla of Sapadalaksha (Siwalik), one of
which is dated in terms of a year of the Buddha-era (Buddha-
varshe), and the remaining two in those of two years of the
expired veign of King Lakshmanasena of Bengal (Srimal
Lakshmanasenasya ati'a-rajye).* The inscription dated in
the year 1813 of the Buddha-era contains a clear statement
to the effect that at the time when it was written the religion
of the Buddha fell into decay (bhrashte Munech $asane).®
It remains yet to be decided as to whether the recorded
dates, 51 and 74, of the other two inscriptions should be
interpreted in terms of the era of Lakshmanasena which
commenced from the year of his coronation or in those of
an era of the same king which may be taken to have com-
menced from the expiry or termination of his reign.

We arc aware that there exists a wide divergence of
opinion among the scholars regarding the precise date of
commencement of the era of Lakshmanasena. Dismissing
as highly improbable all the theories advanced in favour
of commencement of this era from a date prior to the
reign of Lakshmanasena, one can say that the issue

1 Cunningham’s Mahabodhi, p. 70.
2 JA, Vol. X, p. 343.
8 Journal, Bombay Branch of the Royal Asiatic Society, Vol. XVT,

26
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has so far been as to whether the said era was started by
King Lakshmanasena himself from the year of his coro-
nation or it was arbitrarily started by the Hindus from
A.D. 1200 representing the fixed date of establishment of
the Muhammadan rule in India, as if to give currency to a
new Hindu era running parallel with the Muhammadan.
Dr. Kielhorn® and the late Prof. R. D. Banerjee, in whose
opinion the era commenced from the year of coronation of
King Lakshmanasena, are disposed to accept A.D. 1118-19
as the date of its beginning. Both of them maintain that
the dates of the two Bodh-Gaya inscriptions of the reign of
King Asokavalla are stated in terms of the era of Lakshmana-
sena which commenced in A.D. 1118-19.

If we render the recorded dates of the three inscriptions
under notice in terms of the era of Lakshmanasena which
commenced in A.D. 1119, the year of his coronation, we
shall have to assign one inseription to A.D. 1170 (11194 51),
the probable year of Lakshmanasena’s death, another to
A.D. 1188, and the third to A.D. 1193 (1¥194-74). All the
three dates thus derived make the inscriptions appear as
records prior to the invasion of Magadha by Bukhtyer KFilji.
The difficulty in accepting such a rendering as this is two-
fold : (1) that it does not fully explain the significance of the
expression alita-rdjye, ‘in (the year of) the expired reign’;
and (2) that it does not satisfactorily explain why in cne
of these three inscriptions there should occur the statement
about the sudden decay of the religion of the Buddha. We
require a rendering which removes this twofold difficulty

1 R. D. Banerjec’s Bangalar Itihas, Part I, pp. .
3 Epigraphia Indica, Vol. XTI, pp. 6-10, 27-30. 14, Vul. XIX, p. 1.
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and assigns the three inscriptions to dates posterior” to
Bukhtyer’s invasion of Magadha and ruthless destruction
of the Hindu and Buddhist sanctuaries all over the ancient
kingdom. The Mahabodhi Sanghirima was tenanted up
till the reign ot the Pilas by the Ceyloncse monks. As a
matter of fact, the sanctuaries at Bodh-Gaya remained till
that time under the direct supervision of these monks. 8o
fong as they remained in charge of the shrines at Bodh-Gaya,
no pilgrim, whether from China or from Sindh, appears to
have described himself openly in the votive record left by
him as a follower of the Mahayana system (Mahayana-yayi).
But in all the three records of the reign of King Adokavalla,
the donors and their royal patrons have been mentioned
as the Mahiyanists by faith. From the second inscription,
dated in the year 1813 of the Buddha-era, it is evident that
the buildirg work was supervised not by a Ceylonese monk
but by Dharmarakshita, a renowned Buddhist teacher of
the country of Kama (? Kumiyun). We cannot but think
that the decay of the religion of the Buddha was chiefly due
to a terrible effect of the iconoclastic fury of the Islamic
forces under Bukhtyer thav expressed itself in a pronounced
form all over Magadha. As for Bodh-Gaya, it sounded
death-knell to its otherwise growing shrines and sanctuaries.
The temples were broken down, the images suffered mutila-
tion, the sangharama was razed to the ground, and the
Singhalese monks who permanently resided at the place
must have fled away in panic, if their lives were spared
at all.

The natural meaning of the expression Lakshmanpasenasya
atita-rdjye sam 74 is that the inscriptiop containing this
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expression was written in the year 74 counted from the date
of expiry or termination of the rule of Lakshmanasena,
we mean, from circa A.D. 1170. Adding 51, 69 and 74 to
1170, we can fix up the dates of the three inscriptions res-
pectively as A.D. 1221, A.D. 1239, and A.D. 1244.

In the first inscription, dated in the year 51 of the expired
reign of King Lakshmanasena. King Agokavalla is repre-
sented as. ‘an adherent of the excellent Mahayana school,
a great updasaka, pious at heart.” Moved thereto by the
Kashmir Pandit. the honoured Chattopadhi, by the king’s
Pandit Mushala, the worthy Sankaradeva, and the worthy
Trailokyabrahma, the illustrious king built a monastery
for Bhatu Damodara, Bhatu Paima. Sisu Raghava and
Mahipukha. and furnished it with an image of Buddbha.
He engaged the cook Mamaka, and the good keeper and
disposer Harichandra to prepare the daily rations with pots,
incense and lamps as a befitting offering to the Buddha-
image.!

The second inscription, dated in the Buddhist year 1813,
is a lengthy royal pancgyric (prasasti) composed ‘in a great
hurry’ by Indranandi, a writer of high fame, and beautifully
incised on a stone-tablet by the engraver Rama. Itis written
in praise of King Purushottamasimha of Kama (? Kumayun)
and King Adokavalla of Sapadalaksha, both of whom com-
bined in giving a fresh impetus to the life of the Buddhist
\Holy Land which fell into decay. King Purushottamasimba,
who was a feudatory chief under King Asdokavalla, is intro-
duced as the son of King Kamadevasimha and grandson
of King Jayatungasimha of Kama, a prosperous country

1 Journal, Bombay Branch of the Royal Asiatic Society, Vol. XV1, p, 359,
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which is said to have been situated ‘towards the eastern
part.” Here ASokavalla is praised as an ‘Indra-like Chhinda
king,” which may be taken to establish that he belonged to
the powerful Chhinda family exercising sovereignty also over
the country of Sindh. The inscription records the cons-
truction of a gandhakuti of Buddha at Bodh-Gays, ‘graceful
and like a hall of emancipation and bliss,” for the §piritual
benefit of Manikyasimha, the deceased son of Ratnadri, the
daughter of King Purushottama. The whole work of con-
struction of this beautiful temple was supervised by Dharma-
rakshita, a saintly Buddhist teacher.!

The third inscription, dated Sam 74 of the expired reign
of Lakshmanasena, and found by Mr. Hathorne near the
great temple, is nothing but a record of a meritorious gift
of Sri Sahanasana, son of Mahataka Sri Myisibrahma. The
donor Sahapasina is described as ‘“a follower of the excellent
Mahayana school, a great worshipper, a lamp of the assem-
blies of Kshattris.” He is mentioned also as ‘a treasurer
and dependent of Prince Dadaratha.” the younger brother
of King Adokavalla. The interest of this particular record
lies also in the fact that in it King Asokavalla is extolled
as ‘lord of the Khasa kings of the Sapadalaksha mountains.’

We have yet to take note of another Sanskrit inscription
written in characters showing that it was a Mahayanist
record of the same age as those of the reign of King Asoka-
valla.® This inscription is engraved ‘on the base of a life-size
image of Buddha, standing, attended by Avalokite$vara

1 14, Vol. X, pp. 341 foll. ; Cunningham’s Mahabodhi, pp. 79-80.
2 J4, Vol. X, p. 346.
3 In Bloch's opinion the characters are ‘of about the 10th century A.D/)
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and Maitreya, —the statue which is ‘now in the staircase
leading up to the platform of the temple, on the northern
side.” Even apart from the figures of the two Mahiyana
deities Avalokite§vara and Maitreya, we have the clear
evidence of the text itself to prove that its author, the
senior monk Viryendra, was an adherent of the Mahayéana
system of faith. Further, the inscription clearly proves
.that the donor of the gift was a pilgrim from the great
monastery of Somapura and an inhabitant of Samatata,
a tract which formed a part of ancient Bengal. The first
three lines of the text read :

Sri-Samatatikah pravara-Ma-

hayana-yayinah Srimat-Somapura-mahd

vihariya-vinayavit-Sthavira-Viryendrasya.(*)

“(Gift) of the senior monk Viryendra, a knower of the
Vinaya and an inmate of the great monastery of Somapura,
an inhabitant of Samatata country and a follower of the
excellent Mahayana system.’” ‘

It is, then, during the benign rule of the earlier Pathan
kings in India that some new structures were built at Bodh-
(Gaya under the auspices of King Adokavalla for the first
time after the ruthless destruction of the sanctuaries by
Bukhtyer Khilji. It isindeed during the palmy days of the
Pathan rulers of India that the decadent life of the art and
architecture of Bodh-Gayi flickered once more before its
final extinction in the 16th century. The larger and earlier
Burmese inscription clearly proves that in the beginning
of the 14th century the ruinous condition of the Bodh-Gaya

1 Bee for the text and translation Bloch's Notes on Bodh-Gayd in Archaological
Survey of India, Report for 1908-9, p. 158.
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temple attracted the attention of the then reigning power-
ful king of Upper Burma, who in all seriousness took steps
to have it restored and repaired.

This Burmese inscription is incised on ‘a black stone,
which is fixed in one of the walls of the Mahanth’s re-
sidence,” and there exist as many as three translations of
its text, one published by Ratnapila,’ another by Col. Bur-
ney,” and the third by Mr. Hla Oung.® The king of Upper
Burma is honoured in this precious document as T'heinpyu-
Thakintara-Mingyi or the lord of 100,000 Pyus,” a fact
which attests that up till that time the Pyus of Upper
Burma had not become extinct as a race. The same fact goes
also to connect the pious lord of the white elephant with
the ancient dynasty that reigned in the city of Pagan.*

" The inscription records that the pious king deputed
at first his royal preceptor Sri-Dharmarajaguna to repair
the great temple, providing him with sufficient money to do
the work. Sri-Dharmarajaguna, who was accompanied by
his pupil Kithaba Thera (Kassapa Thera), proved unsuc-
cessful in his attempt to accomplish the task. Thereafter
His Majesty entrusted the task to the younger prince Pyu-
Thakin and the minister Ratha, both of whom came across
to India to repair the sacred edifice (in company, as it
seems, with Thera Wardathi or Varadassi). The work was
commenced on Friday the 10th day of the waxing moon of
the Pyatho month in the year 667 (of the Burmese era,

1 JASB, Vol II1, p. 214. 2  Asiatic Researches, Vol, XX, p. 164.

3 Cunningham's Mahabodhi, p. 76. :

4 1f may be noted in his connexion that King Huilo Minlo of Pagan
is known as the historical builder of the Mahibodhi Pagoda in the city of
Pagan on the model of the great, temple at Bodh-Gaya.
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Sakkaraje , and completed on Sunday the 8th day of the
waxing moon of the T'azoungmon month in the year 668 of
the same Burmese era. The work was duly consecrated with
splendid pomp and appropriate offerings of various kinds
including the offering of food to the poor and destitute
who were as if they were His Majesty’s own children.’

The old Stone-railing now contains a few granite
pillars presenting certain lotus-medallions in the middle
row with the male and female figures quite Burmese in
their headdresses and appearances, and certain representa-
tions of the stipas of Burniese models in the upper row
It is likely that in carrying out the repairs of the great
temple the deputies of the king of Upper Burma thought
it necessary also to repair the damaged parts of the Stone-
railing. The basalt throne of the Buddha inside the great
temple appears equally to have been an addition made by
the Burmese deputies.

‘A brick with a short Burmese inscription' was found
built into the pinr:acle along with several other bricks bear-
ing (in Bengali characters, the names of the two) masons.’
—~Gopapala and Dharmasimha.* It would seem that these
inscribed bricks are relics of the last Burmese repair of the
great temple made under the auspices of Ming-don-min, the
king of Ava, or some other predecessor of King Thibaw.

The year 667 of the Burmese era corresponds with A.D.
1305, and the year 668 with A.D. 1306." We cannot but
differ from Cunningham when he arbitrarily proposes to

1 Cunningham's Mahabodhi, p, 76.

2 Cunningham’s Mahabodhi, P, XXIX. 3,
3 Cunningham’s Mahabhodhi; p. 76.
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correct these two dates in the inscription to 441 and 448
respectively, making the former to tally with A.D. 1079
and the latter with A.D. 1086.! [t will be simply doing
violence to the historical truth to adopt such a wrong proce-
dure as this, especially having regard to the fact that the
document is intended to be precise even in the minute
details of chronology. We detect, however, that Cunningham
was led to this course in order to harmonise the date of this
Burmese inscription with that of an inscription of Sri-
Dharmarajaguru, which he wrongly took to be a somewhat
earlier Burmese record.?

The second inscription is a much shorter record, which
is engraved ‘on a large copper-gilt umbrella. and found by
Mr. Beglar under the Burmese ground level to the west
of the temple.” The umbrella actually bears two short
inscripticns. one in Mén or Talaing (not in Burmese, as
hitherto supposed), and the other in Indian (proto-Bengali),
characters. The Talaing inscription consists of one short
line and injured by a break in the middle. The Indian
inscription consists of two lines, of which the upper one is
much injured on the right hand.” The legible portion
of the Indian inscription may be taken to yield the following
text :

Sam 397 Sri-Dharmardjaguru-mahavala-danagani .........
Rannio Sahadevindasyadtrajah.’

With regard to this shorter inscription, Cunmngham
appears to have committed a twofold mistake : (1) in inter-

! Cunningham’s Mahabodhi, p. 77.
2 Cunningham’s Mahabodhi, p. 75.
3 Cunningham’s Mahabodh!, p. 75—suggests such reading as Sri-rano Sakadena.,.

at
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preting the recorded date Sam 397 in terms of the Burmese
era, and (2) in assuming Sri-Dharmarajaguru of this record
to be the same personage as Sri-Dhammarajaguna of the
larger Burmese inscription. The commonness of the official
designation does not necessarily prove the identity of the
persons who bear it. Here Sri-Dhammardjaguna or Sri-
Dharmarajaguru is but an official designation. As for the
date of the inscription, it is difficult to interpret the word
Sam or Samuvat in the sense of Sakkardja, which latter is a
convention of Burma to denote the Burmese era. We
maintain that the donor of the copper-gilt umbrella is
altogether a different person; as well as that the recorded
date Sam 397 is either a clerical mistake for Sam 1397 or
a statement in terms of a year of the expired reign of King
Lakshmanasena. In either case, the copper-gilt umbrella
inscription is later than the Ilarger Burmese record,
and belongs to A.D. 1340 (Sam 1397 being= Vikrama Sam
1397) or to A.D. 1567 (1170 4 397), which is to say that the
second Sri-Dharmardjaguru visited Bodh-Gaya sometime
after the repair of the great temple by the king of Upper
Burma. The Mon or Talaing record appearing on the
copper-gilt umbrella is in itself a cogent proof to establish
that the second Sri-Dharmarajaguru was a Mon or Talaing
by race and belonged probably to Lower Burma.

The last cycle of Buddhist pilgrimage to Bodh-Gaya
from different parts of India commenced in the beginning
of the 14th century, while India was still under the suzerainty
of the Pathan rulers. 'We have a large number of inscriptions
on stone-slabs, two of which are dated in Sam 1359, a third
in Sam 1365, a fourth in Sam 1385 and a fifth in Sam 1388,
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Though the rest do not bear dates, their general contents
and convention leave no room for doubt as to their being
records of the same age. In each of the two inscriptions,
dated Sam 1359, the pilgrim offcrs his adoration to Maha-
bodhi for the benefit of his parents, and the two records aré
worded in almost the same terms. 1In the third inscription
dated Sam 1365, the pilgrim similarly rccords his devotion
at Mahabodhi. On the stone-slab bearing the inscription,
dated Sam 1385, therc appear ‘five figures (three male and
two female). all kneeling in the Burmese fashion and holding
out offerings of flowers to a stéipa,’? the most prominent man
being labelled Kara(sa)ka phakura Sri.. ... , “Thakura
so and so, a man of Karasa,” and his wife kneeling behind
him being named Thakurd(ni) Jajora (De)v(i). One of the
remaining labels has for its first word Karasakd,' a feminine
form of the local epithet. The other slab bearing the date
of Sam 1388 presents ‘four figures, three male and one
female, all kneeling and offering flowers.’

With the last-named two slabs may be associated a
third which bears ‘two figures, man and wife, the former
labelled Rachra and the latter Singara Dabu,” and also a
fourth bearing ‘three figures, a man.-a woman, and an
animal (very like a dog),” the man being labelled Sundara-
varmd, the woman Néagaladevi and the animal Bhutamdna.! '

The local epithet Karasaka, ‘a man of Karasa,” or Kara-
$aka, ‘a woman of Karasa,” which occurs in some of the
labels is historically important as showing beyond doubt

e

1 Archeological Survey of India, Vol. I, Pl. VI. The local epithets Karasaka
and Karaéakd arc brought to hbht here for the first time. Cunningham’s
Mahabodhi, pp. 82-83. ’
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that these latter-day Buddhist pilgrims hailed from Karasa,
probably a locality in the Punjab or Sindh. The influx of
the Thakuras or Thakkuras as pilgrims to the region of
Gaya from the Punjab or Sindh at this very period of time
is proved by the inscription of Thakkura Sri-Kulachandra,
son of Simharaja and grandson of Dalaraja, found at the
city of Gaya and dated in the Vikrama Samvat 1431 (=A.D.
1374). The form of his name leads Dr. Bhagawanlal Indraji
to conjecture that ‘he may have been a hakkura of some
place in the Punjab or Nindh.” The inscription clearly
proves that Thakkura Kulachandra ‘repaired the fallen
temple of the Lord. the worshipful Dakshinaditya’ near the
Vishnupada temple at Gaya in A.D. 1374 and during the
reign of Feroz Shah Tughlak. In style the Sun-temple
‘resembles the temples of Mahabodhi and Taradevi.” and in
point of fact it was rebuilt in its present form with materials
brought over from the ruins at Bodh-Gaya, the materials
including the stone-tablet bearing the second inscription
of the reign of King Adokavalla.!

Along with the above-mentioned records of Buddhist
pilgrims from the North-Western regions of India we may,
perhaps, consider the inscription of Pandita Jinadasa,
engraved by Samgatta on a pillar of the old Stone-railing.
Pandita Jinadasa hailed from a country, called Parvata.
In all probability the Parvata of this vetive record is no
other than the country of Po-fa-to (Parvata) which was
reached by Hwen Thsang after walking a distance of 700 li
or so north-east from Miilasthana or Multan. Two other

114, Vol. X, p. 341.
< Book L, Ultara-ashana-Lekha, No. 3.
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pillars of the same old Stone-railing still bear stylo-sketches
of the figures of Buddha and the goddess Tara, which
cannot but be the fan~y carvings of some of the pilgrims
from the country of Parvata, and presumably of Samgatta
who engraved the record of Jinadasa. Abul Fazl, the
historian of Akbar’s court, wrote his Aini-Akbari in the 40th
year of the reign of his imperial master. His information is
that Buddhism was nowhere to be found in India but in
Kashmere, where, too, it was difficult to meet a learned
representative of this religion. Tibet, Tenasserim (Lower
Burma) and Dhanasiri (? Arracan) are mentioned as three
distant corners of the earth where Buddhism held ground as
a living faith of the people. We are completely in the
dark as to the source of such an information as this. It is
quite possible that Bodh-Gaya was visited during Akbar’s
rule by some Buddhist pilgrims from those three places.
Sri-Dharma-rajaguru, the donor of the copper-gilt umbrella
at Bodh-Gaya, may have been one of those pilgrims, should
our interpretation of the recorded date Sam 397 in terms
of a year of the expired reign of Lakshmanasena be sound.

With the votive constructions and offerings of Buddhist
pilgrims from Burma, Upper and Lower, and the North-
Western regions of India the flickering life of the art and
architecture of Bodh-Gayd extinguished for ever, and
the holy site passed out of the hands of the Buddhists.
Bodh-Gaya as a dreamland of the Buddhists sank into
oblivion till its cause was vigorously espoused in the
last century by the Mahabodhi Society of Ceylon with
the Anagarika Dharmapala as its General Secretary, leader
and lieutenant.
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In closing this hurried survey we may draw the reader’s
attention to the periodicity of pilgrimages and the time-
spirit, which must not be lost sight of in accounting for the
uniformity of styles and conventions noticed in the different
sets of records. We might, for instance, observe that in the
first wave of Chinese pilgrimage all those who visited Bodh-
Gaya (Fa Hian, Hwen Thsang. and the rest) recorded what
they saw in their travels instead of setting up any votive
inscriptions and hymns of praise in the manner of the later
pilgrims representing the second wave (Yun Shu, Chiang
Hsia-Pias, I-chin. I-lin, and the rest). Similarly we may
observe that the earlier batch of Ceylonese pilgrims (Maha-
nama and others) left inscriptions written in one kind of
style and those forming the second batch (Prakhyatakirtti
and Udayaérl) set up inscriptions written in a different
style. We must have also noticed that all the inscriptions
which may be relegated to the reign of King Adokavalla are
so many Mahayanist records written in a uniform style.
And the same remark applies equally well to the votive
records of the Thakuras from the Punjab or Sindh. It
is sure to pain one to think that the archives of Bodh-Gaya
should appear conspicuous by the absence of any records
of visits or meritorious deeds of the pilgrims from Siam
and Tibet, Korea and Japan.

16. BODH-GAYA FROM HINDU POINT OF VIEW

To survey the history of Bodh-Gaya from the Hindu point
of view is to witness how from the very beginning it presented
a scene of struggle between Saivism and Buddhism. So
far as Saivism is concerned, this struggle was rather for the
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assertion of right to existence than for the establishment
of supremacy. The verdict of the historian is bound to be
this that throughout -*his age-long struggle the Saiva has
generally been on the defensive and only occasionally on the
aggressive. In other words, the purpose of the present
article is to show what apology Saivism actually had and
still has for being where it is.

Buddhaghosha has ntilised a legend invented by the
Buddhists to account for the growth of Uruvela into a sandy
tract. In spite of the fantastic character of the legend, it
may be cited here to show that even in Buddhist belief long
before the advent of the Buddha the region was once hallowed
by the religious rites and austere penances of a class of
Vedic hermits, legion in number,’ who may be rightly des-
cribed as precursors of our much-acquainted matted-hair
Jatilas. The stage in which these old-world hermits are
made to appear points to a time when they had not as yet
developed a sense of corporate life under a commonly ac-
knowledged leader, everyone doing his work in his own way
without waiting for the dictation of anybody else.? The
legend sceks to keep these hermits distinct from the Jatilas
by representing them as a body of religicux, far more ancient,
observing the particular solemn ceremony, the Krittikd-vrata,
connected with the asterism Krittik@® (the Pleiades of western
astronomy) constituting the first constellation of the Lunar
Zodiac,—a holy rite so exuberantly extolled in the Brah-

1\ Papaicha-sidani, S1amese Ed', Part II, p. 232 : Atite kira anuppanne Buddhe
dnsasahas a-kulapatta tapasa-pabbajjam pabbajjitva tasmim padese viharanta. ’
2 Papadicha-sidani, Siamese Ed., Part II, p. 233: tassa anfio chodako nama

n’atthi.
3 Papadicha-sidani, Siamese Ed, Part 1, p. 232 ; Kaltikavattam akanpsu.
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manas, especially in the Satapatha.! The legend distinetly
says that the tradition of such an observance by these
ancient hermits furnished the pious posterity with a good
excuse for commemorating it by demarcating the site,
fencing it round. and raising it into a place of special sanctity.?

Leaving aside these ancient Vedic hermits who had no
rival to encounter, we may come down to the historical period
and witness how just prior to the rise of Buddhism and at the
time of Buddha’s enlightenment the distinguished body
of the Jatilas, the predecessors of the Saiva ascetics, were
holding unquestioned sway over the region of Uruvela.?
unmindful of what was portended by the appearance of a
new star on the horizon. Their hearth and home was the
hermitage (assama) overlooking the glassy flow of the
Nerafijara which in its downward course also washed the
village of Senani-gama and the sombre site of the Bo-tree.
Performing as they did the sacrificial rites. daily ablutions
and other duties they were spending their time in perfect
peace and contentment without brooking any cause of fear.
The princely ascetic Siddhartha was completely at liberty
to move about and act as he pleased, and seek a religious
career as well he might. Even his great attainment did not
excite their grudge or jealousy. and his movements and

1 Satapatha-Brahmana (S.B.E.) : “He may set up the two fires under the Krittikas.
for they, Krittikas, are doubtless Agni’s asterism  So that if he sets up his fires under
Agni’s asterism he will bring about a correspondence between his fire and the asterism.
Moreover, the other lunar asterisms consist of one, two, three or four stars, so that the
Krittikas are the most numerous (of asterisms). Hence he thereby obtains an abun-
dance.”

3 Papaiicha-sudani, Siamese Ed., Part 11, p. 233 : Pacchima janata chetiyatthanam
akdsi.

3 Vinaya Mahavagga, 1, TX.
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ponderings impediately following it did evoke any feeling
of suspicion neither. If we can rely upon the authenticity
of Buddhist records, both canonical and post-canonical,
we cannot but admit that even when the Buddha wended
his way back to this tract with the sole object of subduing
the Jatilas of the place and entered into their Lermitage,
they unsuspectingly accorded hospitality to him, treating
him as their distinguished guest. When on his first arrival
at their hermitage he enquired if they had any objection to
allowing him to stay for a night in their fire-room, which was
undoubtedly the sanctum sanctorum in their dwelling place,
it was frankly pointed out that they had no objection what-
ever, and that if they had any scruple in the matter, it was
due only because of their fear that his life might be in danger
from the fury of a Serpent-king who jealously guarded the
hearth. They were all very glad that he took up his abode
in a pleasant wondland near by and found there a suitable
place of sojourn. During all the time of his stay at Uruvela
they paid respectful attention to him. The only instance
of exception to be noted is that at the approach of the day
of ‘great sacrifice’ (Mahdyasina), the annual function cele-
brated as the most joyous occasion by all the inhabitants
of Anga and Magadha, they wished in their heart of hearts
if he would think well not to make his appearance at their
residence on that particular day, fearing lest his superior
personal dignity and charm might overpower the credulous
multitudes who would assemble, and serve only to increase
his gain and fame and decrease those thitherto enjoyed by
them. But even with respect to this the Buddhist account
carefully points out that that, too, was nothing but a passing

28
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thought. For although to allay their fear thg wise Buddha
had retired of his own accord to a place far off, they
felt sorry that he was not to be found in the locality when
they wanted to greet him also on that day with their usual
hospitality.

- The reformist zeal which actuated the move on the part
of the Enlightened One of great hypnotic powers naturally
carried -with it thelove of conquest and the spirit of aggres-
sion. Thus we need not be astonished to see that the
Buddhist chronicler has aptly described the coversion of
the Jatilas by the Great Buddda as Jatila-damana or Infliction
of defeat on the matted-hair ascetics of the Gaya region
by the employment of all the strategms consistent with his
position. The matter did not stop here. The account
glibly proeeeds to narrate that the powerful victor made
an open exhibition of these convert-captives in the great
metropolis of Magadha to the very people who had so long
paid their unstinted homage to them.!

The muse of history is strangely mute over the long roll
of events affecting the interests of the Jatilas as Jatilas
within the bounds of Uruveld during the succession of
centuries. The life of this region as portrayed in the in-
formative itinerants of Fa-Hian breathes altogether a
Buddhistic atmosphere, although the Chiilavamsa would
have us believe that Buddhaghosha, who was destined to

“ figure as the greatest among the Pali commentators, hailed
from a Brahmin family of Bodh-Gaya and had excelled in
Vedic lore with all the auxiliary sciences and arts and drunk

1 Vinaya Mahavagga, 1, 22,
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deep at the fountain of Patafjali’s system,’—the acquisition
which he succeeded in bringing to bear upon his interpreta-
tion and defence of Buddbism. If this story be true, the
gifted Brahmin youth saw the light of the day in the same
neighbourhood of the Bo-tree where after the great event
of Buddhahood the sage of the Sikyas happened to meet
and converse with an erudite Brahmin vaunting of his
knowledge of Vedanta. the Brahma-lore. The Buddha
is said to have been pressed with the inquiry as to the qualities
that go to make a real Brahmin (bramana-karana dhamma).?
It will not be far from legitimate, we think, to infer that the
even tenor of Brahmanism remained unbroken in Uruvela,
and that the light of Vedic lore was kept ever burning and it
did not extinguish even under the glamour of the new-born
faith which dazzled the place and the people. Brahmanism
never ceased to be a living force.

Brahma, according to Buddhist tradition, is the supreme
Brahmanical deity who prevailed upon the Buddha to
proclaim the new faith to the world for the good of mankind.
It is again the Vedic or earlier Brahmanical deities Sakra
and Brahma who at every important step looked after the
comforts of the Enlightened One preaching his new gospel.
With the tide of time the tradition changes its complexion,
Sakra retires into the background and Brahma is in a mood
to retire, yielding place to Lord Siva under the iconic.form
of Maheévara on whom devolves the benign work of acting

1 Bodhimandasamipamhi jato Bralmana-manavo |
Vijjasippakalaveds tisu Vedesu paragh |
parivatteli sampunnapadan rattim Pataijali-matan |
2 Vinaya Mahavagga, 1, 2.
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as the guardian angel to Dharmesa-Dharmeévara, the
Buddha transformed.!

The protracted law-suit fought between the present
Saiva Mahanth of Bodh-Gaya and the Anagarika Dharmapala
of the Mahabodhi Society is popularly known as a case
between the Hindus and the Buddhists for the ownership
of the Bodh-Gaya temple and its sacred area. The Mahanth’s
claim to ownership, which the court of law has in some sense
upheld, is said to have been based on ““some sanads, or grants,
given to his predecessors in the 16th or 17th century A.D.
by one of the Mughal emperors, either Akbar, Jahangir or
Shah Jahan.” Without entering here into the merits of
the case which has been a cause of much chagrin of feelings
to the Buddhist world we may maintain that the Buddhist
leader would have pressed a wrong issue if he had instituted
a title-suit at the first instance for the possession of the
shrine, the apple of contention. If de facto possession be the
main incidence of the law of real property, it could not be
denied that the Mahanth was in actual possession of the
ghrine at least in the sense that it was situated within his
undisputed jurisdiction and as such he could not but appear
as a hereditary custodian of the towering temple with the
sanctuaries around from a date when there were no Buddhists
in the locality or anywhere else in India proper to take care
of it. The first decision of the court of law has indeed
allowed the Saiva Mahanth to enjoy the fetish of legal owner-
ship over the site of the greatest known Buddhist shrine in

1 Mahesvara-devaputra of the Lalita-vistara is honoured in two of the Barhut
Jataka Jabels by the designation drakagute devaputu (Arhadgupta devaputra).—Barua
and Sinba's Barhut Lnscriptions.
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India, and has even recognised his claim to act as its sebayat
or beneficiary, investing him with the right of regular worship
within its holy precincts. But it has not at the same time
debarred the BRuddhists from the right of cntering into the
sacred area and conducting worship in their own ajproved
ways.

In point of fact, this decision, interesting in itself, coupled
with the provisions of the Government of India Act for the
the preservation of ancient monuments of India, has served
just to push the question of ownership into the background
and bring the question of control to the forefront. Neither
the Saiva Mahanth, the acclaimed owner of the holy site and
sebayat of the temple, nor the Buddhists of the world who
are tormented with chagrin of feelings that the ownership
does not formally belong to them, possess any longer the
right of making structural additions and alterations withih
the shrine itself or its compound, removing anything of
antiquity from the sacred arca, or preventing each other
from performing religious rites and paying worship in the
approved ways of each. One of the responsible officers
deputed by the Public Works Department to act in behalf
of the Department of Archeeology remains placed in charge
of the great temple and all other ancient monuments to be
found within its wide surroundings. Just as at the lower end
of the sacred area a passer-by has to turn aside to mark the
imposing sight of the high wall surrounding the impregnable
citadel of the Saiva Mahanth serving as a Brahmanical
monasiery, so walking higher up his eyes are sure to be
pleased to get a sense of relief at the sight of the open doors
of the welcoming Buddhist rest-house built in recent times
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under the auspices of the Mahdbodhi Society, while close
by on his right stands, half hidden from view, the quarter
of the Public Works Department officer who is really vested
with the power of control. The rest-house prominently
stands overlooking the towering temple and the entire site
remains open, day and night, to all pilgrims, official visitors
and sight-seers. While certain ecmployees of the Saiva
Mahanth lie in wait to catch hold of some of the credulous
Hindu pilgrims, decoy them into some dark recesses tempting
them with the rare sight of the figure of the five Pandava
brothers and other unimportant Hindu divinities, and
sluggishly proceed to delude them into the belief that the
shrine is a Hindu one. the trained guides appearing pro-
minent with the badge and livery of the Department of
Archzology take the inquisitive visitors and sight-seers round
the temple drawing their attention to all lingering antiquities
of importance and filling their hearts with overwhelming
awe at the sight of the undying acts of Buddhist devotional
piety. Though the question of ownership has thus been
thrown into the background and the power of control virtually
rests. with certain departments of the Government, strangely
enough, the apple of contention continues as before to trouble
the two worlds, Hindu and Buddhist. And sad it is to find
that the leaders of these two communities have hitherto
failed to set the remaining ¢estion of approved modes of
rites and worship at rest by forming a committee of experts
from both the sections of people to determine the modes
that would be prejudicial to none !

The casc of the Mahanth of Bodh-Gaya, even as it stands
to-day, gives rise to these two important issues, each calling
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for a definite opinion from the impartial historian: (1)
Whether or not, the Mahanth as the acknowledged head of a
sect of the Saivas or worshippers of Mahe$vara, who have
‘permanently settled down in Bodh-Gaya, can claim to act
as a hereditary custodian of the Bodh-Gaya temple and its
sacred area; and (2) whether or not, the Mahanth as &
recognised head of the Hindu community can legitimately
claim the right of worship of the Buddha-image, the Bo-tree
as well as the Hindu divinities in the sacred area of Mahabodhi
in his own approved ways.

As for the first issue, we have alrcady noted that a time
came when in the Buddhist legend itself, the Saiva Brah-
manical - deity Mahe§vara was entrusted with the benign
work of acting as the guardian angel to the Buddha. The
testimony of Hwen Thsang clearly proves that as early as
the 7th century A.D. the Buddhists themselves freely recog-
nised the very temple in dispute as a magnificent erection
of the devotional piety of a Saivite Brahmin who undertook
the costly work under inspiration from no other deity than
Maheévara, the Lord of Mt. Kailasa® The belief then
current among the Buddhists of Bodh-(iaya indeed was that
when Mahegévara, the supreme deity of the Saivas, generously
inspired his Brahmin votary to erect the great shrine to the
Buddha, he inspired also the younger brother of this Brah-
min to excavate the tank, the Buddha-pokhar, on the south
side of the temple. If we can rely upon the testimony of the
great Chinese pilgrim, the life-like image of the Buddha which
he found enshrined in the main sanctuary of the temple at
the time of his visit was the wonderful handiwork of a skilled
Brahmin artist employed by the builder of the temple. If
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the two Brahmin brothers had afterwards become votaries
of the Buddha. for that, too, the credit is due at the first
instance to Siva-Mahe$vara, the Brahmanical deity un-
grudgingly rendering distinct service to the Buddha.! To
quote Hwen Thsang in his own words :2

“On the site of the present wikdra Adoka-raja at first
built a small vihara (shrine). Afterwards there was a
Brahman who reconstructed it on a large scale. At first
this Brahman was not a believer in the law of Buddha. and
sacrificed to Mahe$vara. Having heard that this heavenly
spirit (god) dwelt in the Snowy Mountains, he forthwith
went there with his younger brother to seek by prayer (his
wishes). The Deva said, those who pray should aim to
acquire some extensive religious merit. If you who pray
have not this ground (of merit), then neither can I grant
what you pray for.’

The Brahman said, ‘What meritorious work can I set
about to enable me to obtain my desire?’

The god said, ‘If you wish to plant a superior root (growth)
of merit, then seek a superior field (in which to acquire it).
The Bodhi-tree is the place for attaining the frait of a Buddha.
You should straightway return there and by the Bodki-tree
erect a large vihdra and excavate a large tank. and devote

1 8o long as the fact remains that the Saivite Brahmin erected the temple to the
Buddha for the fulfilment of a worldly desire, namely, the securing of the post of minister
to a reigning monarch, the question as to whether he commenced the pious work as a
lay worshipper of Siva or as a lay worshipper of the Buddha is immaterial. A Hindu
openly professing to be a devotee of Siva or of Brahma or of Vishpu may proceed to
make a religious offering even in honour of a Muhammadan saint or Fakir in all sin-
cerity of heart for the fulfilment of a worldly desire, say, for having the birth of a male
child in the family, without ceasing thereby to be a Hindu.

* Beal's Buddhist Records, Vol. II, p. 119.
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all kinds of religious offerings (to the service). You will
then surely obtain your wishes.””

~ “The Brahmans having received the divine communica-
tion, conceived a believing heart, and they both returned
to the place. The elder brocher built the vihdra, the y~unger
excavated the tank, and then they prepared large religious
offerings, and sought with diligence their heart’s desire.
The result followed at once. The Brahman became the
great minister of the king. He devoted his emoluments
to the work of charity. Having built the vihara he invited
the most skilful artists to make a figure (likeness) of Tathagata
when he first reached the condition of Buddha. Years and
months passed without result ; no one answered the appeal.
At length there was a Brahman who came and addressed the
congregation thus: I will thoroughly execute the excellent
figure of Tathagata.”

King Saéanka of Bengal, the hated rival of the Pushpa-
bhiiti royal family and blackmailed in the court-history of
Kanauj as the base assassinator of King Rajyavardhana, the
elder brother and predecessor of Harsha, is made to appear in
the pages of the Si-yu-ki of Hwen Thsang, the Chinese pilgrim
and Buddhist priest, as a formidable enemy of Buddhism.
The cutting down of the sacred Bo-tree is mentioned in bold
letters as the very first heinous act of vandalism on the
part of wicked Sasanka, which he intended to consummate
by the destruction of the main Buddha-image of the great
Buddhist shrine at Bodh-Gaya. How far the blackening
of the character of Sasanka by Hwen Thsang was due to the
prejudice which the Maukhari court naturally tried to
create in the mind of the inquisitive but credulous Buddhist

29
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pilgrim and foreign traveller, entertained as its most dis-
tinguished guest, is still a problem for the sober historian
to solve. Suspicion begins to grow and gain in strength on
this point as we find that after the sword-had failed to
sufficiently retaliate the wrongs done to the Maukhari family
by the artful rival from Bengal, the pen of tlie court-poet
Bana was employed to feed fat the ancient grudge. The
spirit which enacted this court-record would only find its
fulfilment in duping an eminent foreign agent with unique
attention, honour and courtesy to act as a very powerful
agent, though unconsciously, for broadcasting the stigma
it sought to attach to the hated name. It may appear from
the procedure followed by the Maukhari court that it did
not let off this agent to do its work before it had succeeded in
creating these two dclusive impressions: (1) that King
Harsha was a fervent Buddhist although still paying the
customary homage to the god Mahedvara, and (2) that, on the
other hand, wicked Sasinka of the far cast proved himself
only to be a fanatical desccrator of Buddhism in the holiest
of its shrines while madly acting as an avowed champion
of the cause of Lord Mahesvara.

We have already cast our doubt over Hwen Thsang’s
account relating to the attempt of Sadanka to destroy the
Bo-tree by cutting it down. Now with regard to the re-
maining portion of his account that rclates to the Raiva
king’s project of replacement of the Buddha-image by a
figure of Mahesvara in the main sanctuary of the great temple
at Bodh-Gaya, we may reasonably maintain that the palpable
self-contradiction, inherent in it, alone suffices to indicate
that it is not exactly the gospel truth. It will be worth
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while to reproduce here the words of the Chinese pilgrim to
establish our contention.

“Saéanka-rija having cut down the Bodhi-tree wished to
destroy this image (the figure of Tathagata enshrined in the
great temple) ; Lut having scen its loving features, his mind
had no rest or determination, and he returned with his1etinue
homewards. On his way le said to one of his officers, “We
must remove that statue of Tathigata and place there a
figure of Mahe$vara.’

The officer, having received the order, was taken by {fear,
and, sighing, said, ‘If I destroy the figure of Tathagata, then
during successive Kalpas 1 shall reap misfortune. If I
disobey the king, he will put me to a cruel death and destroy
my family ; in either case, whether I obey or disobédy, such
will be the consequences ; what, then, shall T do ¥

On this he called to his presence a man with a believing
heart (i.e., a believer in Buddha) to help him, and sent him to
build up across the chamber and before the figure of Buddha
a wall of brick. The man, from a feeling of shame at the
darkness, placed a burning lamp (with the concealed figure) ;
then on the interposing wall he drew a figure of Maheévara-
deva. The work being finished, he reported the matter.
The king hearing it, was seized with fear; his body produced
sores and his flesh rotted off, and after a short while he died.
Then the officer quickly ordered the intervening wall to be
pulled down again, when, although several days had elapsed,
the lamp was still found to be burning.”™

From this account it does not certainly appear that
Saganka, the decried royal promoter of the Saiva cause, was

1 Boal’s Buddhist Records, Vol. 11, pp. 121-122.
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either a religious fanatic or a vandal, but rather as one on
whose mind the very sight of the lovely figure of the Buddha,
the lasting work of fame of a Brahmin artist enshrined as
the greatest object of veneration in the temple erccted by a
Saiva B\rahmin, produced the decpest impression. It seems
that nothing would be more distant from his intention than
the destruction of such an awe-inspiring image. The account
itself clearly shows that his mind was so tenderly disposed
then that even a passing thought of this kind would be
strong enough to fill it with fear and trepidation of heart.
It would be simply a misreading of fact to take the account
to mean that the king of Bengal marched with his troops
and transports to Bodh-Gaya with the sole object of con-
‘verting the Buddhist shrine into a Saiva one. The impression
which it creates rather is that when he had halted at Bodh-
Gaya on his way back to his capital after having carried out
a campaign in the kingdom of Magadha or farther west, he
eventually visited the recently built famous shrine. A seal-
matrix of Sasinka found on Rhotasgarh' may be taken to
establish that he was marching by the highway of which
‘Wwe have a familiar description in the Mahdvastu and the
Lalita-vistara.

Even if we take Hwen Thsang at his own word, the king’s
command to his officer was not to destroy the Buddha-image
but just to “remove that statue and place there a figure of
Mahesvara.” How his officcr could construe the simple
and unambiguous words of the king to mean destruction is
something beyond our conjecture. The account proceeds

! Fleet's Corpus Inscriptionum, Vol. 111, p. 284. The inscription reads Sri-maha
samania Sabankadevasya.
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further to narrate that the impending calamity was averted
by the officer by an ingenuons plan of seeking the aid of a
pious Buddhist devotee to keep the Buddha-image concealed
by a brick-wall erected across the chamber with a figure
of Mahe$vara drawn upon it. This ingenuous plan would,
however, prove to be a very poor device if the Saiva king
were, as alleged, bent upon the work of destruction. What-
ever might have been the import of the king’s command, it
transpires that it was anything but the destruction of the
Buddha-image. The task was anyhow left to be executed
by a pious Buddhist devotce, and when it was exccuted,
the figure of Mahe$vara was assigned a place nowhere else
but on the covering wall as if to make it play the humble
0le of a guardian angel of the Buddhist sanctuary.
We cannot reasonably interpret the whole affair as
tremendously gratifying to the Saiva spirit for aggrandi-
sement,

If, as it seems, Saivism became aggressive from the 5th
or the 6th century A.D., or even from a still carlier date,
under the strong support of such a powerful king of northern-
India as Saé&inka, 1t must be conceded that it had tried to
make its supremacy felt not only at Bodh-Gaya but over
the entire region of (aya. Viewed in its true historical
perspective, this work of aggression on the part of Maheévara
was to gain an ascendancy over his rivals Sakra and Brahma,
and so far as the Buddhist shrine of Bodh-Gaya is concerned,
he sought to step into the place of these earlier guardian
deities, and never to usurp the eminence of the Buddha.

Proceeding further down to the earlier period of the reign
of the Pala kings of Bengal, say, “towards the close of the
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9th, or the beginning of the 10th century A.D.” which was
about to see the full blossoming of the budding architectural
and sculptural features of the life of the Gaya region as a
whole, we happily chance upon an important epigraphic
record of one Kefava, son of Ujjvala, the stone-cuttcr,
clearly showing how the erudite Saivite Brahmin scholars
and their successors were living at Bodh-Gaya side by side
with the Buddhists of the place without any fecling of enmity
or discord. The record goes so far as to indicate that a
devout Hindu was freely allowed-to set up a stone-figure
of Siva-Brahmi (Mahadevas$chaturmukha) within the temple
of Buddha-Dharmesa for the benefit of the Saivite Brahmin
scholars of the locality. As Dr. Bloch informs us, the stone
containing this inscription, in nine lines, is now exhibited
in the Indian Museum, Calcutta, and it shows three figures,
Sarya, Siva and Vishnu, “all of very crude fabric,” Siirya
to the proper right, Siva in the centre and Vishnu to the
proper left.” The inscription itself occupies a space just
beside the figure of Vishnu. The enshrined object of worship
is a Sivalinga of the type which is “excecdingly common in
North-Eastern India” and is “still called Chaumukh Mahadev
as in the inscription,”—a phallic symbol of Maheévara with
four faces, which may be looked upon as an adaptation of
“the well-known images of Brahmid, by the Saivas.” The
enshrinement of such a peculiar type of Sivalinga at Bodh-
Gaya evidently resulted from the same process of synthesis
or compromise between Saivism and Brabmanism which
found expression in the figure of Prapitamahedvara, a
Sivalinga showing the face of Brahmai, installed at Gaya
proper during the Pila period. The inscription which is
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dated in the 26th year of the reign of Dharmapa]a reads
as below :—

. Text?

L1—O0m (i, Dharmeé-ayatane ramye
Ujjvalasya &ldadwidah || Ke—
L2—éav-akhyena putrena Mahadevas—
chaturmukhah || Sreshtha—
L3—me——Mahalodhi-nivasingm. ||
Snataka—
Ld—(nam) prajayas-tu Sreyase
pratishibapitah | Prushkari—
Lb—nyatyagadha cha pitag Vishpupadi-sama ||
Tritaye—
L6—na sahasrena drammanam khanita satiam f§
L7—Shadvimsatitame varshe Dharmapale mahibhuji ||
L8—Bhadra-va (ba)hula-pajichamyam sunor Bhaska—
L9—rasyihani || Om. (1 ).

h. Translation

[Commenced with Onkara, the Vedic pranava)

(A figure of) Chaumulh-Mahdder® has been installed in
the pleasant abode (temple) of (Buddha), the Lord of
Righteousness? by Kedava, son of Ujjvala, the stone-cutter,
for the benefit of the descendants of sndatakas (the erudite
Saivite Brahmin scholars) residing at Mahabodhi (Bodh-
Gaya). A tank, of exceeding depth and holy like the river
(3anges* has been excavated for these good people at the cost

1 Based on Bloch’s Notes on Bodh-Gaya in Archaological Survey of India, Annual
Report for 1908-9, p. 150.

2 A linga with four faces, being a phallic device, representing a figure of Siva and
the four-faced Brahma.

3 Dharmeéa or Dharmeévara is a designation of the Buddha-image worshipped at
Bodh-Gaya.

4 Bloch has missed altogether the sense of the word Vishpupadi as used in this
inscription when he takes it to mean the footprint of Vishnu. The word Vishpupadi
signifies in Sanskrit nothing but the river Ganges.
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of threc thousand drachmas. (Written) in the 26th year
of the reign of Dharmapila, the enjoyer of the earth, on the
5th day of the dark fortnight of Bhadrapada, on a
Saturday.

[Concluded with Onkira]

We have alrcady tried to show that after the Palas and
during the reigh of the later Sena kings of Bengal Buddhism
fell into decay in the region of (fayi and even at Bodh-Gaya,
due apparently to the lack of active support, and that the
early history of Bodh-Gayd from the Buddhist point of
view came to be closed with certain votive erections and
pious works done under the auspices and during the reign of
king Adokavalla of Sapidalaksha in the 13th century A.D.
In consequence of the deluge cansed by the onrush of Islamic
forces and a sweeping destruction of the sanctuaries in the
Holy Land, the Buddhists permanently lost their foothold
at Bodh-Gaya as at all other important centres of their
influence in India proper. The later Gayi-mahatmya,
composed in the 13th or the 14th century A.D., reveals a
changed state of things when the Brahmins of Gayi brought
misery on their life by going out of their jurisdiction to
officiate as priests at the worship of the Buddha-Dharmegévara
at Bodh-Gaya.

Thus we may dispose of the first issue with the observa-
tion that from the earlicst times till now the Saivite Brahmins
have neither lost nor waived their coveted right of acting
as hereditary custodians of the Buddhist shrine at Bodh-
Gaya.
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And as for the second issue concerning the right of the
Hindus to worship the Buddha-image Dbarmesvara. the
Bo-tree Asvaitha in the Bodh-Gaya temple and its sacred
area, we have noticed that as far back as the Kushana age
it is enjoined in the Epic virsion of the earlier Eulogivm that
every pious Hindu visiting Gaya should make it a point to
go also to Dharmaprastha or Bodh-(laya and have a sacred
touch of the Buddha-image of the place. The later Eulogium
in the Puranas enjoins in the same manner that every Hindu
pilgrim to the Gaya region desiring to release the departed
spirits of his ancestors must visit also Bodh-Gaya to pay
his respectful homage to the Buddhi-image Dharmegvara
as well as the Bo-tree A$rattha. and prescribes a set formula
of prayer to be addressed to the Bo which happens to be no
other tree than an Indion Fig :

Namas te Advattha-rajaya Brahma-Vishnu-Sivatmane |
Bodhi-drumaya karttyinam pitrinam taranaya cha ||

Ye asmat kule mitrivamsde bandhava durgatim gatah |
tvad dardanat spardanach cha svargatim vantu $advatim ||
Rinatrayam maya dattam Gayam agatva Vriksharat |
tvad prasidan mahapipad vimukto” ham bhavarnavat ||

“T bend my head low in obeisance to thee, O Agvattha.
the lord of trees. standing as a living form of the Holy Triad
of our pantheon with thy high fame as Bodhi-druma, the
renowned Bo, for the release of the dead forefathers, the
makers of the line of descent.

Those in my direct line and those connected with the
mother’s line, the kith and kin who have gone into the state
of woe. may they. from thy holy sight and tcuch, passinto
an eternal state of heavenly life.

The triple debts have T paid, O king of trees, by coming

30
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on pilgrimage to Gaya. By thy benign grace am I rescued
from the awful ocean of existence and liberated from deadly
sins.”

Thus this set formula of prayer or hymn of praise sets
forth the Hindu pwipose in pilgrimaging to Bodh-Gaya,
and paying homage to the Buddha-image Dharmeévara
and the Bo-tree A$rattha which is no other than the securing
of release of the dead forefathers from the state of woe, the
payment of triple debts and the liberation from all dreadful
sins. The same is, no doubt, the inner motive which guides
the pious action of even the Buddhist pilgrims from some
part of India of our time. We must humbly differ from
Dr. Bloch' when he suggests on the strength of the above
hymn that the Hindus do not pay homage to the Fig tree
which stands as the living symbol of Buddhism but to a
second Pipal tree which stands to the north of the Bodh-
Gaya temple and 1s larger and finer than the Bo. The
wording of the invocation hardly leaves any room for doubt
that the Pipal forming the object of veneration is none other
than the Bo-tree ASvattha.

Considered in the light of these historieal evidences, on
the second issue, too, we have to pronounce our judgment
in favour of the Mahanth of Bodh-Gaya and freely recognise
his right of worship at the Buddhist shrine in accordance
with the traditional Hindu mode.

But the question yet remains : Have the Buddhists them-
selves ever disputed the Hindu right of worship at their
shrines? So far as our information goes, the Buddhists
have never and nowhere prevented the Hindus from either

1 Bloch’s Notes on Bodh-Gaya in Archeeological Survey Report, 1908-09, p. 182,
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visiting or conducting worship at their shrines. As a matter
of fact, they have no case against the Hindu devotees coming
to a Buddhist shrine:ior worship. Their shrines remain
open to all for worship, without any distinction of caste and
creed. The inscription of Kedava, engraved during the reign
of Dharmapila, clearly proves that the Bnddhists were
liberal and tolerant enough even to allow a Hindu to instal
a figure of his deities, Siva and Brahma, in their temple at
Bodh-Gaya (Dharme$a-ayatane) for the benefit of the
resident Saivite Brahmins. Asokavalla, the last known
powerful Buddhist king of India who made structural addi-
tions in the sacred area of the Bodh-Gaya temple, did not
hesitate to engage an crudite Brahmin scholar and peet to
compose the text of the votive record and royal panegyric
in commemoration of his pious deed.! Though avowedly
a Buddhist king who toiled like ‘a bee on the pollen of the
lotus-feet of Jinendra™ (Jinendra-charanaravinda-makaranda-
madhukara),? Asokavalla rebuilt in his dominion a fallen
temple of Siva and considered it to be an act worthy of great
men (mahatam yuktam satandm pumsah),? thereby upholding
the ancient tradition of the Buddhist king Asoka of Magadha
and the Jaina king Kharavela of Kalinga, particulerly that
of the latter represented as ‘a repairer of all temples of the
gods (savadeviyatana-samkara-karaka).*  Read the votive
record and eulogy of Asokavalla composed for him by the
erudite Brahmin scholar and poet in a great hurry (prasastim
drutataram akarot) and you will be at once convinced of the

1 74, Vol. X, An inscription at Gaya, p. 314.

2 JA, Vol. X, p. 346.

3 JA, Vol. X, pp. 345-346.

4 Barua's Old Brahmi Inscriptions in the Udayagiri and Khandagiri Cuves, 1. 16,
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folly of the unwise step on the part of the Buddhist king to
allow the Brahmin composer a free hand in the matter.
The inevitable result has been that he has produced a Buddhist
record written entirely in his own style and unlike all other
known records’ of the Buddhists in tone and effect :

Om namo Buddhaya, nam o dharmaya Sarmane, namalh
Sanghaya simhaya langhanaya bhavambudheh.

“Obeisance to Buddha—the pure ! obesiance to Dharma—
the bliss ! obeisance to the Sangha—the lion ! for the crossing
of the world-ocean.™

Such would never have been the precise wosding of the
invocation, if the document had been composed by a person
imbued with Buddhist tradition. And what is worse, in
going to describe the daily worship of the Buddha in the
temple at Bodh-Gaya in the light of that of some of the
Brahmanical deities in a Hindu temple. he has unknowingly
suggested reflection on the character of the whole of Buddbism
of his age :

Lajah pajyatamasya patichamagatairbbadyais -
trisandhyam sada Rambha-sannibha—-
Bhavinibhir abhito Chetibhir (a) tyadbhutam
Nyiyantibhir ananga-laigima-gatairgyita-

dir angair ima yasmal sunti hi
&asane bhagarvatah salkara-cisphéritah.

“Nince in the religion of Bhagavat, worship is here offered
to the most worshipful. always three times a day, by means
of instrumental nrisic in the highest key, together with
Rambha-like Bhavinis and Chetis dancing round wonderfully
with mirth in singing and o on, in a way appertaining to the
unions of Ananga (Kama)- (worship)increased by hospitable
entertainments.””!

A, Vol. X, pp. 342-344.
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How a thoughtless poetical description like this, taken
uncritically, may mislead its reader will be evident from the
following comment of a scholar like Dr. Bhagawanlal
Indraji :—-

“Bhavinis are the dancing and singing girls attached to
temples.  Chetis are maid-servants belonging to temples who
perform certain menial services as well as join with the
Bhavinis in singing.  Such women are still employced in the
Brahmanical temples of Southern wnd Eastern India.  They
are of very loose morals ; and their employment in Buddhist
temples  of the 12th, century is an indication of its
corruption.’™

If the worship of the Buddha-image and the Bo-tree be
left ¢ntirely in the hands of the Hindus, it is likely to be
utilised to the end of time for the sordid business of releasing
the disembodied spirits from a state of woe or cbtaining an
casy passport to heavenly worlds. It can never be expected
to cast off the fear of the ghosts and consciously rise up to the
sublimity of Buddhist feeling of pure joy of merit and delight
in making a free offering of that joy to the parents. to begin
with, to the teachers and preceptors, nay, for the uplift of
all sentient beings.? A Hindu pilgrim can never be expected,
we dare say, to cherish the Bodhimanda as the very centre
of the cultured universe, or to be actuated by that earnest
longing for the holy sight, or to be prepared to undertake a
long and perilous journey through "dust and desert,” or to

Y14, Vol X, p. 344, n,
2 The sentiment has found expression in the Buddhist votive records in such a
phraseology as :

Yad atra punyan tad  bhavalvacharyopadhyaya-malapilyi- parvaigaman  kritea
subalu-saltea raser anutlara-jrana-phdleaptaya iti.
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be so devoutly inspired by the holy sight as to give a felici-
tous expression to his feelings in the manner of Chinese
pilgrims.

Whatever be the present legal position of the Saiva
Mahanth or the historian’s verdict in his favour, so long as
the name Mahiabodhi or Bodh-Gaya designates the sacred
site, it is humanly impossible to deny that the great shrine
belongs to the Buddhists. From a purely human point
of view, the Mahanth appears guilty of these two charges:
(1) that by setting up a bug-bear of legal ownership he has
unnecessarily checked a free and spontancous expression
of Buddhist religious feeling and piety which is so essential
for the resuscitation of the lost glory of the place; and (2)
that by his callous apathy towards the shrine he has deviated
from the ancient tradition of generosity and by enforcing
the Hindu mode of worship and wounding the religious
susceptibilities of millions of people he has deliberately
acted contrary to the noble principle of Hindu toleratior.
He is not only unsympathetic but antipathetic. If his
ownership be a nominal one, he should frankly speak it out,
and if a real one, he should try to justify it by effecting a
palpable improvement of things in and out. Not to speak
it out is to be guilty of hypocrisy, and not to justify it is
to be guilty of culpable negligence of duty amounting to
irreligion. The onus of proof lies upon him and him alone.
At all events, the Hindu verdict in the story of the curse of
Brahma, as we find it in the Gaya-mahatmya, is that the
Brahmins of Gaya had not done the right thing to go out
of their jurisdiction and conduct the worship of the Buddha

at Bodh-Gaya, lured by lucre.
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17. GAYA AS PLACE FOR FUNERAL OBSEQUIES

We have so far been concerned to create an impression
asif at the time of the advent of the Buddha the high sanctity
of Gaya consisted in its heing pre-eminently a place for
ceremonial bathing and fire-sacrifice. In connexion with
the periodical bathing in the holy waters of the Gaya tank
and river we did nowhere discuss if even at that early period
of its existence the whole of the Gaya region was equally
a place for the performance of {uncral rites and rituals.
We have, on the other hand, been disposed to maintain
that Gaya, noted originally for ceremonial bathing and
fire-sacrifice, eventually came to acquire the high fame of
being the main place for the performance of funeral obscquies,
the propitiation of the manes and the offering of the cakes
of rice to the departed forefathers as a means of securing
for them release from the pitiable condition of spirit-life
and the eternal bliss of heavenly life. The purpose of
the present article is to examine how far the above im-
pression and finding are correct and justifiable.

We have to frankly confess here that the aforesaid
impression and finding are based on the bulk of early Buddhist
criticisms exposing the futility of ceremonial bathing in the
holy waters of Gaya and setting forth the superior efficacy
of moral practices as a means of purifying oneself. such
criticisms as we meet with in the Vatthiipama-Sutta of the
Majjhima-Nikdya and the Jatila-Sutta of the Udana,

“The Bahuka, the Adhikakka,
- The Gaya, the Sundarika,
The flowing stream Bahumati,



240 GAYA AND BUDDHA-GAYA

Can never wash one’s blackness white,

Though, witless, one should wash for aye.

Of what avail Sundarika’s proud flow,

Payiaga’s flood, the waves of Bahuka.

The man of enmity and evil deeds.

Remains uncleansed of all his soil and guilt.

Upon the pure smiles constant May,

The-pure keep endless holy day ;

The pure. by actions pure contest,

Their every offering is blest.

Here. Brahmin. bathe where bathing cleansing gives,

And make thee refuge sure of all that lives.

If clean thy tongue from lving speech,

Tf living thing thou dost not harm

Tak’st nothing that is not thine own

Faithful of heart. as free of hand.

What should’st thou do at far Gava?

(A well to thec is just a Gaya!) ™

This ancient and most archaic Pali couplet nught indeed

be cited to prove that Gaya. in the very life-time of the
Buddha, was counted among the seven traditionally im-
portant Hindu firthas—the places of pilgrimage and cere-
monial bathing. And in point of fact. the Buddha's em-
phasis on (aya would be unintelligible, if we do nct agree
with Buddhaghosha in thinking that the obvious reason
for laying the emphasis was that .in popular estimation
Gaya enjoyed pre-eminence over all the then known Hindu
tirthas (Gayda loke sammaltard). But bathing (snana) is
primarily a hygenic term and a purificatory rite proceeding

1 Silachara’s Discourses of Gotama the Buddha, Vol. 1, p. 41.
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from the belief mens sana in corpore sano : Sariram adyam
khalu dharma-sadhanam. Bathing is indeed the practice,
whether interpreted iniuvs natural or figurative sense, which
brings significance to a Hindu #irtha as a tirtha or sanctorum.
But this is just one of the aspects of a Hindu place of pil-
grimage. In connexion with the Gaya-tirtha we have
got still to ascertain what were the special occasions for
the Hindu pilgrims to flock to it from different quarters
for the performance of ceremonial ablutions in the holy
waters of its tank and river in the Buddha’s life-time.

The highly auspicious time for the annual ceremonial
bathing at Gaya is specified in the following terms in the
Vinaya Mahavagga! :

Sitasu hemantikasu rattisu
antar-atthakasu himapata-samaye,
which may be literally rendered :

“In the winter and autumn nights on the inter-ashtaka
days during the time of snow-fall (the dewy period).”

The Udana might have been taken to present identically
the same reading but for the single variant antar-aithake?
(Loc. sing. of the neuter stem antar-cithakam), which is,
however, interpreted by Dharmapala in the same sense as
antar-atthakasu (Loc. pl. of the feminine stem antar-atthaka)
by the master commentator Buddhaghosha.

This is precisely specified in the Mahasihanada-Sutta
of the Majjhima-Nikaya, along with the closing month
(dshadha, July-Aug.) of the hot season, as the time when
the dreaded woodland becomes most dreadful. And here

1 Vinaya Mahavagga, p. 31.
3 Udana, p. 6.

31



242 GAYA AND BUDDHA-GAYA

the reading tallies entirely with that in the Ud&na in having
antar-afthake instead of antar-atthakda.

Leaving aside all other words, Buddhaghosha explains
antar-atthakd as signifying the eight nights between the
two months of Mdagha (Feb.-March) and Phalguna (March-
April), the total being made up with the last four nights
of Magha and the first four nights of Phalguna.?

Taking the two words antar-afthaka and himapata~
samaya together, Dharmapala cxplains them as meaning
the dewy period of time comprising eight days, the last four
days of the month of Magha of the cold season and the first
four days of the month of Phalguna.? )

We say that both Buddhaghosha and Dharmapila have
sadly missed the technical sense of the word atthaka (Skt.
ashiakd) and the real import of the Pali statement as a
whole. The afthaka or ashiakd is a familiar technical term
of Brahmanical Hinduism, which primarily denotes a special
kind of festival on the eighth day of the dark half of a lunar
month between the full-moon day of Agrahdayana (Dec.-
Jan.) and that of the month of Phdalguna (March-Aprit),s
and secondarily the eighth days of such dark fortnights.
Such auspicious days are ordinarilv three,® and are four in

1 Majjhima-Nikaya, Vol. I, p. 79.

2 Papadicha-sidani, Siamese Ed., Part IT, p. 63 : Antar-atthaka'ti Magha-masassa
avasine chatasso Phagguna-masassa chatasso’ti evam ubhinnam antare aftha-rattim.
Cf. Samanta-pasadika.

3 Udana-Commentary, Siamese Ed., p. 95: Antar-aithake himapata-samaye’te
hemantassa utuno abbhantarabhite Magha-masassa avasane chattaro Phagguna-masassa
dadimhi chattaro’ti attha-divasa-parimane himapatana-kale.

¢ Manava Grikya-Satra, 11. 2.8.1-2: Tisro'shiakak wrdhvam Agrahayanyah prak
Phalgunyas tamisranam ashiamyah.

5 Asvalayana Grikya-Siatra, II. 4.1 and its commentary. See Qrikya Sitras
{S.B.E.), Part I, p. 102, f.n.
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the maximum even when the count'ng has to reckon the
intercalary month (adhika-masa). The ashiaka festival
is solely concerned with funeral rites—the pinda-pitri-
yajiia, or pubba-peta-bali (to use the Buddha’s phraseo-
logy), the ceremonial offering of oblations to the departed
forefathers, the performance of funeral obsequies.! The
term implies indeed the idea of a round of eight days, the
ashteka functions commencing during the first eight days
and consummating on the cighth day of the dark
fortnight.

It will be seen at once that the Pali statement of the
auspicious time for ceremonial bathing is quite on a par
with the following aphorism in the Asvaldyana Grihya-
Sttra (II. 4.1) concerning the ashtaka ceremonies :

Hemarta-$isirayos chaturnam
aparapakshanam ashtamishu ashtakah.

“On the eighth days of the four dark fortnights of (the
two seasons of) winter and $isira—ashiakas (are celebrated).”’?

Interpreted in the light of this Sanskrit parallel, the
Pali statement may be appositely rendered :

“In the (icy-cold) nights of (the two seasons of) winter
and autumn on the eighth days of the dark fortnights within
the dewy period of time.”

A confused echo of the technical sense of the significant
term antar-afthaka lingers, no doubt, in the explanations
offered by Buddhaghosha and Dharmapala, both of whom
have attached special importance to a period of time between
the two months of Magha and Phalguna, the former repre-

1 Ad4valayana Qrikya-Sitra, 11. 4.3 : pitribkyo dadyat.
2 @rihya-Sitras (S.B.E.), Part 1.
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senting the last month of the cold season and the latter the
first month of the vernal. The third or last ashtakd was
generally celebrated in the dark fortnight of Magha, and
occasionally in that of the following month of Phalguna.!
Thus it is easy to understand how the termination of the
month of Mdagha and the beginning of the month of Phalguna,
completing a round of eight days, came to be popularly
reckoned as the notable occasion for the bathing-festival
at Gaya, called Gaya-Phaggu (Gaya-Phalgu), this festival
coinciding with the last ashtaka.

The Pali statement, thus interpreted, is historically
important as proving beyond doubt that even in the life-
time of the Buddha the annual bathing in the holy waters
of the Gaya tank and river was connected with the special
funeral ceremonies, called ashiakds, the last round of which
comprised sometimes the eight days between the two months
of Magha and Phalguna. In other words, Gaya was, even
at that early period of its existence, a holy region for the
performance of funeral obsequies and the offering of pindas.
Bathing was indeed just an aspect of the rituals then ob-
served. And those who are well-acquainted with the
details of Hindu funeral rites will agree in saying that the
ceremony of bathing went hand in hand with that of tarpana
or the propitiation of the manes by the repitition of pres-
cribed formulas and the formal utterance of best wishes.
According to the Vatthiipama-Sutta in the Majjhima-
Nikaya, the Sarasvati is one of the seven sacred rivers in
which the people bathed to wash away their sins, while
according to the Tirthayatra-parva of the Mahabharata,

1 See Oldenberg’s note in the Grikya-Satras (S.B.E.), Part I, p. 102.
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the same river represented ‘a tirtha visited by the pilgrims
to propitiate the manes.? .

18. GAYA AS MEETING PLACE OF HINDUISM AND
BUDDHISM

In building up this narrative of Gaya and Buddha-Gaya
we have followed a twofold course of history. First, follow-
ing a backward course or historical process of reduction, we
have tried to have glimpses into the earlier and still earlier
stages of the life of the Gaya region. By this course we
reached back that early stage in which the locality with its
primitive inhabitants appeared in its native simplicity.
Secondly, following a forward course or historical process of
development, we have endeavoured to present the successive
pictures of the growing life of the same locality, viewed
in two different perspectives, Hindu and Buddhist. By
this course we could indicate the steps by which the locality
attained a fuller and fuller life.

We saw that throughout the historical period of its exist-
ence (aya-kshetra stood as an integral part of the ancient
kingdom of Magadha, representing, as it did, a holy region
distinct from one bearing the name of Magadha. The
same Gdyakshetra stands even now with its maximum
traditional five kos circuit of pilgrimage, forming, as it
does, the administrative headquarters of a district bearing
its name and representing its widest possible geographical
expansion within the province of Behar and Orissa. The
main physical features of the locality are precisely these

1 Sarasvatim samasidya tarpayet pitridevatah.
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hinted at in the Buddhist literary records, noted in the
Epic-eulogium and described in the later Gaya-mahatmya.
The holy region extends even now along the left or western
bank of the Phalgu and the Nairafijana presenting a distant
view of the Rama-Gaya on the other side of the Phalgu.
The Phalgu is the same united flow of the two hill-streams,
the Nerafijara or Nairafijana (Nilajan or Lilajan) and the
Mahanadi-(Mohana), and still fed by the hundreds of catar-
acts with their torrential flow during the ruins. Some of
the cataracts bear still names, the ghritakulya, Dadkikulya
and Madhukulya, which are clearly suggestive of the former
prosperity of Gaya as a Hindu holy land that flowed with
milk and honey. The very name Gayd@ may be connected
with the Vedic word gaye meaning domestic wealth, the
term gaya-sadhana or gaya-sphana signifying the promotion
of domestic wealth.

The city of Gaya or Gaya proper is still sandwiched
between the Phalgu and a small set of hills containing
some twenty-five hill-tops with the Gayadira’ or Gayaéira
(Brahmayoni) in the south-west and the Pretasils and the
Ramaéila in the north-cast, the former representing the most
prominent natural landmark in the southern extremity of
the town and the latter in its northern extremity. In
between the two one has still to make note of such smaller
peaks and ridges as the Bhasmakiita on which the sacrificial
fire was once kept ablaze, the Gridhrakiita or Vultures’
Peak, the Udyanta, the Gitanadita resounded with the
music of the echo, the Prabhasa, the Mundaprishtha
( Vishnupada) and the Aravindaka.

The hills of Gaya stand up till now representing the
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oldest known rocks and abounding in the.piled up granite
blocks, some of them bearing on their tops and ridges small
temples dedicated to:the worship of various Hindu deities
and mostly built during the reign of the later Pala kings
of Bengal. The left ban!z of the Phalgu, too, is lined with
such shrines, the most important of which is one consecrated
to the worship of the footprint of Vishnu, the mace-bearer.
The huge block of stone which afforded seats for no fewer
than one thousand persons and pressed down the top of the
Gayasira hill has vanished evidently to furnish materials
for the numerous altars, footprints and images. But the
narrow passage underneath a boulder symbolising the
passage of the mother’s womb still remains to put the Hindu
pilgrims cager to escape from rebirth to the hardest trial.
In point of fact, this passage, called Brahmayoni, has at
last leut its name to the Gayasira hill. The deepset basalt
block on the southern slope of the Bhasmakiita hill survives
to the present day with the so-called hoofmarks of the
heavenly cow Kapila and her calf to tickle the curiosity of
the credulous Hindu pilgrims and win reverence from them.
The banyan tree marking the approach to the Gridhrakiita
hill and the wonderful mango-tree praised in the Gaya-
mahdtmya, have perished long ago. But the far-famed
Akshaya-vata standing close to the temple of Prapita-
maheévara has somehow maintained its living identity.
The ancient tank of Gaya, known by the name of Brahma-
sara or Brahmakunda and once noted for its hot-spring
waters, can still be seen at the foot of the Pretasila hill and
serves still as a bathing place for the thousands of pilgrims
who visit Gaya throughout the year. The hundreds and
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thousands of Hindu pilgrims come every year from all parts
of India to pay off their solemn debt to the deceased fore-
fathers and to make the place a positive nuisance and dirty
hell. In spite of their miserable earthly condition, the
Brahmins of Gay3 continue to enjoy the highest place and
derive their income from the fees offered by the pilgrims.
Despite the erection of mosques and Christian chapels,
modern Dak banglows and courts of law, the city of Gaya
retains its original character-as a Hindu holy land with the
lines of communication similar almost to those of yore.
Uruvela, too, appears even now as the same sandy tract
with its plain surface and open spaces. The same Nairafi-
jana still flows down towards the north presenting a beautiful
landscape view, and is still remarkable for its sunny beaches
and crystal waters. The spot of the Bo-tree is still the same
sombre woodland in the heart of the tract of Uruvela, and
is still situated in the immediate neighbourhood of Senani-
gama, the modern village of Urel. The Mahabodhi is still
the same holy site where the great Bo Aévattha lords it over.
The site itself is still surrounded by an enclosure and shines
forth with great many a shrine. The sacred area of the
Bodhimanda is still connected by the same high road that
extended along the western bank of the Nairafijana, and the
distance, too, remains practically the same. Though the
Jatilas have lost their foothold long ago, the Saiva ascetics,
their present-day descendants, are still the masters of the
situation. One can say that the ancient three divisions of
Gaya, Nadi and Uruvela have formed at present two well-
defined sacred areas, the Brahma-Gaya and the Buddha-
Gaya, the former predominated by the shrines of Hindu
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worship and the latter by those of Buddhist worship ;
the former representing the eternal domain of the ‘Akshaya-
vata and the latter that of the Bo-tree Asvattha.

The Vata or Nyagrodha and the Asvattha or Pippala
are the two well-known species of the Indian Ficus Religiosa.
Of these, the former finds mention in the edicts of King
Ajoka as the recognized type of all shady trees.! Such
shady trees were planted by the great Maurya king on the
high roads at uniform distances to provide cool shade for
both men and animals.? Resting place was arranged for
and drinking water supplied under those trees to render
relief and comfort to the travellers, weary and thirsty.3
The wells were sunk and the tanks excavated, and the
mango and other fruit-gardens laid out, and the charity-
halls put up near by to quench the thirst and appease the
hunger of the passers-by.*

In all these acts of piety the Buddhist emperor emulated
just the noble fame of his predecessors, the former kings of
IndiaS—the monarchs who had reigned in the long past
and during many hundred years.® And he eagerly wished

1 We mean that the term Nigoka (Nyagrodha) is used in a generic sense to signify
all the available shady trees.

¢ R.E. I1: Pamthesu kipa (udupana) khanapita vracha ca ropapita paribhogaya
pasumunisanam. P.E. VIT: Magesu pi Nigohani lopapitani chhayopagani hosamiiti
PASU-MUNTIGNAM.

3 The term kapa or udupana, too, is used in a generic sense to signify wells, tanks
and the like. Cf. Sarattha-pakasini, Siamese Ed., Part I, p. 107 : Udapananti yam
kifichi pokkharani-talakad:.

4 P.E. VII: amba-vadikya lopapita, adhakosikyani wdupanani khanapitani nim-
sidhiya cha kalapitini patibhogaya pasu-munisanam. Cf. also the Queen’s Edict.

8 P'E. VIL: Vividhaya hi sukhayanaya pulimehi pi lajthi mamaya cha sukhayite
loke.

¢ For the meaning of the term pulimeki lajiki sec R.E. IV, R.E. V, R.E. VII,
R.E. VIII and P.E. VII

32
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that the examples set or the instructions left by him should
be followed by his sons and grandsons and other descendants,
nay, the whole of posterity, as long as the sun and the moon
lasted or the present world-system continued to exist.
One might say that he did not cherish this wish in vain.
For, as clearly borne out by the evidence of some of
the Puranas, these philanthropic deeds became but a
common expression of general Hindu piety.2 Thus indeed
one can seek'to establish that to a Hindu the Vata or
Nyagrodha is primarily a living symbol of utility and
philanthropy.

As regards the Asvattha or Pippala, one cannot but he
interested to find that it figures throughout ancient Indian
literature as a sacred symbol of life and its growth and
possibilities. Although in all of the texts the name of
Asvattha or Pippala has not been expressly mentioned, by
a careful comparison of those in which it is mentioned by
name® with those in which it is not* one may convincingly
show that the intended tree is no other than it. In the

1 ¢f. R.E. IV, RE. V and P.E VII
2 Bahni-Purana, Tadaga-vriksha-pragdamsa-namiadhyaya :
Vriksha-gulma-latag-vallyastvaksarastrina-jataya |
shad ete vrikshajatiyas tasam rope phalam $rinu ||
Yah puman ropayed vrikshan chhaya-pushpa-phalopagan. |
sarvasaropabhogaya sa yati paramam gatim ||
Cf. Padma-Purana, Srishtikanda, Ch. 26 : Vryiksha-ropanan. Similarly one may
read with profit the Buddhist Samyutta-Nikiya, Part I, Devati-samyutta, Sutta
No. 8, for the Buddha’s praise of arama-ropa and vana-ropi as a highly efficacious
act of merit. Buddhaghosha explains the term rana-ropa as meaning : Chhayupage
rukkhe ropetva dadamanapi vana-ropa yeva mama. Read also Raghunandana’s Vpi-
kshapratishtha-tativa.
3 Katha Upanishad, V1. 1; Bhagavadgita, XV. 1-3.
¢ RV, 1. 164. 20-22; Mundaka Upanishad, 111. 1; Svetasvatara Upanishad, 1II.
9 ; Mbh., Asvamedhaparva, Anugita, XXXV. 20-23.
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Katha Upanishad! and the Bhagavadgita? the evolution
of life has been illustrated by the Asvattha tree, eternal
and undecaying, with its root above and branches below
(@rdhvamalah adhah$akhah). “The tree was certainly held
in high esteem even as early as the Vedic poems. Vessels
for the mystic Soma cult were made of its wood ; and so
were the caskets containing the medicinal herbs used in the
mystic craft of the physician of the day. The upper portion
in the fire-drill............. was of the Pippal tree. And in
one passage the tree in heaven under which the souls of the
blessed recline is likened to a Pippal.”® It is undoubtedly
the Asvattha or Pippala which in the Mundaka Upanishad
symbolises the tree of life whereon perch two charming
birds and dwell as inseparable comrades, one of which eats
its fruits and the other simply looks on and ponders over
without cating anything.t The same symbolisation by
the Asvattha or Pippala of life, characterised by its two
different trends or tendencies or dispositions, vital and
reflective, finds a marvellous poetical expression even in so
ancient a Vedic hymn as that attributed to Rishi Dirgha-
tamas in the first Mandala of the Rigveda.® As some of
! Katha, V1. 1:
Urdhvamalo vaksakha esho’ svatthah sunatanah |
2 Bhagavadgitd, XV. 1
Urdhvamilam adhahsakham asvattham prakur avyayam |
chandamst yasya parpant yas tam veda sa vedavit ||
8 Buddhist India, pp. 231-232. Zimmer’s Alt indisches Leben, p. 58.
¢ Mundaka Upanishad, 111. 1.
5 RV., 1. 22.164.20:
Dva Suparna Sayuja Sakhaya Samanam Vriksham paripasvajale |
tayor anyah pippalam svadvattyanadnam anyo abhichakasiti ||
“Two birds of beautiful wings,—comrades intimately related to each other, are

perching on the same tree ; one of the two tastes of the sweet fruit while the other
simply looks on without eating anything.”
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the earthen scals unearthed at Harappa and Mohenjo-daro,
clearly attests, the actual artistic representation of some such
symbolism, pregnant with meaning, is as old as 3000 B.C.,?
and none need be surprised if this is a striking relic of a
long-forgotten Indian civilisation which is on a par with,
if not decisively anterior to, the Sumerian.

In the popular estimation of Bengal the Vafa (Banyan)
excels all other trees in the coolness and magnitude of its
shade (chhaydsreshtha Vat).while the Asvattha (Pippal)
excels all other trees in the high sanctity of its being (taru-
Srestha Asvattha). The Bhagavadgita, too, accords the
highest place to the A$vattha among all the trees for its
divine sanctity.2 The distinction between the two is relative
only and by no means absolute. Just as. on the one hand,
the shady trees typified by the Vata or Nyagrodha do not
exclude the Asvattha or Pippala, so, on the other, the sacred
trees typified by the latter do not preclude the former.
As a matter of fact, to a Hindu both of them are highly
sacred, the former as a living form of Rudra and the latter
as a living form of Vishnu.?

A retrospect of the history of the Gaya region most pal-
pably brings us home to the fact that the Vata has invariably
served as the outstanding symbol of Brahmanical Hinduism
and the ASvattha that of popular Buddhism. The same

1 T'he London Ilustrated News, Feb. 27, 1926, p. 346 Iig. 2.
1 Bhagavadgita
Aham sarva-vrikshanam Asvatthah |
3 Padma-Purana, Uttarakhanda, Ch, CLX :
Katham tvayascatthavatau go-brahmana-samau kritay, |
survebhyo’ pi tarubhyastau katham pajyatamau krilaw ||

Advattharapo bhagavan Vishpur eva na saméayah |
Rudrarapo Valas tadvat............ Il
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distinction of the sylvan symbols between the two faiths
did not remain confined within the limits of theregion of
enquiry; it is discernible in the long array of traditions
of sacred places connected with the two faiths. The pro-
minence enjoyed by the Banyan over the Hindu tirthas in
general is clearly borne out by the fact that the Vaishnava
tradition of the Yamuna-tirtha alone sanctifies the glory
of the reign of some sixteen varieties of the Vata.! And,
on the other hand, the pre-eminence of the Pippal in Bud-
dhism is such that the history of the rise of all Buddhist
holy places, both in and outside India, may be read in no
better term than that of the planting of the seed or branch
of the Bo.

It is by mere accident that the A $vattha became the Bo-
tree of the historical Buddha. As Bo-trees of previous
Buddhas, the Nyagrodha and a number of other trees—the
ldumbara, the Pundarika (Plakshma) and the rest—have
figured in the legends and sculptures of Buddhism as
special symbols and objects of worship. It is not difficult to
show that all these legendary Bo-trees sacred to Buddhism
are but particular types of a variety of trees that enjoyed
high sanctity in the eye of the Hindus. In actuality,
however, none but the Bo-tree of the historical Buddha has
been venerated by the Buddhists as a pre-eminent object
of worship or a prominent emblem of their faith. And

1 Padma-Purane. Uttarakhanda:

Vreajamandalabhyantaripe-Vatasamjficka-shodadavanani — ...............
Sanketavatadya Yamunayi§ chaturaditikrosa-muryadantare dakshinottarae-

tatayol, shodadavanani. o ) o
Narayanabhatta in his Vrajabhiktivilisa names the sixteen varieties

as follows: ) L ) )
Satketa, Bhandira, Yavaka, Sringara, Vamia, Sri, Jatajuta. Kama,
Manotha, 4$a, Namakeli, Namabrudra, Sridhara and Savitra.
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whatever the actual tree representing the Bo, the differ-
ential element in Buddhism lies in its strong tendency to
restrict its worship and its symbolism to a particular tree
and its offshoots and descendants. That is to say, all the
Pippals or all the Banyans are not indiscriminately sacred
to Buddhism but only those which are directly or indirect-
ly associated with the life of a Buddha, particularly with
the event of Buddhahood.

So far as the region of Gaya is concerned, even at
Buddha-Gaya the Bo-tree 4s$vattha reigned supreme just
in the midst of such Nyagrodhas of earlier fame as the
Ajapila, and the one standing as a living sanctuary to
the village of Senanigama, while at Brahma-Gaya both
the Akshayavata and the Gridhrakita became associated
with the worship of Siva-Mahesvara. Rarely indeed the
Banyan appears even now as a tree sacred to Siva-
Mahadev, while in a large majority of cases Saivism has
monopolised the A4svattha. Though the historian may be
tempted here to interpret the Saiva monopoly of the 4 svat-
tha as a patent case of aggressiveness, none should lose
sight of the fact that Saivism has in its essential character
remained ever loyal to the spirit of Brahmanical Hinduism
and differed from Buddhism by its main tendency to attri-
bute religious sanctity to all the 4 $vatthas without limiting
it to a particular 4 sSvattha or a particular Nyagrodha be-
cause of its living association with a great historical event.

The point of Buddhism must not, however, be misunder-
stood. For, even assuming that standardisation of form by
a singular object, ¢.g., the Bo-tree Aévattha as here, and
the particularisation of notable objects are the charac-
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teristic features of popular Buddhism, we may observe at
the same time that it has not missed the practical importance
of similar other objeots representing its historical back-
ground and changing social surroundings. It has allowed,
may be by way of sufferance granted to them, the Vata,
the Dumbura, the Sdla, the Sirisha and the rest of the vene-
rated trees to co-exist, nay, to thrive along with the Bo-tree
AS$vattha either as Bo-trees of the illustrious predecessors
and successors of the historical Buddha or as trees associated
with the career of the Buddha both prior and posterior to
the event of Buddhahood. Emphasizing the importance
of the particular Asvattha as a Bo-tree of the last and greatest
known Buddha it has just served to bring once more into
prominence the ancient Tree of Life, the religious symbol
of a long-forgotten Sumerian-like Indian civilisation in the
two buried cities of Harappa and Mohenjo-daro. Truly
indeed has the following utterance been put into the mouth
of the Buddha in the famous Nagara-Sutta :

“As a man, brethren, wandering in the forest, in the
mountain-jungle, might see an ancient path, an ancient
road, trodden by men of an earlier age; and following it,
might discover an ancient township, an ancient palace, the
habitation of men of an earlicr age, surrounded by park and
grove and lotus-pool and walls, a delightful spot ; and that
man were to go back, and announce to the king or his minister :
Behold, Sir, and learn what I have seen! And, having
told him, he were to invite the king to rebuild the city,
and that city were to become anon flourishing and populous
and wealthy once more :—Even so, brethren, have I seen
an ancient path, an ancient road, trodden by Buddhas of a
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by-gone age............ the which having followed T understand
life and its coming to be and its passing away. And thus
understanding I have declared the same to the fraternity
and to the laity.”!

The rise of the Bo-tree into importance is itself a striking
phenomenon in the history of Buddhism. As pointed out
by the late Prof. Rhys Davids,? so far as the whole corpus
of the Pali Pitakan texts goes, it is nowhere but in the
solitary Mahapadana Suttanta that the Bo-trees of seven
Buddhas, including Aévattha, the Bo-tree of the last Buddha,
find an incidental mention. The way in which they are
introduced shows that they are nothing as yet but so many
passing shadows. The Suttanta seeks, no doubt, to inculcate
a general rule, namely, that the association of a fortunate
tree with the momentous event of Buddhahood is uni-
versally true in the case of all the Buddhas. No special
sanctity is attached, however, to these trees. There is no
exaggerated description of their majesty and glory. Buddha-
ghosha’s commentary on the Suttanta in question shows
altogether a changed state of things. The Pali commentator
has gladly devoted several pages to descriptious of the
peculiar majesty of the Bo-trees, the symmetry of their
heights and the beauty of their foliages. A similar change
in the Buddhist attitude towards the sylvan symbols of
Buddhahood is equally borne out by descriptions in the
Jataka-Nidana-katha, the Lalitavistara and the Maha-
vastu?® A long interval of time elapsed between the passing

! Buddhism by Mrs. Rhys Davids, pp. 33-34.
2 Buddhist India, p. 3810,
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mention in the original Suttanta and the later commentarial
descriptions. In between the two one has to take note of
artistic delineations of .he scenes of Buddhahood in the
Buddhist bas-reliels at Barhut. Sanchi, Bodh-Gaya and
other places, particularly those at Barhut. There can he no
denying of the fact that art with the treesin motif exercised
a potent influence on popular mind and served ultimately
to bring about great changes both in literature and in the
form of worship.

As for the Barhut bas-reliefs dealing with the subject of
Buddhahood, each of them ‘“contains a special scene of
worship and perambulation on the historic spot of the
enlightenment of a Buddha, the living memory of which
is hallowed by the presence of a cubical jewel-seat of stone,
called Bodhimanda or Vajriasana, and that of a Bodhi-
tree, Patali, Pundarika, Sala, Sirisha, Dumbura. Nyagrodha
or Asvattha, with flower-garlands hanging from its branches
and joints, bunches of fruits or flowers adorning its well-
shaped foliage, and umbrellas serving as canopies at the top.
The seat is a representation of the one upon which a Buddha
was seated cross-legged........ and saw the light and obtained
the bliss. The tree is a representation of the one at the {oot
of which a Buddha became a Buddha. The seat of stone is
symbolical of the firmness of the will to do or die. to conquer
and transcend. Its cubical shape is reminiscent of the Vedic
altar which was a geometrical representation of the four-
sided earth as known to the ancients. The jewel-ornament
distinguishes it as a work of art from the ordinary cubical
heap of earth attached to a woodland-shrine. The tree
is the one which is associated in the popular superstition

33
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with demoniac possession (yalksha-parigraha) and spirit-
haunting (devatadhivasa). The flower-garlands replace the
pieces of linen thread or cloth tied round and suspended
from the tree as the sign of promise for making offerings on
the fulfilment of wishes. The offerings consist of Aowers
and fruits as distinguished from the bloody sacrifices, includ-
ing the slaughter of human beings and staining the sacred
altar. The umbrellas indicate the royal majesty of the
tree which reigns on the spot as the very lord of the forest.
The well-shaped foliage and shady bower of the trim-boughed
tree are indicative of the greatness of the Buddha and his
religion as the true shelter or refuge for the afflicted humanity
and other beings. The scene of worship is enlivened by the
aroma of celestial fragrance and the presence of the heavenly
beings. Here is a joyous situation in the midst of serene
calm, where earth and heaven, gods and men, kings and
peasants, men and women, and the high and the low meet,
pay homage and participate in a common worship. The
worshippers have a noble demeanour and a calm disposition.
They are gently dressed. their behaviour is courtier-like.
and their kneeling attitude and mode of salutation are
heroic or warrior-like. The element of fear or the love of
gain inducing the common people to make offerings is
sought to be dispensed with by creating a changed situation
and a new historical association where the usurping demons
and the indwelling spirits themselves arc busy protecting
the sanctuary consecrating the treasared memory of the
highest human triumph. The spot is the very navel of the
earth,—the greatest centre of human attraction which is
well-protected by the kings with walls, towers and ramparts
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and marked with a monumental stone-pillar. The sanc-
tnary is technically a Paribhogika-chetiya, enshrining as
it does the objects actnally enjoyed or used by a Buddha,
and are, therefore, inseparably associated with his lJife and
memory. The seat is vacant because the enshrinement
1s merely that of an historical association, which is not a
natural thing or corporeal embodiment. The worship,
introduced just to meet the urgent popular demand, is yet
based upon an carlier injunction occurring, for instance, in
the introductory discourse and anecdote of the Kalinga-
bodhi-Jataka (Fausboll, No. 479). In later times the
Buddha 1mage appeared indeed, enshrined on the earlier
vacant throne, and conceding to the similar popular demand
for a concrete form for worship; the concession was made,
though the enshrined image was not at all meant to stand
as a bust or statue but only as an objective reference
(uddesika), created by imagination (manamattaka),—an ideal
form having no positive background (avatthuka), the art
making the human shape just a mode of the mind’s ex-
pression........the exalted mode of religious homage is based
upon that hero-worship which is the most primitive and
universal element in all religions.”

Now by whatever actual historical process the Bo-tree
of the last known Buddha came into prominence, when it
was offercd as an object of worship to the mass of Hindu
people, it was welcome to them as it appeared in no other
form than ASeattha, their ancient and highly revered Tree
of Life. TIf the Buddhists wanted to present the same as a
Tree of Wisdom, it was all the more welcome to them becausge

1 See our monogtaph— Barhut, Book I, Art. 59, loc. cit.
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they were taught long ago to believe that in wisdom lay the
fruition of life. If Buddhist tradition supplied a new asso-
ciation of enlightenmient of the human mind, they were
quite prepared to venerate it as Bodhi-drumna, and if Buddhist
art. and: literature heightened its majesty and beauty as a
lord of the trees, they were equally prepared to praise it as
Aseaitha-raqja without finding anything to do violence to
their own inherited beliefs and practices. The ready accept-
ance of the Bostree as an additional object of worship enabled
them to include Bodh-Gaya in their Holy Land in a more
well-defined manner, and to them the hoty region of Gaya
presented at one end the Undying Banyan and at the other
Bo-tree  Asdvattha as distinct objects of worship. The
general run of Hindu people found nothing strange in the
cynosure of Buddbism. nothing that did not command
ready acceptance. So there was nothing to prevent them
from counting the Buddhist Tree of Wisdom and the Buddhist
sanctuary at Bodh-Gaya among the important vedis to be
visited by them.

Thus the two domains, one of the Undying Banyan and
the other of the Bo-tree ASvattha, met to complete the
Hindu Holy Land, the sacred region of Gaya, just in the same
way that the two hill-streams, the Nilajan of Buddhist fame
and the Mohana of Brahmin fame, met to flow together
as the Phalgn and enjoy sanctity greater than that of the
(fanges. The main difference between the two domains
may be understood thus: in the one the natural features,
namely. the sombre hills with their rugged appearance and
the Phalgu with its wide expanse predominate over human
artmanship, and in the other the work of art, namely, the
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Bodh-Gaya temple with its towering height gives its stamp
to the whole of its natural surroundings. Brahmanical
Hinduism resolves itself into pure nature-worship and is
lavish in the praise of the divine in nature external, and
Buddhism resolves itself into pure mind-worship and is lavish
in the praise of the divine of divine in nature internal. And
both these tendencies worked together to mould the life of
modern Hinduism.

With the Hindus the antiquity of Gaya is to be deter-
mined in terms of the age of the rocky hills, the hot springs
and the hill-streams. Barring the singular aboriginal rude
structure of stone, the watch-tower-shaped Yaksha-temple
T am-kita-masicha, mentioned in the early records of Buddhism,
and the Vrishabhadhvaja on the Gridhrakiita hill, mentioned
in the Great Epic, there is hardly any other ancient work of
human skill to be noted by the historian of Brahma-Gaya.
Most of the existing temples at Gaya proper were built and
most of the existing tanks excavated during the reign of the
later Palas and after; most of the available inscriptions,
too, belong to this very period of time. For a connected
history of the life of the Gaya region in terms of the handi-
works of art and the epigraphic records onme must turn
one’s attention to Buddha-Gaya and Buddhism. Thus the
large gap between the avyakta (potential, merely rocky) and
the vyakta (fully iconic) stages of the manifestation of the
Hindu divinity of Gaya is filled up by the records of deve-
lopments at Buddha-Gaya.

It is not without some justification on its side that
Buddhisni has made a lordly Asvaltha as the outstanding
symbol of its glory. For, just as the Ascattha represents
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the tree of life, the symbol of vitality, so Buddhism may be
justly taken to represent the dynamic energy and expansive
force of the Indo-Aryan culture, broadly termed Hinduism.
Buddhism is not. however, the only movement of its kiud ;
there are several other movements from time to time that
were intended to expand the closed but elastic curve of the
Indo-Aryan life to such an extent that it might ultimately
include in-it the whole of humanity and all types of civilisa-
tion. The earlier movements progressed enough to Hinduise
almost the whole of India even before the reign of King
Adoka. TIn his Thirteenth Rock Edict, the great Maurya
emperor emphatically says that at the time of the promul-
gation of this particular record there was no other place in
the whole of India but the Yona province of his empire where
the various sects of the Indian religicur, the Sramanas and
Brahmanas, could not be found. and the inhabitants of
which were not devoted to one or the other or to all of them.
As pointed out clsewhere,! Buddhism as a new movement
was till that time confined within the territorial limits
of the Middle Country as known to the Buddhists ; even as
regards the Middle Country, Buddhism was to be found where
1t might be found and not to be found where it might not be
found (yattha atthi tattha atthi, yaitha watthi tottha n’ atthi).
Tradition credits King Aoka with the despatch of Buddhist
missions north, south, cast and west, to places outside the
Middle Country, to the Himalayan tracts in the north, the
Yavana-tract in the north-west, the Aparinta in the west,
Vanaviasi, Mahishamandala (Mysore) and Tamraparni (Ceylon)
in the south, and Suvarnabhiimi in the east or north-cast.

! Barua's Old Brakmi Inscriptions, p. 261.



PRE-BUDDHISTIC HISTORY 263

The suceess of these missions is proved by the formation of
a number of local sects whose names and views are met with
in the writings of Vasamitra. Buddhaghosha and others,
such sects as the Haimavata, the Uttarapathaka, the Vajriya,
the Andhraka, the Piirvasaila and the Aparadaila. Tn his
R. E. XIII, the Buddhist emperor says that the laws and
practices of piety and morality as promuigated by him
found a ready acceptance throughout his own dominions
as well as in the outlying territories, the principalities of his
five Greek allies in the north-west, the countries of Chola,
Chera and Pandya in the south. even as far south as Tamra-
parni, within the reaches of his emissaries and within the
length and breadth of six hundred leagnes. With regard
to the regions beyond the reach of his envoys as well, he
firmly believed that even the inhabitants of those places
would welcome those laws and practices when they would
come to know of them through some agency. His prophecy
came true and his expectation was fulfilled. For within
a few centuries from his death Buddhism hecame the pre-
dominant religion of the greater portion of Asia,—of ('entral
Asia, Tibet, Mongolia, China, Korea, Japan, Ceylon. Java,
Siam and Burma. With the wider and wider propagation
of the norm of his faith expanded the domain of the Sam-
bodhi—the Bo-tree Asvattha, and extended as well the
circle of the imperishable Banyan symbolising humanitarian
spirit and philanthropic deeds of the Hindu people. So
in his R. K. IT, the great Maurya rualer proclaims with pride :

“Throughout my own dominions, in the countries of
hola, Pandya, Satiyaputra, Keralaputra, as far (south)
as Tamraparni, and (no less) in the principalities of Antiochus
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and four other (Greek) allies, T have arranged for two kinds
of treatment, onc suitable for men and the other for animals.
Medicinal plants have been supplied and the roots and fruits
planted where these are not available. The shady trees have
been planted on the roads and watery places excavated for
the benefit of both men and animals.”

Thus Buddhism has, in course of its enthusiastic march
for conquest by the dhamma, widened the sphere of Hindu
life and deepened its significance ; it has expanded the
Hindu heart and broadened the Hindu outlook ; and, above
all, awakened consciousness among the Hindu people of
their true greatness that lies in the fulfilment of all higher
and lower duties, the consciousness which has found its
fitting expression in a $loka of Manu’s Code :

Etad-desa-prasutasya sakaéad agrajanmanakh |

svam seam charitram $iksheran prithivyam sarvamanavah|?

“Let all men of this earth come to learn the ideal of
conduct befitting them from the foremost amongst those
born in this sacred land.”

Buddhism has nowhere struck a discordant or jarring
note, and never offered a norm which is unpalatable or
unacceptable to the Hindus and the civilised humanity of
any country. The central idea in the Hindu cult of pinda-
offering at Gaya and other places is the payment of the
debt of gratitude to the parents and other predecessors who
mould our life in different ways. Apparently there can be
no grander conception of civilised life than that we begin it
in the sense of triple debts, the debts that we owe to the
Pityis, the Rishis and the Deras. One will look through

1 Manu-samhitg, 11. 20,
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all the records of ASoka only to be convinced that there
1s hardly any record in which the good king has not harped
on the supreme need of proper attention to parents, proper
attention to superiors, proper attention to elders, seemly
behaviour towards all the toachers and ministers of religion,
kind treatment to slaves and servants, humane action
towards the aged and destitute, and tender regard for all
forms of life as a means of growth of higher humanity. As
a matter of fact, the Buddhist emperor has, in one of his
edicts, proclaimed all these essential duties as a categorical
imperative dictated by the ancient or eternal impulse of
civilised nature (es@ porana pakitr).

There is nothing in ASoka’s Dhamma which is not either
inspired by nor may be shown to be wholly consistent with
the teachings of the Buddha. The gospel truth with the
Buddhist emperor indeed was: ‘“‘All that is taught by
the "Buddha is well-taught” (e kechi bhagavata budhena
bhasite save se subhdsite va@).>? Whether in the Singalovada-
Sutta, where the Buddha is represented as laying down a
whole programme of duties of a cultured householder, or in
the Mahamangala and other Discourses, where he is repre-
sented as summing up these duties, in short, wherever there
was an occasion for pronouncement of his opinion on the
subject, he has tried to heighten the importance of res-
pectful attention to parents, teachers and other superiors,?
and proper discharge of duties to wife, children, friends,
relatives, acquaintances, slaves and servants,—to all persons
by whem a householder is surrounded in his daily life.

1 MR.E, IL 2 Bhabru Edict.
8 Digha-Nikaye, Vol. III, pp. 191-192.
-

34
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The common burden of most of the medixval inscriptions
at Bodh-Gaya is :

“Let whatever merit may be in this (recorded act of
mine) serve for the benefit of mother and father, to begin
with, for the benefit of teachers. preceptors (and others),
and (ultimately) for the attainment of the fruit of supreme
knowledge by the whole multitude of all sentient beings.””

Can there be any doubt that in this spontaneous and
burning expression of a truly human heart the Hindu practice
of pinda-offering has found its fullest recognition and gained
in its spiritual significance ?

Buddhism did not create beliefs as to the existence of a
spirit-world and the miseries and utter lelplessness of
spirit-life.2  The beliefs were already there among the people
to whose need the new religion had to minister :

Tirokuddesu titthante sandhi-singhatakesu cha |
dvarabdhasu titthant! agantvana sakam gharam ||
Pahate annapanamhi khajja-bhojje upatthite |

na tesam kochi sarati sattanam kammapachchaya ||
Na hi tattha kasi atthi, gorakkl’etha na vijjati |
vani)ja tadist w’atthe hiraifiena kayakkayam ||

ito dinnena yapentc petd kalakata tahim ||?

“The departed spirits stand beyond the outer walls,
or where the four cross-roads meet, and even by the door-
post when they revisit their old home. When abundant
quantity of food and drink, both hard and soft, ‘s provided

1 74, Vol. X, p. 346 :
Yadatra punyam tad bhavatu-acharyopa-dhyaya-mata- pitri-parvvangaman  kritva
aa kalasatvaraser anuttara-jnanaphalivaptaya iti.

2 B. C. Law's Buddhist Conception of Spirits, pp. 1-2.
3 Petavatthu, 1. 5, verses 1-2, 6-7.
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for a feast, no one remembers them—such is theu‘ woeful
lot brought about by the’r past misdeeds.

There is to be found neither agriculture nor cattle-rearing ;
there is likewise no commercial transaction or bartering
with gold and silver. They spend their days in the state
of woe with whatever is poured down from here.”

Without doing violence to these beliefs Buddhism gave
a new turn to them and fully utilised them as a means of
diverting the course of sorrow and lamentation over the
death of dear and near ones by instructing the people to
do the very best thing they can do for the benefit of the
departed spirits, and that in such a manner that along with
doing great honour to the departed spirits, the function of
offering gifts will serve as a cordial social expression to
kinsmen who are alive and a source of strength to the reli-
gious institution.!

The contemporary Brahmanical literature goes to show
that pitri-yajiia or formal offering of rice-cakes to the de-
ceasced forefathers came to be recognized as one of the five
sacred functions in the life of an Aryan householder.? The
Buddha readily accorded sanction to this time-honoured
practice, recognizing it to be one of the five main obligations
of a cuitured householder.?

According tc the usage of Hindu law, the duty of offering
pindas to the deceased forefathers was obligatory on the
part of the inheritor of ancestral properties. To this custom,

1 Tirokudda-Sutia, verses 10-12.
2 A4vaidyana Grihya-Siitra, 1II. 1. 3. 1-2:
Athatah panchayajiiah : Deva-yajiio Bhitayajiiak pitriyajiio brakmayajiio manu-
shyayajia iti.
3 Anguttara-Nikaya, Part T1I, p.
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too, the Bnddha gave his sanction in unequivocal terms :
“The son (prospective heir) must make it a point of duty
to offer dakshind in honour of the departed spirits of his
forefathers and to inherit the ancestral propertics.”t In
all such matters of moment the definite princinle of the
Buddha was not to disturb or upset the long-established
custom.  So in connection with the Vrijic of Vaidali he is
represented as giving out this opinion: “So long as the
members of a nation will not (forcibly) seek to establish
that which is not well-cstablished (as a custom), and will
not (rashlv)upset that which is long established (as a custom),
so lona they may be expected to prosper and not to decline.”?
Where the question ol national welfare was involved,
the Buddha did never think it prudent to demolish the
existing shrines or to disturb the course of common worship.
So again in conmection with the Vrijis of Vaigali he is repre-
sented as saying : “So long as the members of a nation wilil
continue to pay due honour, reverence. respect and homage
to whatever shrines of their own there be, within and without;
and wili not allow to fall into dissuetude the offerings made
and granted to them before out of faith, so long they may
be expected to prosper and not to decline.”s
v Singalovada-Sutta, Digha-Nikaya, Vol. 111, p. 189 :
Dayajjam patipajjami, atha cha pana pelanam kalakatanam dakkhinam anu-
ppadassams.
2 Mahaparinibbina-Suttante, Digha-Nikaya, Vol. 1I, p. 74 :
Yavakivai cha, Ananda, Vajji appaiiiiatiam na paifidpessanti, paiiatiam na samu-
cchindissanti, vuddhi yeva, Ananda, Vajjinam patikankha no parihani.
3 Mahaparinibhana-Suttanta, Digha-Nikaya, Vol. II, p. 75:
Yavakivani cha, Ananda, Vajji yani tani Vajjinam Vajji chetiyani, abbhantarani
ok ’eva bahirani cha, tani sakkarissunti gurukarissanti manessanti pujessanti tesan cha

dinnapubbam katapunbam dhammikam balim no parikapessanti vuddhi yeva, Ananda,
Vajjinam patikankha no parihani.
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Tt is then quite in keeping with the spirit of the Buddha’s
teaching that the course of religious life of Gaya proper
has been left undisturbed by the votaries of Buddhism.
The city of Gaya draws every year, even till now, millions
of Hindu pilgrims from diffcrent parts of India as it did two
thousand and five handred years back. These pilgrims
come with a view to offering pindas for the release of their
deceased forefathers from the woes of spirit-life and washing
away their sins by bathing in the sacred waters of the Phalgu
and the tanks of Gaya. The ingrained idea of paying off the
triple debts impels them to visit the place and even to
tolerate the ugly conduct of the Gayawils and their agents.
They visit Bodh-Gaya and worship the Bo-tree and the
Buddha-image with this very purposc. Sree Gaurangs is
the greatest known among the earlier Hindu pilgrims
to the holy city of Gaya. If the facts recorded in the
Chaitanya-bhagavata concerning Gauranga’s pilgrimage
to Gaya be true, even so great a Vaishpava reformer
as Gaurangs faithfully obeyed the Hindu custom of
pinda-offering.

The Hindu ceremony of Pinda-offering is, after all, a
very simple affair, which needs no elaborate preparation
and is within the means of all. On all days, in all seasons
and under all circumstances the Gaya-ceremony may be
performed. No formal invocation of the Pdris is necessary,
nor is there any fear of an evil eye. The prescribed formula
of Pinda-offering requires the devout Hindu pilgrim to
define, first of all, the range of the universe with which he is
to cstablish a cordial relation of his human heart through
his act of piety :
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Abrahma-stamvaparyantam devarshi-pitri-manavah |
tripyantu pitarak sarve matyri-matamahadayah|)
Atita-kula-kotinam sapladiipa-nivasinam |
abrahmabhuvandl lokad idam astu tilodakam|

“From the highest to the lowest point, as far as extends
the universe, let all divine sages and patriarchs, all deceased
forefathers, both on the side of father and mother, be pro-
pitiated. Let this humble offering of tdodaka go to benefit
the whole world from the highest heaven down to this
earth,—to benefit all the inhabitants of the seven continents
who belonged to crores of families in the past.”

After this the devout pilgrim is required to repeat the
appropriate formulas as he separately offers tiloduka for the
release of the departed spirits with whom he is directly or
indirectly connected and in whose welfare he may be supposed
to be personally interested. The list of recipients includes
not only those who have died in his own family or own
direct line, not only those who have died in the family of
his maternal grandfather, not only those who have died in
the families of his teacher and father-in-law, not only those
who were his kinsmen, but all those whom he can remember
at the moment, whether kinsmen or not.

Though the germ of the idea is there, so far as the
actual expression goes, there is no funeral ritual in the
Vedic texts which comes so near to the tarpana-mantra
in the later Gaya-Eulogium as the following formula of
metta-bhdvand (cultivation of friendliness) prescribed in ecarly
Buddhism :

Ye kechi panablat’ atthi tos@ va thavard va anavasesd |
dighd vd ye mahantd va majjhima rassakd anpukathuld||
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dittha va ye va adithd ye cha dare vasanti avidire |
bhat@ va sambhavesi va sabbe satta bhavantu sukhitotti||t

“Whosoever may be classed as living beings, whether
weak or strong, leaving none aside, whether of long size, or
of large dimension, or of medium size, or of short stature,
whether small or large, whether visible or invisible ; whether
to be found near at hand or far off, whether actually born or
are to be born, let all beings be happy (and live in safety).”’

Though a mental practice,* the prescribed formula may
have a good deal to do with the formulation of the tarpana-
mantra in modern Hinduism.

Thus here again we may clearly see that there was no
conflict in essence between Brahmanical Hinduism and
Buddhism. These, like the two great hill-streams of the
Gaya rvegion, combined to flow together and form a far
wider expanse in modern Hinduism.

The attainment of Buddhahood by the Buddha proved
to be an epoch-making event in history. The pilgrimage
undertaken by King Adoka to pay his worship in honour
of the great Bo-tree, the then known living witness of Buddha-
hood of the Buddha, proved a great incentive to the lasting
work of piety done by those who copied his example. But
for the impetus given by King Asoka it is doubtful if the
region of Gaya would have risen into world-wide importance.
Whoever the actual builders of the numerous votive
shrines, none need be astonished to see that the fame of the
builder of Bodh-Gaya shrine is still enjoyed by the pioneer

1 Mettasutta in the Sutta-Nipdte and the Khuddakapatha,
2 This is clearly indicated in one of the closing stanzas of the Mettasuita :
Evam pi sabbabhiitesu manasam bhavaye aparimanam l
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in the field (@dikara). As a happy result of his action,
Bodh-Gaya has become to the Buddhists what the hill of
Golgotha is to the Christians and Mecca to the Muham-
madans.,

The Jataka-Nidina-katha has invested the Bo-tree
ASvattha with a miraculous power and says that when this
tree swayed to the east or to the west, to the north or to
the south, it touched the farthest reach of the horizon.
The description, as it is, is nothing but a poetical exaggera-
tion. This is nevertheless historically true in the sense that
many devout pilgrims have flocked to the glorious spot of
the Bo-treec from the four cardinal points and even from
places far beyond the geographical limits of India. We
may safely leave aside those who came from different parts
of India and even those who hailed from Ceylon and Burma
and think only of those who came from China and Korea
beyond it. The shrine of Mahdabodhi was visited by Fa-
Hian and Hwen Thsang from China who have left important
notices of the place in their travels, and Chi-I I, Kwei-tseih,
Chi-I IT and Kwang-fung, Yun-shu, Chiang Hsia-pias, I-lin,
I-ching and Hui-wen who have left inscriptions to com-
memorate their visits and acts of merit. All these Chinese
pilgrims came by the land-route, walking their way to
India through “dust and desert.” There came a number
of others by the southern sea-route, I-tsing, a priest from
China, two priests from Korea whose names are unknown,
Mochadeva and Kwei-ching from Cochin China, Taoulin of
Kao-chang (Turfan), Chi-’sze, Wou-hing and others. With
the historical tradition of Bodh-Gaya have been associated
lasting homages from such foreign kings as Devanampriya-
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tishya and Meghavarna of Ceylon, His Imperial Majesty
T’ai Tsung, the emperor of China and his immediate suc-
cessor in the Great Sung dynasty, and the king of Upper
Burma, Theinpyu-Thakin-tara-Mingyi, the lord of 10,000
Pyus.

The religious sentiment that prompted the band of
pilgrims from China to undertake a perilous journey to India
has found a permanent cxpression in the Hymn of Praise
left behind by Chiang Hsia-pias, the relevant portion of
which is cited below from the translation of Mr. Giles :

“To witness the source and wander over

the sphere of the Law

It was well to travel through dust and desert.

Bright, bright, without beginning or end ;

Dark, dark, breaking the chain of nidana :

Dwelling on earth without becoming earthy :

Abiding in heaven without undergoing change ;

In this eulogium I utter the deepest words of my heart,

For I have at length met with the Immaculate Body.”

“This shrine towers above the limits of the Trilokaya ;

Its shapely summit rests above the sky.

The kalpa of fire exercises no influence over it ;

On earth how should we seek to model its like ?

The reputation of King Asoka extends afar :

He rested in wonderful perception of the doctrine.

A jewel among grains of sand,

Immortal, he will permeate the Great Void.”

“No beginning, no birth, no death ;

All distracting influences at an end.

1 Cunningham’s Makabodhki, pp. 70-71,
35

221



19. APPENDIX
CHAITANYA’S PILGRIMAGE TO GAYA.

The Chaitanya-bhagavata and the Chaitanya-chari-
tamrita contain an interesting account of the pilgrimage of
Chaitanya to the holy land of Gaya. The great Vaishnava
reformer of Bengal is said to have visited Gaya at the age
of twenty-one and in the month of Aévin of the Saka-era
1430 (=A.D. 1508) as a devout Hindu pilgrim for offering
pindas to the spirits of his deceased forefathers. It is
quite by accident that he met his guru, the Dasnami Saiva
ascetic I§varapuri, and offered pindas together. He per-
formed the whole round of duties enjoined upon a Hindu
pilgrim and offered pindas at sixteen sanctifled sites within
the holy land, Siva-Gaya, Brahma-Gayi, Preta-Gaya
(Pretagiri), Rama-Gaya, Yudhishthira-Gaya, Bhima-Gaya,
Brahma Kunda, Vishpupada, Uttara-manasa, Dakshina-
manasa, Gayasira, and the rest. The Vaishnava account
refers to the Gayalis (Gayawils) as the gluttonous
Brahmins who swallowed the rice-cakes as these were
being offered on the sclected spots.!

1 Atul Krishna Mukherji’s Gaya-kahini with a foreword by Pandit Jadaveswar
Tarkaratna, pp. 283-289.
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vastuka, 117.
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Brahmayoni, modern name of Gayasira
hill, 7.

Central Asia, 50.

Ceylon, 50.

Chamatkarapura, 81.

China, 50.

Chola, 51.

Cochin China, 273.

Dadhikulya, a cataract, 6, 9.

Dakshinagiri, 114.

Dakshinapatha, 114.

Dhadfiasiri (?Arracan), 213.

Dharmaprastha, 73.

Dharmaranya, 16, 72.
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Gitanadita, a hill, 72.
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Mahanadi (=Mohana), 5, 7, 9.

Mahendragiri, 46.

Mongolia, 50.

Nadi, a division of Gayikshetra, 83.

Niagakiita, a hill, 6, 9.

Nagdarjuni hills, 152..

Naimisharanya, a locality, 66.

Nabhi-Gaya, 46.

Nala, a village, 105.

Nalanda, a locality, 113.

Narmada, 65.

Nerafijara (Nairafijana), 101.

Pada-Gaya. 48.

Pagan, a city, 207.

Pindya, 51.

Pareshnath hill, 106.

Pasianaka-chetiya, 114.

Pataliputra, 114.

Phalgu name derived from the Phalguna
festival, 5, 9, 73.

Prabhisa, a hill, 9.

Prabhisa, a looality, 66.

Pragbodhi hill, 105, 158.

Prayags, a locality, 66.

Prayiga, a river, 240,

Preta-Goya, 274.

Pretakiita, I'retagiri, Pretadila, a hill, 5,
9, 14.

Piinpin, & river, 5, 6.

Pushkara, a locality, 65.

Réjagaha, Rajagriha, capital of Magadha,
4, 113.

Rama-Gaya, 274.

Ramadila, a hill, 9, 14,

Samatata, a locality, 200.

Sambodhi (Bodh-Gaya), 163.

Sapadalaksha, a locality, 201.

Sarathipura, a locality, 116.

Sarassati, 273.

Satiyaputra, a locality, 51.

Savatthi, 168.

Send-nigama, Sendnigima,
grama, a village, 102.

Sindh, 203.

Sivu.-(}ayi, 274,

Somapura, 206.

Subhra, a cataract, 8.

Tambapamni, Tamraparni, 51.

Tenasserim, 213.

Tibet, 213.

Turfan 273.

Udayanta, a hill, 9, 72.

Ukkala (Orissa), 114,

Upper Burma, 207.

Uttarapatha, 114,

Senapati-

279

Uruveld, & division of Qayakshetra, 99.
Vamara-kantaka, a locality, 66.
Vanka, Vankahara, a janapada, 103,
Vadila a locality, 116.

Viraja hill, 46.

Vishpupada hill, 153.

Yamuna, 65.

Yashtivana, 107.

Yuddichthira-Gayva, 274.

8. BATHING PLACES IN GAYA

Uttara-manasa, a tank, 9, 274,

Gadalolatirtha, 9.

Gaya-pokkharani, a tank, 87.

Dakshina-manasa, a tank, 9, 274.

Devika. « river, 7.

Nikshara-pushkarani, a tank, 9.

Neradijard, 101.

Pretakunda, 9.

Phalgutirtha, 9.

Brahmakunda, 9.

Brahmasara, 9.

Mandala-vipi, same as Gaya-pokkharani,
87.

Matanga-vapi, 9.

Mahanadi, a river, 9.

Ramatirtha, 9.

Rukminikunda, 9.

Vaitarani, a tank, 9.

Silatirtba, 9.

9. SACRED SITES IN GAYA

Agastyapada, 10.
Ajapala-nyagrodhamila, 127.
Animisa, 126.
vasathyapada, 10.
Karttikeyapada, 10.
Kagyapapada, 10.
Krauiichapada, 10.
Gane$apada, 10.
Garhapatyapada, 10.
Goprachéra, same as Tiladhenuka, 10.
Tiladhenuka, 80.
Dakshinagnipada, 10.
Dharmaranya, 10.
Dhenuka, 80.
Pafichaloka, 10.
Pragbodhi hill, 105, 108.
Preta-Gaya, 274.
Bodh-Gaya, 162.
Brahma-Gaya, 162, 274.
Bhima-Gaya, 274.
Muchalinda-miila, 127.
Yudhishthira-Gaya, 274.
Rajayatana-mila, 127,
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Ratana-ghara, 1264
Ratana-chankama, 127,
Rama-Gaya, 274.
Rudrapada, 10.
Vaikuntha, 10.
Sakrapada, 10.
Siva-Gaya, 274.
Saptaloka, 10.
Siryapada, 10.

10. SHRINES AND OBJECTS OF
WORSHIP

Agastya-pada, 10.

Akshaya-vata, undying Banyan, 10, 17.

Avasathyapada, 10.

Bodhidruma Aévattha, 10, 253.

Brahmapada, 10.

Brahmaprakalpita-amra, 10.

Dakshinagnipada, 10.

Dharmaild, 10.

Ganefapada, 10.

Garhapatyapada, 10.

Gridhrakita-vata, 10.

Indrignimitra’s rija- pasada, 180.

Kakasila, 10.

Kirtikeyapada, 10.

Kaéyapapada, 10.

Kraufichapada, 10.

Mahabodhi-sanigharama, 179.

Mahibodhi-vihara, name of the great
temple at Bodh-Gayd, 163.

Mahiadoevaéchaturmukha, same as Chau-
mukh Mahiadev, 230.

Ratana-chankama-chetiya, the Jewel-walk
shrine, 177.

Rudrapada, 10.

Sabhyapada, 10.
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Sakrapada, 10.

Siryapada, 10.

Tam-kita-maficha, a Yaksha-tomple, 88.

Temple of Angireéa, a form of Siva, 10;

digadadhara, a form of Vishnu, 10;

Uttararka, a fom of Sun-gpd, 10;
Eight Vasus, 10 ; Eleven Rudras, 10 ;
Kapardiéa, a form of Siva, 10;
Kotifa, a form of Siva, 10 ; Gananitha,
a form of Siva, 10 ; Gayaditya, a form
of Sun-god, 10 ; Janardana, a form of
Vishnu, 10 ; Dvistome&vara, a form of
Siva, 61 ; Dharmeda-Dharmeévara, a
form of the Buddha worshipped at
Bodh-Gayd, 10 ; Nardyana, a form of
Vishpu, 10, 61 ; Naimisha, a form of
Sun-god, 10: Pitimaha, a form of
Brahma, 10; Pundarikiksha, a form
of Vishnu, 10; Prapitimahesvasa, &
form of Siva-Brahma, 10; Phalgu-
chandi, a form of Sakti, 10; Phalgu-
natha, a form of Siva, 61; Brahma,
10; Mangald, a form of Sakti, 10;
Mahilakshmi, & form of Kamala, 10;
Markapdeyeéa, a form of Siva 10;
Yama-Dharmaraja, a form of the lord
of death, 10 ; Vijayaditya, a form of
Sun-god, 61; Vinayaka, a form of
Ganesa, 10 ; Vriddha Prapitamaha, a
form of Brahmai, 10 ; Smaganakshi, a
form of Sakti, 10 : Sripurushottama, a
form of Vishnu, 10 ; Svetdrka, a form
of Sun-god, 10; Sandhyi, a Vedic
deity, 10: Sarasvati, a Vedic deity,
10 ; Sahasralinga, a form of Siva, 61 ;
Savitri, a Vedic deity, 10 ; Siddheéa, a
form of Siva, 10; Seven Rishis, 10;
Somandtha, a form of Siva, 10.












