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LETTER FROM THE RIGHT HONOURABLE

PROFESSOR F. MAX MULLER

TO

MR, J. TAKAKUSU.

OXFORD :

January, 1896.

MY DEAR FRIEND,

Ever since I made the acquaintance of Stanislas Julien at Paris,

in 1846, being constantly with him while he translated Hiuen Thsang’s

Travels in India, I felt convinced that the most important help for settling

the chronology of mediaeval Sanskrit literature would be found in Chinese

writers. 1 was particularly anxious for a translation of I-tsing’s work ;

and as far back as 18801 I expressed a hope that the Record of that

great Chinese traveller’s stay in India would soon be rendered accessible

to us in an English translation. Sonie of the contents of his book became

known to me through one of my Japanese Buddhist pupils, Kasawara ;

but he unfortunately died before he could) finish his translation of the

whole Record. From the fragments of his translation, however,

I gathered some important facts, which were published first in the

Academy, October 2, 1880, then in the Indian Antiquary’, and in the

1 See the Academy, October 2, 1880,

® See further on, p. xvill, 2.

b



x LETTER FROM PROFESSOR F. MAX MULLER

appendix to my ‘India, what can it teach us?’ under the title of

Renaissance of Sanskrit Literature.

From I-tsing or from any of the Chinese travellers in India we must

not expect any trustworthy information on the ancient literature of

India. What they tell us, for instance, on the date of the birth of

Buddha, is mere tradition, and cannot claim any independent value, It is

interesting to know that the name of Pavini and his great Grammar were

known to them, but what they say about his age and circumstances

does not help us much. All that is of importance on this subject has

been collected and published by me in my edition of the Pratisdkhya,

1856, Nachtrige, pp. 12-15.

The date of Pavini can be fixed hypothetically only. It has been

pointed out that Pata#gali in his Mahabhashya speaks of Pushpamitra,

and according to some MSS. of Kandragupta also. Aandragupta was

the founder of the Maurya dynasty, Pushpamitra was the first of the

dynasty which succeeded the Mauryas. As it seems that Pataggali in

one place implies the fall of the Mauryas, which happened in 178 B.C.,, it

has been supposed that he must have lived about that time. And this

date seemed to agree with the statement, contained in the Ragatarangizi

(1148 A.D.), that his work, the Mahabhashya, was known in Kashmir

under king Abhimanyu, that is, in the middle of the first century B.C.

As there is a serics of grammarians succeeding each other between

Pata#gali and Pavini, it was argued with some degree of plausibility that

Pazini cannot have lived later than the fourth century B.C.

But all this is constructive chronology only, and would have to

yield as soon as anything more certain could be produced. It was

quite right, therefore, that Professor Weber, of Berlin, should point

out and lay stress on the fact that Pavini quotes an alphabet called

Vavandné which he (Weber) takes to mean Ionian or Greek. This

alphabet, he argues, could not have been known before the invasion of

Alexander, and Pavini could therefore not have written before 320 B.C.
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Although Professor Boehtlingk maintains that writing, at least for

monumental purposes, was known in India before the third century, he

has produced no dated inscription to support his assertion, still Icss has

he proved that this non-existent alphabct was called Yavandnt. We

cannot deny the possibility that a knowledge of alphabetic writing may

have reached India before the time of Alexander; nor need Vavandn?

have meant Ionian or Greek. No one has ever held that any one of

the Indian alphabcts was derived dircet from the Greek letters such as

they were at the time of Alexander. No writer of any authority has

derived these Indian alphabets from any but a Semitic or Aramaic

source. Even Semitic (Phenician) inscriptions before that of Eshmunezar

at the end of the fifth century b,c. (fourth century, according to Maspero)

are very scarce, I only know of that of Siloam about 700 B.c., and that

of Mesha about gco b.c. Professor Weber's argument cannot therefore

be brushed away by a mere assertion.

Still less could any scholar say that the existence of the ancient

Vedic literature was impossible er inconceivable without a knowledge of

alphabetic writing. Where the art of alphabetic writing is known and

practised for literary purposes, no pcrson on carth could conceal the fact,

and I still challenge any scholar to produce any mention of writing in

Indian literature before the supposed age of Pavini. To say that

literature is impossible without alphabetic writing shows a want of

acquaintance with Greek, Hebrew, Finnish, Estonian, Mordvinian, nay

with Mexican literature. Why should all names for writing, paper, ink,

stylus, letters, or books have been so carefully avoided if they had been

in daily usc? Besides, it is well known that the interval between the use

of alphabetic writing for official or monumental purposes and its use for

literature is very wide. Demand only creates supply, and a written

literature would presuppose a reading public such as no one has yet

claimed for the time of Homer, of Moscs, of the authors of the Kalevala,

of Kalevipoeg or of the popular and religious songs of Ugro-Finnish or

ba
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even Mexican races. To say that the art of writing was kept secret,

that the Brahmans probably kept one copy only of each work for

themselves, learnt it by heart and taught it to their pupils, shows what

imagination can do in order to escape from facts. The facts on which

I base my negative vote are these :—

The inscriptions of Asoka are still the earliest inscriptions in India

which can be dated, and the tentative character of the local alphabets in

which they are written forms in my eyes a proof of the recent intro-

duction of alphabetic writing in different parts of India. I see no reason

to doubt the possibility that the Brahmans were acquainted with alpha-

betic writing at an earlier time, and-I-should hail any discovery like that

of Major Deane (if indeed they are Indian inscriptions) as an important

addition to the history of the migrations of the Hieratic or so-called

Phenician alphabet. But that is very different from asserting that writing

was known, or must have been known, whether for monumental or literary

purposes. before say 4oo B.C. I have still to confess my ignorance of

any book having been written on palm leaves or paper before the time

of Vattagdmani (88-76 B.c.), or of any datable inscription before the

time of Asoka.

But though the works of Chinese pilgrims throw little light on the

ancient literature, or even on what I called the Renaissance period up

to 400 A.D., they have proved of great help to us in fixing the dates

of Sanskrit writers whom they either knew personally or who had died

not long before their times. I pointed this out in a paper on the Kasika-

vritti? published in the Academy, October 2, 1880.

Professor von Boehtlingk, in the introduction to his edition of Pawini’s

Grammar (p. iv), referred the Kasikd-vritti to about the eighth cen-

tury A.D., on the supposition that Vamana, the author of the Kasika,

} Kasika, a commentary on PAzini’s Grammatical Aphorisms, by Pandit

Vamana and Gaydditya. Edited by Pandit Balasdstrt (Benares, 1876, 1878).
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was the same as the Vamana mentioned in the Chronicle of Kashmir

(iv, 496). Kalhava Pandita, the author of that chronicle, after men-

tioning the restoration of grammatical studies in Kasmira under Gayapida,

and the introduction of Pata#gali’s Mahdbhashya, passes on to give
a list of the names of other Icarned men at the king’s court, and he

mentions more particularly Kshira (author of Avyaya-vritti and the

Dhatutarangini), Damodaragupta, Manoratha, Sankhadatta, Kataka,

Sandhimat, and Vamana. This VAmana was supposed to have been

the author of the Kasika. There was nothing to support this conjecture,

and Professor von Boehtlingk has himself surrendered it.

Another conjecture was stated by Professor H. H. Wilson that the

Vamana at the court of Gayapida was the same as Vamawa, the author

of the Kavydlaikara-vrztti, But this Vamana quotes among other

authors Kavirdga, the author of the Raghavapazdaviya}, who lived

after 1000 A.D.’, while Gayapida died in 776 (or 786) A.D.

Lastly Dr. Cappeller, the editor of the Kavydlankdara-vritti, after

ascribing its author Vamana to the twelfth century, tried to identify

him with Vamana, the author of the KAsika-vritti.

Professor Goldstiicker referred the grammarian Vamana to a period

more recent than the thirteenth century.

Among later scholars Dr. Biihler placed Vamana in the tenth, Burnell

in the twelfth century, while Schénberg * showed that he was quoted by

Kshemendra in the eleventh century.

This will show the uncertainty of chronology even in the later history

of Indian literature. And it will show at the same time the value of

Chinese travellers such as I-tsing. I-tsing studied Sanskrit in India

* Pathak in Indian Antiquary, 1883, p. 20, tries to ascribe the poem to Arya
Srutakirli, Saka 1045.

* Mr. Rice in his Karnata Authors (Journ. R. A. S., 1883, p. 298) fixes his date

at I17O A.D.

° Schonberg, Kshemendra’s Kavikanéhabharana, p. 15, note.
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before the end of the seventh century, and he knew the Kasika-vrztti.

This book, which is a commentary on Pazini’s Siitras, was really the

work of two authors, Vamana and Gayaditya. It is sometimes ascribed

to one. sometimes to the other; nay the two names have also been

assigned to one and the same person. There was, however, a tradition

which assigned certain portions of the Grammar to Vamana, and others

to Gayaditya’. I-tsing quotes the Vrztti-sitra as the work of Gayd-

ditya. The name Vritti-sitra is strange. We expect Sitra-vritti.

But Bhartrzhari uses the same name’. IJ-tsing states that Gaydditya

died not later than 661-662 A.D., that is, about ten years before his

own arrival in India.

It can thus be shown that what I-tsing calls a commentary on this

work, or a Airwi®, was meant for Pataggali's Mahabhashya, as taught

in I-tsing’s time, as a commentary on the Kasika arrangement of the

Sitras of Pavini. Pataggali is actually called Ktrvikara by Bhartrzhari,

who himself commented on Pata#gali’s Mahdbhashya. This Bhartrzhari

also, a Buddhist of the Vidyamatra sect, died, as I-tsing tells us, in about

651-652 A.D. Among his contemporaries is mentioned Dharmapala, and

this Dharmapala would seem to have been the teacher of Silabhadra, the

same who received Hiuen Thsang at Nalanda in 635 A.D. Other works

of Bhartvzhari mentioned by I-tsing are the Vakya-discourse and Pei-na.

The former contains 700 slokas, and its commentary 7,000 slokas. As

it is a grammatical work, we can hardly be wrong in taking it to be

Bhartrzhari’s Vakyapadiya*. As to the Pei-na, Professor Buhler has

proposed a very ingenious conjecture that it may stand for Beda, a boat,

i.e. a commentary °, Such a name, however, never occurs with reference

to any work of Bhartrzhari.

' Below, p. 176, note 3.

? Mahabhashya, ed. Kielhorn, vol. ii, p. ili, p. 21. ® Below, p. 178, note 2.

4 Cp. Kielhorn, Indian Antiquary, xii, p, 226.

5 Below, p. 228, additional note to p. 180.
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I need not repeat what I have written in my ‘India, what can it teach

us!?’ about the remaining grammatical works, the book on the so-called

Three Khilas, the Dhatupa/#a, and the Si-t‘an-chang, mentioned by

I-tsing. Some difficulty still remains as to the nature of some of these

works, but this, I hope, will be cleared up in time.

All those who know how few certain dates there are in the history of

Indian literature will welcome a text, such as I-tsing’s, as a new sheet-

anchor in the chronology of Sanskrit literature. We have as yet only

three such anchors, as I have pointed out in my Introduction to the

Amitayur-dhyAna-sitra ? :—

1, The date of Kandragupta, (Sandrokyptos) as fixed by Greek

historians, and serving to determine the dates of Asoka and

his inscriptions in the third, and indirectly of the Buddha in

the fifth century, before our era.

2. The dates of several literary men as supplied by Hiuen

Thsang’s travels in India (A.D. 629-645).

3. The dates supplied by I-tsing in the latter half of the seventh

century (A.D. 671-695).

The most important of all the dates given by I-tsing are those of

Bhartrzhari, Gaydditya, and their contemporaries. They serve as

a rallying-point for a number of literary men belonging to what I called

the ‘ Renaissance period of Sanskrit literature.’

Let me now congratulate you on the completion of your translation,

which realises a wish long entertained by me. Your work will be

a lasting memorial of my dear departed pupil Kasawara, who began it,

though he was not allowed to finish it. It will show what excellent and

useful work may be expected from Japanese scholars. If I have gladly

' The rst edition, 1883, pp. 343-345.

° $. BL E., vol. xlix, translated by Takakusu. See my Introduction, p. xxi.
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given my time and help to you as formerly to Kasawara and Bunyiu

Nanjio. it was not only for the sake of our University, to which you

had come to study Sanskrit and Pali, but in the hope that a truly

scholarlike study of Buddhism may be revived in Japan, and that your

countrymen may in time be enabled to form a more intelligent and

historical conception of the great reformer of the ancient religion of

India. Religions, like everything else, require reform from time to time;

and if Buddha were alive in our days he would probably be the first

to reform the abuses that have crept into the Buddhism of Tibet,

China, and Japan, as well as of Ceylon, Burma, and Siam. A reformed

Buddhism, such as I look forward to, would very considerably reduce

the interval which now separates you from other religions, and would

help in the distant future to bring about a mutual understanding and

kindly feeling between those great religions of the world in place of

the antagonism and the fiendish hatred that have hitherto prevailed

among the believers in Christ, in Buddha, and Mohammed—a disgrace

to humanity, an insult to religion,and a) lasting affront to those who

came to preach peace on earth, and good will toward men.

Your sincere Friend,

F. Max MULLER.



GENERAL INTRODUCTION.

ee

PRELIMINARY REMARKS.

Arter the introduction of Buddhism into China, a.p. 67 ', F4-hien was the first

to make a pilgrimage in India, the holy land of the Buddhists. His journey,

which lasted about sixteen years (a.p. 399-414), was detailed in his Fé-kue-ki’.

Next followed the travels of Sun-yun and Hwui-seng, a. p. 518; unfortunately,

however, their narrative* is very short, and not to be compared with that of the

other travellers. Much later, in the T‘ang dynasty, the Augusian age of Chinese

Buddhist literature, we have first the famous Hiuen Thsang, of whom we know so

much through his work, Si-yu-ki,the Record-of the Western Kingdom‘. His

travels in India covered some seventeen years (A.D. 629-645), and anything that

came under his notice was fully recorded in the said work, which is an

indispensable text-book for Indian history and geography.

Soon after Hiuen Thsang’s death, another, by no means less famous, Buddhist,

Ltsing by name, started for India, a.p. 671, and arrived in Tamralipti, at the mouth

of the Hooghly, a.p.673. He studied in Nalanda, the centre of Buddhist learning,

at the east end of the Ragagrzha valley, for a considerable time, and collected some

400 Sanskrit texts, amounting to 500,000 slokas. On his way home he stayed

' This is the date of the arrival of the first Indian Sramavas, Kasyapa Matanga and Bharava

(or Dharmaraksha), who were invited by the Chinese Emperor Ming-ti (a. D. 58-75), and it is

the historical beginning of Buddhism in China, though there are some traces of it in the earlier

literature.

2 ¥4-hien’s Fé-kue-ki, by Rémusat, 1836; by Beal, 1869 and 1884; by H. A. Giles, 1877 ;

a notice by T. Watters in the China Review, 1879 and 1880; lastly by Professor Legge, 1886

(Clarendon Press),

3 A translation in Beal’s Fa-hien, pp. 174-208.

* Mémoires sur les Contrées Occidentales, by Stan, Julien, 1858; the Records of the Western

Kingdoms, by Beal, 1884; Histoire de la Vie de Hiouen Thsang, by Julien, 1853; the Life of

Hiuen Thsang, by Beal, 1888.

Cc
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in Srfbhoga (Palembang, in Sumatra), where he further studied and translated

Buddhist books, either Sanskrit or PAli.

From Sribhoga, I-tsing sent home his work, which is here translated, a.D. 692,

through another Chinese priest, Ta-ts‘in, who was then returning to China. The

book is therefore called ‘ Nan-hai-chi-kuei-nai-fa-ch'uan,’ a ‘Record of the Inner

Law sent home from the Southern Sea}, the islands which lie off the Malay

peninsula being then known as the islands of the Southern Sea. Our author

returned home a.p. 695, and was well received by the ruling empress, Wu-hou of

Chou (as the period of her reign was called). Thus his stay abroad covers,

roughly speaking, a period of twenty-five years (a.p. 671-695), though we must

allow a few months’ stay at home after his chance return to China, about which we

shall have to speak presently. After 695 he was at home engaged in interpreting

Buddhist texts with some nine Indian priests, Siksh4nanda, fsvara, and others.

He completed fifty-six translations in 230 volumes, a.p. 400-7123 besides, there

exist five works of his compilation ®, among which the chief is our Record here

given,

Now as to our knowledge of this book.

1. Mons, Stanislas Julien made use of our Record in collecting the specimens

of the Chinese transcriptions of Sanskrit terms, as may be seen in his Méthode

pour déchiffrer et transcrire les Noms Sanscrits qui se rencontrent dans Jes Livres

Chinois (Paris, 1861),

2. Prof. Max Miiller first recognised the importance of the contents of this work.

His earliest notice about the grammatical works mentioned by J-tsing appeared in

the Academy for September 25 and. October.2, 1880; the next in the Indian

Antiquary for December, 1880 (p. 305). A portion of the translation prepared by

the late Kenjiu Kasawara, a Japanese Buddhist and pupil of the Professor, was

published in ‘ India, what can it teach us?’ 1883, pp. 210-213 and 343-349 °.

3. Mr. Samuel Beal’s notice of I-tsing’s work appeared in the Indian Antiquary,

1881, p. 197. Some matters contained in it were discussed by him in the Academy

for September 9, 1883. He gave also a short abstract of the Record as well as the

Memoirs in his Life of Hiuen Thsang, 1888, pp. xxxii-xxxvi.

4. Prof. W. Wassilief published a Russian translation of chapter ix of our

Record in the Memoirs of the Historico-Philological Branch of the Academy,

1 Nanjio’s Catalogue of the Chinese Buddhist Books, No. 1492.

? Loe. cit., Nos. 1491, 1506, 1507, 1508.

* See pp. 183, 296 ff., in Prof. Cappeller’s German translation, Indien in seiner weltgeschicht-

lichen BeJeutung, Leipzig, 1884.
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St. Petersburg, for October 24, 1888. I have carefully compared his translation

with mine, with the help of Dr. Grusdef of Moscow, Both agree on the whole,

while there are many insignificant points in which we differ from each other; but

I am glad to say that there was nothing to necessitate an alteration of my trans-

lation, which was already printed, when I received a copy of the Russian translation

through the kindness of Prof. Serge d’Oldenbourg.

5. Mr. R. Fujishima, a Japanese priest, translated into French two chapters of

the forty in the Journal Asiatique for November—December, 1888, entitled ‘ Deux

Chapitres des Mémoires d’[-tsing, pp. 411-439. The points of difference between

his renderings and mine have been carefully noted in the present work, for these

chapters (xxxii and xxxiv) are of special importance, inasmuch as they contain the

names and dates of several literary men of India, the account of an eye-witness,

which cannot be obtained from any other source.

Mr. Kasawara left his MS. with (Prof.Max Miiller when he went home from

England in 1881. We see, in the Journal of the Pali Text Society, 1883, p. 71,

how the Professor was entertaining the hope of printing our Record. He says:

‘JT may add that I possess an English translation of I-tsing’s “ Nan-hai-chi-kuei-

nai-fa-ch'uan,’ made by Kasawara during his stay at Oxford. It is not complete,

and he hoped to finish it after his return to Japan, where a new edition of the

Chinese text is now being published from an ancient Korean copy, collated with

several Chinese editions, With the help, however, of Mr. Bunyiu Nanjio and some

other scholars, I hope it will be possible before long to publish Kasawara’s trans-

lation of that important work.’ Mr. Nanjio once examined the MS., and noted:

‘Kasawara leaves out more than a half of the original work in his translation.

But I think the portion he has translated agrees with the original pretty well.’

In reality his translation covered some seventy-two pages out of 206 in all, the

obscure and uninteresting portion naturally being left out. With the exception of

chapters xxxii and xxxiv, his MS, was either incomplete or an abstract only, It

was his labour, however, that prepared the way for my present work, and the

memory of his early death continually served to encourage me while handling his

MS. or trying to make out the obscure passages of our Record.

The object of I-tsing’s work was to correct the misrepresentations of the

Vinaya rules, and to refute the erroneous opinions held by the schools of the

Vinaya-dharas then existing in China. He therefore dwells chiefly on the monastic '

life and discipline of his time; but mingled with this we have also several important

facts recorded in our work. As to the importance of I-tsing’s contribution to the

history of Indian literature (chaps. xxxii, xxxiv), the book will speak for itself.

The other chapters also are indispensable for the study of the development of

c 2
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Buddhism, especially of the Schools of the Chinese Vinaya, our knowledge of

which is still very limited. The present work is an exclusive representation of the

Milasarvastivida School, one of the four chief Nikayas prevalent in India, and this

will, I hope, lead some Chinese scholars to a study of the Vinaya, which is still

almost an unbeaten track in Chinese literature. The Vinaya of this particular

school is rich and by far the most complete of all, having also with it a complete

commentary (Vibhasha) and several ‘helps’ to its study, almost all of which

have been translated by I-tsing himself (below, p. xxxvii). We have, besides, two

other Vinaya-pi/akas, which bear a close relation to the above, belonging to the

Mahisdsaka and Dharmagupta Schools—two subdivisions of the Mflasarvastivada,

according to I-tsing (p. 20). All these schools are known both to the Simhalese

and to the Tibetans, and the Mahfsdsaka and Sarvdstivida existed as early as

Asoka’s time; both of them are said to have developed out of the Sthavira-nikaya,

which is identified by Prof. Oldenberg with the Vibhagyavadt? of the historical

records of Ceylon (the name being also found in Tibetan and Chinese), We have

now in existence the Vinaya-pi/aka in six recensions, represented in three languages.

The complete text of the Theravada is preserved in Pali (1), which in substance

closely corresponds with the Mahisdsaka-vinaya in Chinese (2)?; that of the Mala-

sarvastivada in Tibetan (3) as well as in Chinese (4), along with these that of the

Dharmagupta—a subdivision of the last (sg). Moreover, of the school furthest

removed from the orthodox, we have the Mahdsanghika-vinaya (6), in a complete

state, brought home by FA4-hien, a.p. 414, from Paésaliputra, and translated

A.D. 416.

Seeing that we have such ample materials, a careful examination of them and

a scientific comparison of all the results would much help. us in ascertaining the

stages of development of the traditional opinions of all the schools, for the Vinaya

was held by them as the most important in determining the difference of traditions

handed down by various authorities. When all these works have been examined,

and the historical developments traced out, some chapters of our Record relating

* But it does not necessarily follow that the subdivisions are chronologically later than the

school to which they belong, for it is possible that the schools which had been originally

independent may later have come under a more flourishing school and made it the chief, seeing

that there are not many material differences in their doctrines. In the Dipavamsa the

Sarvastivada is said to have separated itself from the Mahisasaka.

? Vinaya-pi/akam, p. xvii. In the Chinese translation of Buddhaghosa’s Samantapasadiké, the

Vibhageavadi, under Asoka’s Council, is rendered Fén-pieh-shuo, ‘He who adheres to the doctrine

of distinction,’ Nanjio’s Catal., No. 1125; book ii, fol, g*.

3 Vinaya-piéakam, p. xlvii.
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to the Disciplinary Rules, though they may seem to some to be uninteresting at

present, will, I hope, turn out a valuable manual showing how they modified and

practised the original rules of the Buddha in the seventh century of our era.

The Mfilasarvastivada School.

In the course of 100-200 years after. the Buddha’s Nirvaza’, that is to say,

after the Council of Vaisali, the object of which was chiefly to refute the ten theses

of the Vaggian Bhikshus, the Buddhist Church is said to have split into various

schools. The Sarvastivada-nikaya, to which I-tsing himself belonged, as it is one of

the earliest schools, must have developed itself in the same period. In the Dtpa-

vamsa V, 47, itis said that the Mahimsdsaka first separated itself from the Theravada,

and from the Mahimsdsaka, the Sabbatthivada, and Dhammagutta. The history of

our school, however, begins with the KathAvatthu of Moggaliputta Tissa (B.c. 240),

the head of Asoka’s Council. It does not seem to have played a very im-

portant part at that time, for Tissa’s work directs only three questions against

the Sabbatthivadas:—1. Can an Arhat fall from Arahatship? (Parihayati Araha

Arahatta ti); 2. Does everything exist? (Sabbam atthiti); 3. Is continuation of

thought samadhi? (Aitta-santati samddhfti)?, All these would be answered in

the affirmative by the Sabbatthivadas against the opinions of the orthodox school.

This materialistic school appears later on as the Vaibhdshika, which is most

likely identical with that of Siyava’s Sarvadarsana-sangraha,—-the Presentationalist,

as Prof. Cowell (p. 15) calls it, About 300 years after the Nirvaza, Katy4yani-

putra compiled the G#Anaprasthdna-sdstra*, which is the fundamental work of

the Sarvastividas. It is on this book Vasumitra and others composed, at the

time of Kanishka, an elaborate commentary called the Mahdvibh4sh4-sdstra

(No. 1263), belonging to this school, and they were consequently collectively

called the Vaibhashikas. About 4oo years later, in the fifth century a.p.,

Vasubandhu wrote the Abhidharma-kosa-sistra (No. 1267), in which he, as an

adherent of the Mahayana, refuted the views of the Vaibhashikas. Thereupon,

his contemporary and former teacher, Sahghabhadra of the Sarvdstivdda-nikdya,

refuted in turn the opinions expressed in the Kosa in his Nydéydnusdra-sdstra

(No. 1263). But it was before these two teachers that this school found a home

in C. India, Fa-hien (a.p. 399-414), who went to India to collect the Vinaya

1 Dipavamsa V, 16-18; Mahavamsa V, 8. 27 RAS, 1892, p. 8 f, i, 2,65 xi, 6,

* Compare Hiuen Thsang’s Mémoires, iv, 200; Wassilief, Buddhismus, pp. 217, 218;

Burnouf, Introduction, 399 ; Nanjio’s Catal., No. 1275.
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texts, says that this school was followed in PAéaliputra as well as in China, and

that the Vinaya of it had not as yet been reduced to writing’, In Hiuen

Thsang’s time (a.p. 629-645), this school seems to have been widely followed.

He mentions some thirteen places as belonging to it; Kashgar, Udydna, and many

other places on the northern frontier, Persia in the west, Matipura, Kanoj, and

a place near Ragagrzha in C. India. The Tibetan Vinaya, which was translated

between the seventh and thirteenth centuries*, is said to belong to this school,

though the analysis of the Dulva (=Vinaya) in reality presents a closer resem-

blance to the Dasddhydya-vinaya, which is, according to I-tsing, not exactly the

text of the Sarvdstivadas (p. 20). I-tsing in our Record gives the geographical

extension of this school (p. xxiv). It flourished in C. and N. India, and had some

followers in E. and W. India, but it seems to have had very few adherents in

S. India, and was entirely absent in Ceylon. In Sumatra, Java, and the neigh-

bouring islands, almost all belonged to this school, and in China all the four

subdivisions of it were flourishing, Even in Champa a trace of it was found.

No other school, so far as we can ascertain, ever flourished so widely as the

Sarvastivida, either before or after the seventh century ; though its adherents in

India alone, in Hiuen Thsang’s time, were not so numerous as those of the other

schools 4,

This school no doubt belongs to the Hinayana, though our author does

not expressly say so. He mentions the two Bauddha systems, MAdhyamika

(of Nagarguna) and Yogd#arya (of Asanga), found in Sayava’s philosophical work,

and says that only these two were the Mahdydna then existing or that ever

existed. I-tsing makes an attempt to harmonise the two extreme Y4nas, pointing

out some facts common to both, such as the adoption of the same Vinaya and the

same Prohibitions (p.14). What constitutes the difference between the two is,

according to him, the worship of a Bodhisattva and the reading of a Mahdy4na-

sfitra, which are peculiar to the Mahdyanists. But it seems to have been the

case that some of the eighteen schools, after coming into contact with the

Mahayana, adopted its custom, or at all events, studied its system along with

their own’. I-tsing’s statement (p. 14) seems to imply that one and the same

1 Chap. xxxix ; Legge, p. 99.

? As. Res. xx, p. 41 seq. The first Buddhist king, Sroa-tsan-gam-po, sent his minister,

Thonmi Sambhota, to India for the scriptures in 632 A. D.

3 Wassilief, Buddhismus, p. 96. 4 J.R.A.S., 1891, p. 420.

5 The Mahabodhi-vibara in Gayd, for instance, adheres to the Sthavira School, yet belongs

also to the Mahfydna; the surrounding circumstances may have occasioned this, See below

p. xxxii, note 2.
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school adheres to the Hinayana in one place and to the Mahayana in another;

a school does not exclusively belong to the one or the other.

As to the difference of the opinions held by the eighteen schools, he does

not say a word; but we can see, from the fact that he is very particular in stating

that his Record is in accordance with his own school only and no other’, that the

opinions of the other schools were irreconcileable. He gives some trifling points

of difference in their practices, such as the arrangement of lodging-places, the

methods of accepting alms or wearing garments’, though they are not sufficient to

draw a line between the Milasarvastivida-nikaya and the other schools °.

THE RESULT OF I-TSING’S DESCRIPTION OF THE BUDDHIST SCHOOLS

(As D. 671-695).

(His Introduction, pp. 7-14.)

The eighteen schools * of Buddhism under the four principal heads :—

I. The Arya-mahasanighika-nikaya.

1. Seven subdivisions.

2. The Tripitaka in 300,000 slokas.

3. It is in practice in Magadha (C. India); a few in Lata and Sindhu (W. India); a few

in N, and S. India. Side by side with the other schools in E. India. Rejected in

Ceylon. Lately introduced into the islands of the Southern Sea (Sumatra, Java, &c.).

Some followers in Shen-si (W. China).

Il. The Arya-sthavira-nikdya.
1. Three subdivisions.

2. The Tripitaka in 300,000 slokas 5,

3. Almost all belong to it in S. India; it is in practice in Magadha (C. India), All

belong to this in Ceylon. A few in Lafa and Sindhu (W. India). Side by side

with the other schools in E. India. (Not in N, India.) Lately introduced into the

islands of the Southern Sea. (Not in China.)

! Pages 20, 215. 2 Pages 6-7, 66-67.

SI may add here that there is no trace of Brahmanic hostility in our Record; this is in

harmony with the dates of Kumarila Bhaffa (about 750) and SankaraZdrya (about 788-820).

* Compare Burnouf, Lotus, 357; Csoma, As. Res. xx, 298; Dipavamsa V, 39-48;

Mahavamsa V; Rhys Davids, J. R. A.S., 1891, p. 4113 1892, p. 5; Wassilief, Buddhismus,

223; Beal, Ind. Ant., 1880, 299.

5 Compare Rhys Davids, Buddhism, p. 19.
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I. The Arya-mtilasarvastivada-nikaya.

1. Four subdivisions :—

a. The Millasarvastivada School.

é. The Dharmagupta School,

c. The Mahisasaka School.

d@, The Kasyaptya School.

2, The Tripizaka in 300,000 slokas.

3. Most flourishing in Magadha (C. India); almost all belong to this in N. India.

A few in LA/a and Sindhu (W. India) andin S. India. Side by side with the other

in E. India. Three subdivisions, 4, c, d, are not found in India proper, but some

followers in Udydna, Kharakar, and Kustana, (Not in Ceylon.) Almost all

belong to this in the islands of the Southern Sea. A few in Champa (Cochin

China), 4 is found in E. China and in Shen-si (W. China). a, 6, ¢, d, flourishing

in the south of the Yang-tse-kiang, in Kwang-tung and Kwang-si in S, China.

IV. The Arya-sammitiya-nikaya *.

1. Four subdivisions.

2. Tripi¢aka in 200,000 slokas; the Vinaya alone in 30,000 slokas,

3. Most flourishing in Lafa and Sindhu (W. India). It is in practice in Magadha.

A few in S. India. Side by side with the other in E. India. (Not in N. India.)

(Not in Ceylon.) A few in the islands of the Southern Sea, Mostly followed in

Champa (Cochin-China). _ (Not in China proper.)

The geographical distribution of the schools in India and in other places :—

India in general. Eighteen schools are in existence (p. 8, iv).

C. India. Magadha; all the four Nikayas in practice, but III flourishes the

most (except 4, ¢, d of it).

W. India. Laéa and Sindhu; 1V is most flourishing ; a few of I, II, II.

N. India. Almost all belong to IIL; a few to I (II, 1V not found).

S. India. ?Almost all belong to I; a few to the other schools.

E, India. I, I, TI, IV side by side.

Ceylon. All belong to II; I is rejected (III, IV not found).

Sumatra, Java, and the neighbouring islands. Almost all belong to NII; a few to

IV; lately a few to I, II.

Cochin-China. Champa; mostly IV; a few III (no I, II).

Siam. No Buddhism at present, owing to the recent persecution of Buddhists by

a king.

1 This seems to be most common; Sammiti in Dipav. V, 46 (plural -ti), also in Wijesinha,

Mahav., p. 15, note.

* This fact is in harmony with Prof. Oldenberg’s opinion expressed in his Vinaya-pisakam,

i, p. lili, that the Ceylonese Buddhism might have been introduced through the southern coasts

which had commercial relations with Ceylon in early times.
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F. China. 4 of LIT flourishing.

W. China. Shen-si: 4 of III, and also I followed,

S. China. South of Yang-tse-kiang, Kwang-tung, and Kwang-si: all III (a, 4,

c, @) flourishing.

The Mahayana and Hinayana.

China in general belongs to the Mahaydna,

Malayu (= Stibhoga), a few Mahayanists.

N. India and the ten or more islands of the Southern Sea (Sumatra, Java, &c.)

generally belong to the Hinayana.

All the remaining places in India. Both Yanas are found, ie. some practise

according to the one, some according to the other.

THkE LIFE AND TRAVELS OF I-TSING.

I. His Boyhood, to his Departure from China.

I-tsing, one of the three great travellers in India, was born inthe year 635 a.D.

in Fan-yang', during the reign of T’ai-tsumg®. When he was seven years old

(641), he went to the teachers, Shan-yii and [fui-hsi, who both lived in a temple

on the mountain T‘ai in Shan-tung*, He was probably instructed by these

teachers in the clements of general Chinese literature, with a view to his proceeding

to the priesthood.

His Up4dhydya Shan-yii died, to his great sorrow, when he was only twelve

years old (646)4. He then, laying aside his study of secular literature, devoted

himself to the Sacred Canon of the Buddha. He was admitted to the Order

(Pravragya) when he was fourtcen years of age. It was, he tells us, in his

eighteenth year (652) that he formed the intention of travelling to India, which

was not, however, carried out till his thirty-seventh year (671)°. During some

nineteen years of the interval he seems to have applied all his youthful vigour to

1 Modern Cho-chou (= Juju of Marco Polo, near Peking), a department in the province of

Chi-li.

2 Reigncd a. p. 627-649 ; 635 is, in Chinese, the ninth year of the Chéng-kuan period.

* Below, pp. 199, 207. § Page 204; Hiuen Thsang returned from India in this year.

+ Page 204

d



xxvi GENERAL INTRODUCTION.

the studv of religion, so as ‘not to render his life useless by indulging himself in

secular literature 1’

He received his Full Ordination (Upasampada) at the required age of twenty

(684), his KarmaéArya, Hui-hsi, then becoming his Upadhyaya to take the place

of the deceased Shan-yii. On the same day, pointing out to him the importance

of holding firm to the Noble Precepts of the Buddha, and also the fact that the

Buddha’s teaching was becoming misinterpreted, the Upadhyaya instructed him in

earnest The words of his teacher must have guided him throughout the whole

of his life, for what he did or wrote afterwards perfectly accords with them.

After that incident, he devoted himself exclusively to the study of the Vinaya

text during the following five years (654-658). He made great progress in his

pursuit, and his teacher ordered him to deliver a lecture on the subject; in fact he

calls himself on one occasion ‘One versed in the Vinaya,’ so far as the Chinese

study of it is concerned 8,

Next to the Vinaya he proceeded to learn the larger Sitras, practising some of

the thirteen DhiitAhgas‘ during his residence in the mountain Vihéra. Owing to

the instigation of his Upadhyaya he then went to Eastern Wei? to study Asanga’s

two S4stras belonging to the Abhidharma-pifaka; thence he moved to the

Western Capital *, where he further read the Abhidharma-kosa and Vidydméatra-

siddhi of Vasubandhu and Dharmapala respectively 7. While he stayed at Ch'ang-an

he may have witnessed the ‘noble enthusiasm of Hiuen Thsang *, and probably

also the grand ceremony of his funeral carried out under the special direction of

the emperor, for his death occurred during I-tsing’s stay in the capital (664).

Stirred up perhaps by the great personality of Hiuen Thsang and by the honour

and glory that attended him, I-tsing seems io have made a great effort to carry

out his long meditated enterprise of a journey to India, which was in his time the

home of Buddhist literature. I-tsing indeed became a great admirer of Hiuen

Thsang as well as of Fa-hien, as his biographer tells us*. He stayed in the

capital till a.p. 670, the year prior to his departure from home.

As to his travels, the reader will perhaps prefer to read them in I-tsing’s own

words, though the record is unfortunately short '°.

! Page 209; this was his teacher's instruction. 2 Page 209. 5 Page 65,

* Compare pp. 56, 57, note. 5 Or, Veh, now Chang-teh Fu in Honan.

® Si-an Fu or Ch'ang-an (= Kenjanfu of Marco Polo) in Shen-si. 7 Page 210,

* Compare the Life of I-tsing (Nanjio’s Catal., No. 1495) ; Chavannes, Memoirs, p. 193.

° See 1. c.; for his own words about his two predecessors, see below, pp. 184, 207.

Tt would have seemed“superfluous to give a long account after Hiuen Thsang; I-tsing

must have known the Si-yu-ki, see e.g. his sayings against ‘Indu’ (p. 118; cf. Hiuen Thsang,

Mémoires, ii. 56) and about the six seasons (p. 102, notes 3, 4).
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Il. His Journey to India.

‘I, I-tsing, was in the Western Capital (Ch‘ang-an) in the first year of the

Hsien-héng period (670), studying and hearing lectures. At that time there were

with me Ch‘u-i, a teacher of the Law, of Ping-pu?; Hung-i, a teacher of the

Sastra, of Lai-chou*, and also two or three other Bhadantas; we all made an

agreement together to visit the Vulture Peak (Gredhrakfiza), and set our hearts

on (seeing) the Tree of Knowledge (Bodhidruma) in India. Ch'u-i, however, was

drawn back by his affection towards (his home in) Ping-ch'uan‘, for his ‘mother

was of an advanced age, whereas Hung-i turned his thought to Sukhavati® on

meeting Hiuen-Chan in Kiang-ning®. Hiuen-k‘uei (one of the party) came as

far as Kwang-tung; he, however, as others did, changed his mind which he had

formerly made up. So I had to start for India, only with a young priest, Shan-

hing, of Tsin-chou*.

The old friends of mine in the Divine Land (China) thus unfortunately parted

with me and all went their ways, while not a single new acquaintance in India

was yet found by me. Had I hesitated then, my wish would never have been

fulfilled. I composed two stanzas imitating, though not in earnest, the poem on

the fourfold Sorrow §,

During my travel I passed several myriads of stages,

The fine threads of sorrow entangled my thought hundredfold.

Why was it, pray, you let the shadow of my body alone

Walk on the boundaries of Five Regions of India?

Again to console myself:

A good general can obstruct a. AostiZesarmy,

But the resolution of a man is difficult to move®

If I be sorry for a short life and be ever

Speaking of it, how can I fill up the long Asankhya age ‘??

1 The Ta-t‘ang-si-yu-ku-fa-kao-séng-Ch'‘uan, vol. ii, fol. 4°; Chavannes, § 46, p. 114.

2 Ping-chowu or T‘ai-yuen in Shen-si.

® Lai-chou Fu, in the Shan-tung promontory, said to have been named after the Lai aborigines.

* A Japanese text has Ping-chon.

5 To be born in the Land of Bliss it is necessary to repeat daily the name of Amitabha

according to the Old Pure Land School; An-yang = Sukhavati. 6 In Kiang-su.

7 A place in P'ing-yang in Shen-si. This priest was a pupil of I-tsing; he came as far as

Sumatra and returned to China owing to illness, Chavannes, § 47, p. 126.

® An ancient poem composed by Chang-heng (A.p. 78-139), loc. cit., p. 115.

® Cf. the Analects, IX, 25.

© A Bodhisattva passes through three Asankhya (immeasurable) ages, practising charity, &c.;

I-tsing is here alluding to this.

d2
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*Previous to my departure from home I returned to my native place (Cho-chou)

from the capital (Ch'ang-an). I sought advice from my teacher, Hui-hsi, saying:

‘Venerable Sir, I am intending to take a long journey; for, if I witness that with

which I have hitherto not been acquainted, there must accrue to me great

advantage. But you are already advanced in age, so that I cannot carry out my

intention without consulting you. He answered: ‘This is a great opportunity for

you, which will not occur twice. (I assure you) I am much delighted to hear of

your intention so wisely formed. If I live long enough (to see you return), it will

be my joy to witness you transmitting the Light. Go without hesitation; do not

look back upon things left behind. I certainly approve of your pilgrimage to

the holy places. Moreover it is a most important duty to strive for the pros-

perity of Religion. Rest clear from doubt!’

>On the eve of my departure, I went to the tomb of my master (Shan-yii) to

worship and to take leave. At that time, the trees around the tomb (though)

injured by frost had already grown so much that each tree would take one hand

to span it*, and wild grasses had filled the graveyard. Though the’ spirit-world

is hidden from us, I nevertheless paid him all honour just as if he had been

present*, While turning round and glancing in every direction, I related my

intention of travelling. I invoked his spiritual aid, and expressed my wish to

requite the great benefits conferred on me by this benign personage.

In the second year of the Hsien-héng period (671) I kept the summer-retreat

(varsha or vassa) in Yang-fu®. In the beginning of autumn (seventh moon) I met

unexpectedly an imperial envoy, Féng Hsiao-ch'tian of Kong-chou’; by the help

of him I came to the town of Kwang-tung, where J fixed the date of meeting with

the owner of a Persian ship*® to*embark for the south. Again accepting the

1 Payre 210. 2 Page 204. 3 This is an alternative translation, cf. 1. c.

4 Cf. the Analects, III, 12.

® The Si-yu-ku-fa-kao-séng-ch'uan, vol. ii, fol. 5°; Chavannes, p. 116,

® Yang-chou (= Yangju of Marco Polo) in Kiang-su.

7 Old name for the S.E. part of Kwang-si.

* In I-tsing’s time there was regular navigation between Persia, India, the Malay islands, and

China, I think this explains the route of the first Nestorian missionary, Olopuen or Alopen, who

went to China A.D, 635, Dr. Legge supposed that he would have come to China overland

through Central Asia (Christianity in China in the Seventh Century, p. 45). Dr. Edkins says

that Stliditya received the Syrian Christians, Alopen and his companions, A.D. 639 (Athenaeum,

July 3, 1880, p. 8). If so, it would seem that he went back to India. If, on the other hand,

these were two different men, the fact would rather favour Yule’s conjecture that Alopuen, which

is supposed to be Syriac ‘Alopano,’ might be merely a Chinese form of the Syriac ‘ Rabban,’

by which the Apostle had come to be generally known (Cathy, p. xciv). For Adam, the writer of

the Syro-Chinese inscription, see p. 169 note, and also my additional note at the end (p. 223).
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invitation of the envoy I went to Kang-chou', when he became my Danapati

(Benefactor) for a second time. His younger brothers, Hsiao-tan and Hsiao-chén,

both imperial envoys, Ladies? Ning and P*én, all the members of his family,

favoured me with presents.

Things of superior quality and excellent eatables were given me by them;

each striving to do the best. In doing so, they hoped that I might not be in any

want during the sea voyage, yet they feared that there might be some troubles

for me in the dangerous land. Their affection was as deep as that of my parents,

readily granting whatever the orphan wished to have. They all became my refuge

or resource, and together supplied the means of (visiting) the excellent region.

All I could have done regarding my pilgrimage (to the Holy Land) is due

only to the power of the family of Féng. Moreover the priests and laymen of the

Lin-nan® experienced a bitter feeling at our parting; the brilliant scholars of

the northern provinces were all distressed by our bidding farewell, as they thought

never to see us again.

In the eleventh month of this year (a.p. 671) * we s/arted looking towards the

constellations Yi and Chén®, and having P'an-yii (Kwang-tung) right behind us.

I would sometimes direct my thoughts far away to the Deer Park (Mrigadava at

Benares); at other times 1 would repose in the hope of (reaching) the Cock

Mountain (Kukku/apadagiri near Gaya),

At this time the first monsoon began to blow, when our ship proceeded

towards the Red South®, with Ae ropes a hundred cubits long suspended from

above, two by two’, In the beginning of the season in which we separate from

the constellation Chi’, the pair of sazls,,each in five lengths ®, flew away, leaving

* A place in Kwang-chou in the province of Kwang-tung.

? Chiin-chiin is a daughter of an imperial prince of the third degree, but often used as a title

of honour of a noble lady, as here.

3 South of the Plum Range, i. e. Kwang-tung and Kwang-si. * Page ary.

5 Yi=serpent, twenty-two stars in Crater and Hydra; Chén=worm, 8, y, 8, € Corvus. Long.

170° 56’ 9” —187° 56’ 52”, i.e. about the south.

8 The colour assigned to the south is red, and that to the north is sombre, see below.

7 Ile. ‘the preparation of the spars having been duly made.’ Prof. Chavannes’ correction of

‘Kuei’ to ‘Kua’ is confirmed by Kasyapa’s copy of the Record; Memoirs, p. 118, note 4.

® Chi stands for the constellation ¥, 6, e, 8 Sagittarii= Leopard. Long. 268° 28’ 15". This

constellation consists of the stars which are visible in heaven only when the sun is 16° or more

below the horizon. Accordingly, the first heliacal rising (ortus heliacus) at dawn for Lat, 20°

(Canton) is on about Feb. 8, and the last heliacal setting (occasns heliacus) in the evening dusk,

for Lat. 20° is on about Dec. 11. The corresponding day in the lunar month to our Dec. rr will

be about the 1st of the eleventh month, being about the time when the Chi constellation disappears.

9 For this note, see next page.
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the sombre north behind. Cutting through the immense abyss, the great swells

of water lie, like a mountain, on the sea. Joining sideways with a vast gulf-stream,

the massive waves, like clouds, dash against the sky.

Before sailing twenty days the ship reached Bhoga}, where I landed and

stayed six months, gradually learning the Sabdavidya (Sanskrit grammar). The

king gave me some support and sent me to the country of Malayu, which is now

called Sribhoga *, where I again stayed two months, and thence I went to Ka-cha’,

Here I embarked in the twelfth month, and again on board the king’s ship I sailed

to Eastern India. Going towards the north from Ka-cha, after more than ten

days’ sail, we came to the country of the Naked People (Insulae Nudorum).

Looking towards the east we saw the shore, for an extent of one or two Chinese

miles, with nothing but cocoa-nut trees and betel-nut forest *, luxuriant and pleasant

(to be seen). When the natives saw our vessel coming, they eagerly embarked

in little boats, their number being fully a hundred. They all brought cocoa-nuts,

bananas, and things made of rattan-cane and bamboos, and wished to exchange

them. °What they are anxious to get is iron only; for a piece of iron as large

as two fingers, one gets from them five to ten cocoa-nuts. The men are entirely

naked, while the women veil their person with some leaves. If the merchants in

joke offer them their clothes, they wave their hands (to tell that) they do not use them.

By this time the wind begins to blow from N. Ei,; hence the common expression: ‘Chi hao féng,
Pi hao yi,’ ‘the constellation Chi (Sagittarius) loves wind, and the Pi (Taurus) loves rain,’ that

is, the two draw wind and rain respectively towards themselves, and it means ‘ wind comes from

the N.E., and the rain from the S.W.’ The Chinese Aolus is therefore Chi-po, i.e. Lord Chi

or Uncle Sagittarius.

® Lit. ‘the pair of fives flew alone;’ the sail may have consisted of five lengths of canvas.
Chavannes : ‘et la girouette de plumes flotta isolée.’

1 See below.

* This is I-tsing’s note, We must thus recognise Bhoga, the Capital and the country of

Sribhoga (= Malayu), though I-tsing uses both names indiscriminately. The notes in I-tsing’s

text have often been erroneously supposed to be bya later hand. As I have said elsewhere
(pp. 8, 214, notes), we have no reason whatever to suppose this. He is wont to note any

difficult passage throughout his works and translations, There are some such notes which no

one but one who had been in India could add, e.g. see Memoirs, vol. ii, fol. 12°; Record, vol. i,
fol. 3°; vol. iii, fols. 11°, 11"; vol. iv, fol. 142, The commentator Kasyapa takes all the notes
as by I-tsing. Besides, the note to the Millasarvastivada-ckasatakarman quoted below (pp. xxxiii,
xxxiv) clears up all doubts, where he says that Malayu then became Bhoga.

* Ka-cha must he S. of the country of the Naked People, somewhere on the Atchin coast.

This may represent Sanskrit kakha, ‘shore.’ The Chinese characters are now pronounced

Hsieh-ch’a or Chieh-ch‘a (ch‘a is often misprinted for t'u; if so here, then Chieh-t'n),
* Pin-lang, from the Malay pinang; Sanskrit pfiga.

5 These agree with an account given of the Nicobar Islands, see below, Pp. XXxvili, I.
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This country is, I heard, in the direction of the south-west limit Shu-ch'uan

(Ssti-ch'uan, in China). This island does not produce iron at all; gold and silver

also are rate. The natives live solely on cocoa-nuts (nélikera) and tubers; there

is not much rice. And therefore what they hold most precious and valuable

is Loha?, which is the name for iron in this country. These people are not

black, and are of medium height. They are skilled in making round chests

of rattan; no other country can equal them. If one refuses to barter

with them, they discharge some poisoned arrows, one single shot of which

proves fatal. In about half a month’s sail from here in the north-west

direction we reached TAmralipti?, which constitutes the southern limit of E, India.

It is more than sixty yoganas from Mah&bodhi and Nalanda (C. India).

3 On the eighth day of the second month of the fourth year of the Hsien-héng

period (673) I arrived there. In the fifth month I resumed my journey westwards,

finding companions here and there.

I met for the first time Ta-ch'éng-téng (Mahayanapradipa)* 2 Témrahpii, and

stayed with him a (part of the) year, while I learned the Brahma-language

(Sanskrit) and practised the science of words (grammar, Sabdavidya). Lastly,

I started together with the master Téng (=Ta-ch’éng-téng), taking the road

which goes straight to the west, and many hundreds of merchants came with us

to C. India.

At a distance of ten days’ journey from the Mahabodhi Vihara we passed

a great mountain and bogs; the pass is dangerous and difficult to cross. It is

important to go in a company of several men, and never to proceed alone. At

that time I, I-tsing, was attacked by an illness of the season; my body was

fatigued and without strength. I sought to follow the company of merchants, but

tarrying and suffering, as I was, became unable to reach them. Although I exerted

myself and wanted to proceed, yet I was obliged to stop a hundred times in going

five Chinese miles. There were there about twenty priests of Nalanda, and with

them the venerable Téng, who had all gone on in advance. I alone remained

behind, and walked in the dangerous defiles without a companion. Late in the

day, when the sun was about to set, some mountain brigands made their appear-

1 Lo-ho in the Japanese text, but Lo-a in the Chinese, They evidently used the Sanskrit

name.

2 Page 185, note. % Page 21l.

* A pupil of Hinen Thsang. He travelled in Dvaravatt (W. Siam), Ceylon, S. India, and

came to Tamralipti, where he stayed twelve years ; skilled in Sanskrit. I-tsing goes with him

to Nalanda, Vaisdlf, and Kusinagara; died in the Parinirvaza Vihara at the last-mentioned town

(Memoirs, i, fols. 13, 14; Chavannes, § 32, p. 68).
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ance; drawing a bow and shouting aloud, they came and glared at me, and one

after another insulted me. First they stripped me of my upper robe, and then took

off my under garment. All the straps and girdles that were with me they snatched

away also, I thought at that time, indeed, that my last farewell to this world was

at hand, and that I should not fulfil my wish of a pilgrimage to the holy places.

Moreover, if my limbs were thus pierced by the points of their lances, I could

never succeed in carrying out the original enterprise so long meditated. Besides,

there was a‘rumour in the country of the West (India) that, when they took

a white man, they killed him to offer a sacrifice to heaven (Devas). When

I thought of this tale, my dismay grew twice as much. ‘Thereupon I entered

into a muddy hole, and besmeared all my body with mud. I covered myself with

leaves, and supporting myself on a stick, I advanced slowly.

The evening of the day came, and the place of rest was as yet distant. At

the second watch of night I reached my fellow-travellers. I heard the venerable

Téng calling out for me with a loud voice from outside the village. When we

met together, he kindly gave me a robe, and I washed my body in a pond and

then came into the village. Proceeding northwards for a few days from that

village, we arrived first at Nalanda and worshipped the Root Temple (Mfla-

gandhaku/i), and we ascended the Gredhrakti/a (Vulture) mountain, where we saw

the spot on which the garments were folded’. Afterwards we came to the Maha-

bodhi Vihara*, and worshipped the image of the real face (of the Buddha). I took

stuffs of thick and fine silk, which were presented by the priests and laymen of

Shan-iung, made a kAshdya (yellow robe) of them of the size of the Tathagata,

and myself offered this robe to the Image. Many myriads of (small) canopies

(also), which were entrusted to me by the Vinaya-master Hiuen of Pu °, I presented

on his behalf. The Dhyana-master An-tao of Ts‘ao * charged me to worship the

image of Bodhi, and I discharged the duty in his name.

Then I prostrated myself entirely on the ground with an undivided mind,

sincere and respectful. First I wished for China that the four kinds of benefits ®

1 Hiuen Thsang, tom. iii, p. 21: ‘Au milieu d’un torrent, il y a une vaste pierre sur laquelle

le Tathiigata fit sécher son vétement le religieux. Les raies de l'étoffe détachent encore aussi

nettement que si elles avaient été ciselées.’

2 Near the Bodhi tree, built by a king of Ceylon (Memoirs, Chavannes, p. 84), This Vihara

belonged to the Theravada, yet adhered to the Mahfyana (Hiuen Thsang, iii, p. 487 seq.); this

fact perhaps misled Hinen Thsang, who mentions Ceylon as belonging to both. Bharukakkha

and Surdshéra also belonged to both, according to Hiuen Thsang. Compare Oldenberg, Vinaya-

pitakam, p. lili, note.

$ Pu-chou in Shan-tung. * Ts‘ao-chou in Shan-tung. 5 Page 196, note 3.
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should widely prevail among all sentient beings (Han-shih= sattva) in the region

of the Law (Dharmadhatu), and I expressed my desire for a general reunion

under the Naga-tree to meet the honoured (Buddha) Maitreya and to conform to

the true doctrine ?, and then to obtain the knowledge that is not subject to births.

I went round to worship all the holy places; I passed @ house which %s known

(to the Chinese) as ‘ Fan-chang’ (in Vaisalf)? and came to Kusinagara, everywhere

keeping myself devout and sincere. I entered into the Deer Park (Mrigadava at

Benares) and ascended the Cock Mountain (Kukku/apadagiri near Gaya); and

lived in the Nalanda Vihara for ten years (probably a.p. 675-685).

®In the first year of the Ch'ui-kung period (685) I parted with Wu-hing in

India (in a place six yoganas east from Nalanda) *,

After having collected the scriptures, I began to retrace my steps to come

back ® I then returned to TAmralipti. Before I reached there, I met a great

band of robbers again; it was with difficulty that I escaped the fate of being

pierced by their swords, and I could thus preserve my life from morning to

evening. Afterwards I took ship there and passed Ka-cha®. The Indian texts

I brought formed more than 500,000 slokas, which, if translated into Chinese,

would make a thousand volumes, and with these I am now staying at Bhoga.

7 Roughly speaking, the distance from the middle country (Madhyamadesa) of

India to the border lands (Pratyantaka) is more than 300 yoganas in the east and

in the west. The border lands in the south and in the north are more than

400 yoganas distant. Although I myself did not see (all the limits) and ascertain

(the distance), yet I know it by inquiry. TAmralipti is forty yoganas south from

the eastern limit of India. There are five or six monasteries; the people are

1 Page 213, note 1. Tsung here =‘ school,’ ¢ tenet,’ ‘ doctrine.’

2 Wan-chang = ‘ten cubits square.’ In Vaisali there was a house which is said to be the room

of Vimalakirti, contemporary of the Buddha ; Wan-hiuen-ts‘é, chief envoy to Sil4ditya, when in

Vaisdli, measured the house and found that this room was ten cubits each way (Kasyapa).

Hence it was afterwards known as Fan-chang; later any room where a head priest lived was

called so. Now any abbot and also any monastery are called Fan-chang. Compare Julien,

Mémoires, vii, p. 385; Beal, Life of Hiuen Thsang, p. 100; Chavannes, Memoirs, p. 72, where

I-tsing passes Vaisali between the Diamond Seat and Kusinagara.

2 Memoirs, vol. i, fol. 6°; Chavannes, p. Io.

4 Loe. cit., vol. ii, fol. 11°; Chavannes, p. 147. See below, p. xlvi.

5 Yen here is not a verb but a particle; for an analogous use, see the Nestorian Inscription

(Legge, Christianity in China, &c., p. 25), and Memoirs, vol. ii, fol. 13”, line 9g.

© He landed here and met a man from the north (Tukhara or Sfli), who told him that there

were two Chinese priests travelling in the north (whom I-tsing considered to be his own friends),

Chavannes, p. 106.

7 The Malasarvastivada-ekasatakarman (Nanjio’s Catal., No. 1131), book v, p. 57.
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rich. It belongs to E. India, and is about sixty yoganas from Mahabodhi and

Sti-Nalanda. This is the place where we embark when returning to China.

Sailing from here two months in the south-east direction we come to Ka-cha. By

this time a ship from Bhoga will have arrived there. This is generally in the first

or second month of the year. But those who go to the Simhala Island (Ceylon)

must siil in the south-west direction, They say that that island is 700 yoganas

off. We stay in Ka-cha till winter, then start on board ship for the south, and we

come after a month to the country of Malayu, which has now become Bhoga;

there are many states (under it), The time of arrival is generally in the first or

second month. We stay there till the middle of summer and we sail to the north;

in about a month we reach Kwang-fu (Kwang-tung). The first half of the year

will be passed by this time.

When we are helped by the power of our (former) good actions, the journey

everywhere is as easy and enjoyable as if we went through a market, but, on the

other hand, when we have not much influence of Karma, we are often exposed to

danger as if (a young one) in a reclining nest. I have thus shortly described the

route and the way home, hoping that the wise may still expand their knowledge

by hearing more.

Many kings and chieftains in the islands of the Southern Ocean admire and

believe (Buddhism), and their hearts are set on accumulating good actions. In

the fortified city of Bhoga Buddhist priests number more than 1,000, whose minds

are bent on learning and good practices. They investigate and study all the

subjects that exist just as in the Middle Kingdom (Madhya-desa, India) ; the rules

and ceremonies are not at all different. If a Chinese priest wishes to go to the

West in order to hear (lectures) and read (the original), he had better stay here

one or two years and practise the proper rules and then proceed to Central India.

* At the mouth of the river Bhoga I went on board the ship to send a letter?

(through the merchant) as a credential to Kwang-chou (Kwang-tung), 27” order to

meet (my friends) and ask for paper and cakes of ink, which are to be used

in copying the Sftras in the Brahma-language, and also for the means (cost)

of hiring scribes, Just at that time the merchant found the wind favourable, and

raised the sails to their utmost height. I was in this way conveyed back (although

Or does this refer to a robbers’ den ?

? Memoirs, vol. ii, fol. 17°; Chavannes, p. 176.

* Fu-sbu means ‘to send a letter.’ I-tsing does not intend to go home, therefore he says

(below): ‘Even if I asked to stop,’ &c. This was a very puzzling point. Beal makes out

that I-tsiny was intending to return but was left behind, while Chavannes thinks that I-tsing
intended te return in order to get paper and ink, and did so.
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not myself intending to go home). Even if I asked to stop, there would have

been no means of doing so. By this I see it is the influence of Karma that can

fashion (our course), and it is not for us, men, to plan it. It was on the

twentieth day of the seventh month in the first year of the Yung-ch‘ang period

(689) that we reached Kwang-fu. I met here again with all the priests and laymen.

Then in the midst of the assembly in the temple of Chih-chih I sighed and said:

‘I first went to the country of the West with the hope of transmitting and

spreading (the Law)*; I came back and stayed in the island of the Southern

Ocean, Some texts are still wanting, though what I brought (from India) and

left at Bhoga amounts to 500,000 slokas belonging to the Tripi/aka. It is necessary

under this circumstance that I should go there once again. But I am already

more than fifty years of age (fifty-five); while crossing the running waves once

more, the horses that pass through cracks? may not stay, and the rampart of my

body may be difficult to guard. If the time for the morning dew (for drying)

comes on a sudden, to whom shall those books be entrusted ?

‘The Sacred Canon is indeed an important doctrine, Who is then able to

come with me and take it over? To translate (the texts) as we receive (instruc-

tions in them) we want an able person.’

The assembly unanimously told me: ‘Not far from here there is a priest,

Chéng-ku (Salagupta), who has Jong been studying the Vinaya doctrine; from his

earliest age he has preserved himself perfect and sincere. If you get that man, he

will prove an excellent companion to you.’ As soon as I heard these words,

I thought that he would, in all probability, answer my want. Thereupon I sent

a letter to him to the temple of the mountain, roughly describing the preparation

for the journey. He then opened my letter; on seeing it he soon made up his

mind to come with me. To make a comparison, a single sortie at the town of

Liao-tung broke the courageous hearts of the three generals, or one little stanza

from (or, about) the Himalaya mountain drew the profound resolution of the great

hermit *. He Jeft with joy the quiet streams and pine forests 7 which he lived ;

he tucked up his sleeves before the hill of the Stone Gate (Shih-mén, N.W. of

Kwang-tung), and he raised his skirts in the temple of the Edict (Chih-chih). We

bent our parasol (and talked friendly as Confucius did) and united our feelings in

rubbing away the worldly dust; as we both gave up (to Religion) our five limbs,

* Liu-t'ung « ‘ propagating’ or ‘ transmitting.’

* A strange simile in Chinese: ‘Human life passes away as quickly as a white colt runs

through a crack,’

% Liao-tung and the Himalaya are well known, but I cannot explain at present to what

incidents he is alluding.
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we concluded (our friendship) in openheartedness, as if from former days.

Althouzh I never saw him before in my life, yet he was, I found, just the man who

answered unexpectedly my wish. On a fine night we both discussed seriously as

to what had to be done. Chéng-ku then said to me: ‘When Virtue wishes to

meet Virtue, they unite themselves without any medium, and when the time is

about ripe, no one can stay it even if they wanted.

‘Shall I then sincerely propose to propagate our Tripi/aka together with you, and

to help you in lighting a thousand lamps (for the future)?’ Then we went again

to the mountain Hsia! to bid farewell to the head of the temple, Kien, and others.

K‘ien clearly saw what was to be done at the right moment and acted accordingly ;

he never intended to retain us any longer with him. When we saw him and laid

before him what we had meditated, he helped us and approved of all. We was

never anxious about what might be wanting to himself, whilst his mind was intent

only on helping others. He made, together with us, the preparations for the

journey, so as not to let us be in want of anything. Besides, all the priests and

laymen of Kwang-tung provided us with necessary things.

Then on the first day of the eleventh month of the year (a.p. 689) we departed

in a merchant ship. Starting from P'an-yii we set sail in the direction of Champa?”

with the view of reaching Bhoga after a long vogage, in order to become the ladders

for all beings, or the boats, to carry them across the sea of passion. While we

were glad to accomplish our resolutions as soon as possible, we hoped not to fall

in the middle of our journey.

[Chéng-ku, Tao-hung, and two other priests followed I-tsing and studied

Sfitras three years in Bhoga; Tao-hung was then (689) twenty years old, and,

when I-tsing wrote the Memoirs, twenty-three years *. |

‘T, I-tsing, met Ta-ts‘in in Sribhoga (where he came a.p. 683). I requested

him to return home to ask an imperial favour in building a temple in the West.

When he saw that benefits would be great and large (had this petition been granted),

Ta-ts'in disregarding his own life agreed to re-cross the vast ocean. It is on the

fifteenth day of the fifth month in the third year of the T‘ien-shou period (692)

that he takes a merchant ship to return to Ch'ang-an (Si-an-fu). Now I send

with him a new translation of various Sftras and S&stras in ten volumes, the

Nan-hai-chi-kuei-nai-fa-ch‘van (the Record) in four volumes, and the Ta-t'ang-si-

yu-ku-fa-kao-séng-ch’uan (the Memoirs) in two volumes.

1 A hill situated near Kwang-tung, where Chéng-ku lived.

2 Zampa of Odoric (about 1323 A.D.) ; Chamba of Marco Polo (1288 A.D.). Skt. Kampa.

5 Chavannes, pp. 185, 187. * Loc. cit., p. 160, § 56.
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lJ. His Return Home, to his Death.

The Biography? tells us that I-tsing was twenty-five years (671-695) abroad

and travelled in more than thirty countries, and that he came back to China at

Midsummer in the first year of the Chéng-shéng period (695) of T‘ien-hou (the

queen-usurper, 684-704); further that he brought home some four hundred

different texts of Buddhist books, the slokas numbering 500,000, and a real plan

of the Diamond Seat (Vagrasana) of the Buddha.

In a.p. 700-712 I-tsing translated 56 works in 230 volumes, though some of

them were of an earlier date. Among these works there are several important

Sfitras and SAstras, but to know how he represented the Mflasarvdstivada School,

with which our Record is particularly connected, it will suffice to give here only

the Vinaya texts as below :—

A. The India Office Collection.

No, 1110. Méalasarvastivada-vinaya-sfitra, 1 vol.I.

2. 5, 118 4, ” yy +Vinaya, 50 vols.

3 59) Il2R 4, ” »» ~samyukta-vastu, 40 vols.

4-55 1123. 45, ” » 7Sanghabhedaka-vastu, 20 vols.

5. ony «9TT24. gy » 3, -~bhikshusf-vinaya, 20 vols.

6. 4, 1127. yy % ») °Vinaya-saigraha, 14 vols.

J. 55 IIZk yy ” » 7~ekasatakarman, Io vols.

8. 4, 1133. 4y ” », chidana, 5 vols.

9 95 1134. 43; ” » omaty7k4, 5 vols.

IO. 5, 114 4, ” ») *Vinaya-nidana-matr7ka-gatha (15 leaves).

TI. yy TE4t. yy ” yy “samyukta-vastu-gatha (10 leaves).

12, 4, II43. 55 ” » -Vinaya-gatha, 4 vols.

13-53 LI4Q. 455 43 » -bhikshuvi-vinaya-stitra, 2 vols.

B. The Bodleian Library Collection (Jap. 65°) besides the above.

14. No. (1). Mfllasarvastivada-pravragyd(-upasamepada-)vastu, 4 vols.

(Cf. Mahavagga, Khandhaka I.)

15. (2). Milasarvastivada-varsh4vasa-vastu, 1 vol.

(Cf. Mahav., Khandh, IIT.)

16. 5, (3). MAlasarvastivada-pravaraza-vastu, 1 vol.

(Cf. Mahay., Khandh. IV.)

17. 4, (4). Malasarvastivada-Zarma-vastu, 1 vol.

(Cf. Mahav., Khandh. V.)

18 4, (5). Miilasarvastivada-bhaishagya-vastu, 18 vols.

(Cf. Mahav., Khandh. VI.)

19. 5, (6). Mdlasarvastivada-ka¢Ainaéivara-vastu, I vol.

(Cf. Mahav., Khandh. VIL)

? The Sung-kao-séng-ch‘uan, chap. i (Nanjio’s Catal, No. 1495); Chavannes, Memoirs,

p. 193 seq.
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He thus represented the whole texts of the Vinaya belonging to his own

Nikdya, and founded a new school for the study of this branch of Buddhist

literature in China, He died a.p. 713, in his seventy-ninth year. His life and

works sre greatly commended by the emperor Chung-tsung, his contemporary, in

the preface to the Tripisaka Catalogue.

NOTES ON SOME GEOGRAPHICAL NAMES,

IL The Country of the Naked People (ER KN [aq] ).

I-tsing passed this island when he sailed for India. It is ten days distant in

the north from Ka-cha, and it points to one of the smaller Nicobar Islands lying

on the north side. The description given by I-tsing agrees with some of the later

accounts of the islands, so much so, that we are fully justified in identifying his

Lo-jén-kuo with the present Nicobar. The group is believed to be the Lanja-

baltis or Lankhabdlis of the Arab navigators in the ninth century, who recorded

as follows: ‘These islands support a numerous population. Both men and women

go naked, only the women wear a girdle of the leaves of trees. When a ship

passes near, the men come out in boats of various sizes and barter ambergris and

cocoa-nuts for iron!’ The description of Marco Polo in the thirteenth century

does not agree so well as the above. He says: ‘When you leave the island of

Java (Java the less= Sumatra) and the kingdom of Lambri, you sail north about

150 miles, and then you come to two islands, one of which is called “ Necuveran ”

(or Necouran)*, In this island they have no king nor chief, but live like beasts ;

and I tell you they all go naked, both men and women, and do not use the

slightest covering of any kind. They are idolators; there are all sorts of fine and

valuable trees, such as red sanders and Indian nuts and cloves and brazil and

sundry other good spices °,’

1 Colonel Yule, Marco Polo, vol. ii, chap. xii, p. 289 seq.; Relation des Voyages faits par

les Arabes et les Persans dans l’Inde et & la Chine, dans le ix® siécle de l’ére Chrétienne, by

Reinaud, tom. i, p. 8.

2 Rashiduddin uses the name of Nakvaram (not Lakvdram), which may be a less corrupted

form of the name, perhaps allied with Naga (Yule, Cathy, p. 96). This may be Hinen Thsang’s

Nalikera-dvipa (Cocoa-nut Island), as Yule thinks.

3 Yule, Marco Polo, vol. ii, chap. xii, p. 289 ; he says (p. 291) : ‘The natives now do not go

quite naked ; the men wear a narrow cloth, the women a grass girdle. Famous for the abundance

of Indian nuts or cocoa, also betel and areca-nuts; and they grow yams, but only for barter.’
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The above two accounts as well as I-tsing’s certainly refer to one and the

same island, though the latter does not mention any name for it. It seems to have

passed under the name of ‘ Lo-jén-kuo,’ just like ‘Insulae Nudorum,’ as marked

in Prof. Lassen’s map’. The group of the Nicobar Islands was called the ‘ Land

of Rakshasas’ in the history of T‘ang (618-906) *.

Il, The Islands of the Southern Sea (Ry VE. S WH).

One must not confound what I-tsing calls the Islands of the Southern Sea

with what we know as the South Sea Islands. By the term ‘ Nan-hai’ is meant

the Southern China Sea or Malay Archipelago, and I-tsing includes in it Sumatra,

Java, and the then known neighbouring islands. There are, he tells us *, more than

ten countries, and all are under the influence of Buddhism. The Islands of the

Southern Sea are :—

1. Pro-lu-shi Island; Pulushih (22 4% fii WH).

2. Mo-lo-yu Country ; Malayu (Fe He We pH): or,

Shih-li-fo-shih Country ; Sribhoga (J? 4) fp Saif (BY).

Mo-ho-hsin Island; Mabdsin (BE Gi} {3 pH).

Ho-ling Island, or Po-ling ; Kalinga (i) [G& yh).

. Tan-tan Island; Natuna (HE HEL WH).

Pén-p‘én Island ; Pem-pen (Fir 4hy pal).

. Po-li Island; Bali (3 FA yi).

. K‘u-lun Island; Pulo Condore (Sit 4G pH).

. Fo-shih-pu-lo Island ; Bhogapura G3 iui *ifi te WH).

1o. A-shan Island, or O-shan (ay Ea pil).

11. Mo-chia-man Island; Maghaman ‘Ex yn ves wht).

There are many more islands, not mentioned here.

Cc mst An SF Ww
The above eleven islands are, according to the author, enumerated from the

* Karte von Alt-Indien zu Prof. Lassen’s Indischer Alterthumskunde, Bonn, 1853.

* Book 222; see also the Essays on Indo-China, second series, vol. i, p. 207. Some Chinese

accounts of the Andaman Islands (Chinese, Yen-t'o-mang; Japanese, An-da-ban) also agree

with I-tsing’s, ¢. g. nakedness, iron, &c.; they were, of course, the same race. Chao-ju-kua’s

description of it was given by Dr. Hirth, J. A.S. China, vol. xxii, Notes and Queries, p. 103.

* Page Io. * Marco Polo, ‘ Malaiur’ (chap, viii).
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west, and following this order, we shall try to assign each its own place, as far as

possible.

tr. P*o-lu-shi (Pulushih).

P’o-lu-shi may at first seem to represent the Barussae Insulae, which are, in

Lassen’s map, a group of the Andaman Islands in the Indian Ocean. I-tsing, how-

ever, does not seem to be referring to an island so far away, when he says that

two Korean priests went on board to the country of P‘o-lu-shi, west of Sribhoga,

and there they fell ill and died’. Prof. Chavannes found in the History of T'ang

(chap. cexxii c) a country called ‘Lang-po-lou-se,’ which is said to be the western

part of Shih-li-fo-shih, and identified with our P‘o-lu-shi and Marco Polo’s Ferlec

(= Parlak), which is the present Diamond Point. His identification seems to be

correct, as the country of Sribhoga extended (see below) as far as the coast of

Malacca during the T‘ang dynasty (618-906).

2. Mo-lo-yu (Malayu);.or Shih-li-fo-shih (Srtbhoga).

Sribhoga seems to have been a very flourishing country in the time of our

author, who went there twice and stayed some seven years (688-695), studying

and translating the original texts, either Sanskrit or Pali. In his works he uses

the name ‘Bhoga’ or ‘ Sribhoga’ indiscriminately *. It seems that the capital of

this country was from the first called Bhoga, probably a colony of Java, and that,

when the kingdom became great, and extended so far as Malayu, which seems to

have been annexed or to have come spontaneously under the realm of the Bhoga

prince, the whole country as well as the capital received the name of Sribhoga.

The change of the name Malayu to Sribhoga must have happened just before

I-tsing’s time or during his stay there, for whenever he mentions Malayu by

name he adds that ‘it is now changed into Srtbhoga or Bhoga.’

As our author is the earliest writer who mentions these names, his account

well deserves a careful examination. From his Record and Memoirs we gather

the following facts :—

1. Bhoga the capital was on the river Bhoga, and it was the chief trading port

with China, a regular navigation between it and Kwang-tung being con-

ducted by a Persian merchant (p. xxviii, note 8).

2. The distance from Kwang-tung to Bhoga was about twenty days by a

favourable wind, or sometimes a month (pp. xxx, xlvi).

1 Chavannes, Memoirs, p. 36, §§ 8,9, and note.

2 About nine times Sribhoga and twelve times Bhoga (the latter more often referring to the

capital).
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3. Malayu, which newly received the name of Srtbhoga, was fifteen days’ sail from

Bhoga the capital, and from Malayu to Ka-cha was also fifteen days,—so

that Malayu lies just halfway between the two places (p. xlvi).

4. The country of Sribhoga was east of Pulushih (p. xl).

5. The king of Bhoga possessed ships, probably for commerce, sailing between

India and Bhoga (pp. xxx, xlvi).

6. The Bhoga king as well as the rulers of the neighbouring states favoured

Buddhism (p. xxxiv),

7. The capital was a centre of Buddhist learning in the islands of the Southern

Sea, and there were more than a thousand priests (p. xxxiv).

8. Buddhism was chiefly what is called the Hinay4na, represented for the most

part by the Milasarvdstivada School. There were two other schools newly

introduced, besides the Sammitiya. A few Mahdydanists were in Malayu

(=Sribhoga the New) (pp..10, 11).

9. Gold seems to have been abundant, J-tsing once calls Sribhoga ‘ Chin-chou,’

‘Gold Isle*’ People used to. offer the Buddha a lotus-flower of gold

(p. 49). They used golden jars, and had images of gold (pp. 45, 46).

10. People wear Kan-man (a long cloth) (p. 12).

r1, Other products were: pin-lang (Mal. pinang, Skt. pOga), nutmegs (gti), cloves

(lavanga), and Baros-camphor (karptira) (p. 48). They used fragrant oil

(p. 45). People in these places make sugar-balls by boiling the juice

of plants (or trees)”, and the priests eat them at various hours, while the

Indians make sugar from rice-grain, and in making ‘stone-honey’ they

use milk and oil (Nanjio’s Catal., No. 1131, book x, p. 72).

12. In the country of Sribhoga, in the middle of the eighth month and in the

middle of spring (second month), the dial casts no shadow, and a man

standing has no shadow at noon. The sun passes just above the head

twice a year (pp. 143, 144).

13. The language was known as ‘ Kun-lun’ (Malay, not Pulo Condore) (p. 1).

Shih-li-fo-shih, though not unknown®, has not been satisfactorily described

by the Chinese historians, while the name seems to have been very familiar to

Buddhist writers subsequent to I-tsing. Fo-shih (=Bhoga) is mentioned in the

History of T'ang (618-906) as being on the south shore of the Straits of Malacca,

' Chavannes, p. 18t, note 2, Cf. Reinaud, Relation, tom. i, p. xxv. Sumatra is famous

for gold; Yule, Marco Polo, vol. ii, chap. ix, p. 268.

? Or, ‘by boiling the wine (syrup) prepared from plants.’

° E. g. the History of T'ang, book 222 ¢,

f
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and four or five days distant from Ho-ling (=Java)'. Next in the History of

Sung (y60-1279)? there is a country in the Southern Sea called San-bo-tsai

(San-fo-ch‘i), which is in all probability Shih-li-fo-shih (=Sribhoga) of I-tsing, and

its description runs as follows :—

‘The kingdom of San-bo-tsai is that of the southern barbarians. It is situated

between Cambodja (Chén-la) and Java (Shé-p'o), and rules over fifteen different

states. Its products are rattan, red kino, lignum-aloes, areca-nuts (pin-lang), and

cocoa-nuts, They use no copper cash, but their custom is to trade in all kinds of

things uz gold and silver. The weather is mostly hot, and in winter they have

no frost or snow. The people rub their bodies wth fragrant oi. This country

does not produce barley, but they have rice, and yellow and green peas. They

make wine from flowers, cocoa-nuts, pin-lang or honey®. They write with

Sanskrit * characters, and the king uses his finger-ring as a seal; they know also

Chinese characters; in sending tributes.(to China) they write with them, With

a favourable wind the distance from this country to Kwang-tung (Canton) is

twenty days. Many family names there are “Pu.” In g60, the king Shib-li-ku-

ta-hia-li-tan® sent tribute to China. In 992, this country was invaded by Java.

In 1003, two envoys from San-bo-tsai related that a Buddhist temple was erected

in order to pray for the long life of the Chinese emperor, and the emperor gave

to that temple a name and a bell specially cast for the purpose. In 1017, an

envoy from thence brought bundles of Sanskrit books, folded between boards.

In 1082, three envoys came to have an audience of the emperor, and presented

lotus-flowers of gold® (Chin-lien-hua).containing pearls, camphor-baros, and sa-tien.

The Descriptions of the Barbarians", compiled under the same dynasty (g60—

1279), gives a long account of San-bo-tsai (San-fo-ch'i), which agrees in the main

with the above history of Sung. According to this book, San-bo-tsai lies right

1 Book 436, p. 20, as quoted by Chavannes, p. 42.

2 Book 489; some portion has becn translated in the Notes on the Malay Archipelago, by

W. P. Groeneveldt; see the Essays on Indo-China, second series, vol. i, p. 187.

3 Cf. Crawfurd, Hist. of Ind. Arch., vol. i, p. 398.

* Fan (barbarian) may mean any foreign characters, but here it seems to mean Sanskrit;

so also Mr. Groeneveldt, see loc. cit., p. 188.

5 Something like Sri-kiza-harit, or Sri-gupta-harfta,

® Jn the History of Liang (502-556), Kandari, eastern coast of Sumatra, sent an envoy and

presented a Fu-yan flower of gold, loc. cit., p. 187; Fu-yan is ‘mallow,’ but often used for

* lotus.’

7 Chu-f‘an-shih, by Chao-ju-kua. It is a rather rare book, and I am obliged to Dr. Rosthorn

of Vienna for lending it to me. Dr. Hirth is going to translate it (J. R. A. S., Jan. 1896),
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to the south of Ch'tian-chou’; the people put @ cot/on cloth (sarongs) round their

bodies, and use a silk parasol. They wage war on water as well as on land, and

their military organisation is excellent. When the king dics, the people shave

their heads as a sign of mourning. Those who follow another in death burn

themselves in the pile of fucl. This custom is called ‘ T'ung-shéng-ssti,’ ‘living

and dying together *,’

There is an image of the Buddha called the ‘Mountain of Gold and Silver?

The king is commonly called the ‘Essence of the Snake’ The crown of gold

worn by him is very heavy, and the king alone can wear it. He who can wear it

succeeds to the throne.

This country being on the sea contains the most important points for trade,

and controls the incoming and outgoing ships of all the barbarians. Formerly

they made use of iron chains to mark the boundary of the harbour.

Among ‘he fifteen slates which are mentioned in the same work as dependent

on San-bo-tsai, Tan-ma-ling, Pa-lin-féng, Sin-da, Lan-pi, and Lan-wu-li may be

identified respectively with Tana-malayu {the next to Palembang in the list of

Sumatran kingdoms in De Barros) *, with Palembang, Sunda, Jambi, and Lambri§,

all indicating that they belonged to Sumatra.

We have anothcr important and somewhat earlier account by the Arab

travellers of the ninth century, who speak of the island of Sarbaza®, which was

then subject to the kingdom of Zaébedj* (=Iabadiu of Ptolemy, about a. p. 150,

* Chviian-chou and its bay (= Zayton of Marco Polo), in Fu-kien, lie lat. 25° N., opposite to
N. Formosa.

* Or, ‘sharing the life and death of another.” In the island of Bali there are the customs
of Satya and Bela, gencrally speaking, ‘ Burning one’s body after another’s death,’ the origin of
which will be no doubt Indian. Satya is the well-known Satee (Sati), and Bela is supposed by

Mr, Friedrich to be the Sanskrit VelA, ‘sudden and casy death.’—Wilson. Bela in Balinese

means ‘dying with the man of higher rank’ (a wife with her husband, a slave with his master,

a subject with his prince). Our T'ung-shéng-ssit evidently represents the custom of Bela.

® Yule, Marco Polo, vol. ii, chap. viii, p. 263.

* Lamori, or Lambri, included Atchin, or was near it, where the Pole Star is not yisible
(Odoric); Yule, Cathy, p. 84; Marco Polo, vol. ii, chap. xi, p. 283, note; cf. p. 289, note.

° Reinaud, Relation des Voyages, tom. i, p. 93; ti, p. 48. Mr. Groeneveldt identified

San-bo-tsai with Sarbaza (Essays, p. 187, note); the identification of these two names has since

been fully discussed by Prof. P, A. van der Lith, Ajaib el Hind, pp. 247-253 (see Serboza, and

Beal’s communication about I-tsing’s account of it).

* Ido not think Sribhoga is Zabedj, as in Chavannes, but Sarbaza, subject to Zabedj (= Java).

Palembang was a Javanese colony, Yule, Marco Polo, vol. ii, p. 263. Zabedj of the Arabs

represents some great monarchy then existing in the Malay Islands, probably in Java, the king

of which was known to the Arabs by the Hindu title Maharaja (Relation, tom. i, p-93). Dabag,
one of the islands of the seas, where the Syrian bishops, Thomas and others, were sent by the

f2
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Yavadi (Ya-p'o-t'i) of Fa-hien, a.p. 414, and Yavada (Ya-p'o-ta) of the History of

the First Sung, a.p. 420-478), which seems to be a corruption of Yavadvipa. _

Now, as to the position of San-bo-tsai (San-fo-ch’t), it is generally understood to

be the present Palembang? in the sonthern part of Sumatra, and we have nothing

to say against this general belief, while there are on the other hand many points

which indicate the correctness of this identification. In all accounts, this great

kingdom of the Southern Sea is about Awenty days distant, or sometimes a month,

from Kwang-tung. The capital is an zmporlani trading port, and the people seem

to have embraced Buddhism for some time; and there are several points which

show that they were of Hindoo origin. The country is, according to all accounts,

tich za gold, and the gift of golden lotus-fowers is peculiar to the people. The

accounts as to the use of fragrant oil, han-man (sarongs), &c., and the products

also, though common to the other islands, are in general agreement. Above all,

the names, Shih-li-fo-shih (= Sribhoga) of I-tsing, Sarbaza of the Arabs, and

San-bo-tsai (= San-fo-ch'l) of the Chinese historians, are the weightiest proof,

especially when we see that none of the accounts given under these three names

contradict each other.

The constant hostility with Java mentioned in the Chinese history may

account for the Arabs making Sarbaza dependent on Zabedj (=Java).

Now we are in a position to see that the capital and trading-port of San-

bo-tsai, which went under the name of Chiu-chiang (‘Old Port’ or ‘Old River’)

after 1397, was what I-tsing called the river Bhoga where he went on board ship

to send a message to Kwang-tung, and it is therefore the river Palembang of

our time; and what he calls the ‘fortified city of Bhoga’ (p. xxxiv) is the modern

Palembang, while the whole country of Sribhoga is much larger than the present

province of Palembang. There were many dependent states.

The Yin-yai-shéng-lan, compiled a.p. 1416, makes these points perfectly

clear. It says: ‘Chiu-chiang is the same country which was formerly called San-

bo-tsai; it is also called Palembang (P‘o-lin-pang), and is under the supremacy

of Java.

‘From whatever place ships come, they enter the strait of Banka (P*éng-chia)

at the Freshwater River (Tan-chiang, the Chinese name for the river Palembang),

patriarch Elias (Assemanni, iii, part i, p. §92), is probably a relic of the form Zabedj of the

early narratives, used also by Al-Biruni. Ibn Khurdadbah and Adrisi use Jaba for Zabedj; Yule,

Cathy, p. civ.

* The History of Ming (1368-1643), book 324: ‘In 1397, San-bo-tsai was for the last time

conquered by Java, and the name was changed into Chiu-chiang’ (‘Old Port’ or ‘Old River,’

which is the name for Palembang up to the present day). See Essays, &c., p. 195.
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and near a place with many pagodas built with bricks, after which the merchants

go up the river in smaller craft, and so arrive at the capital.’

As to the name ‘ Malayu,’ it seems to have existed for a long time. The Tan-

ma-ling (Tana-malayu) of the Descriptions of the Barbarians (960-1279), and

Malaiur of Marco Polo in the thirteenth century, are in all probability the

remnants of the name Malayu, which was used before our author’s time.

Unfortunately, however, ‘he city of Malaiur of Marco Polo has not been satis-

factorily traced. Colonel Yule says’: ‘Probabilities seem to me to be divided

between Palembang and its colony Singhapura (Palembang itself is a Javanese

colony). Palembang, according to the commentary of Alboquerque, was called

by the Javanese Malayo. The list of Sumatran kingdoms in De Barros makes

Tana-malayu* the next to Palembang. On the whole I incline to this interpre-

tation.’

This point, I think, becomes cleat from the notice I have given above that

the country Bhoga, i.e. Malayu, lay on the southern shore of Malacca; if Malaiur

be Singapore, it must lie on the northern shore where, according to the same

history, the country was called Lo-yiich*®. Further for the determination of the

position of Sribhoga-Malayu, I-tsing furnishes us with important data (pp. 143,

144): ‘In the Sribhoga coun/ry (not the capital), we see the shadow of the dial-

plate become neither long nor short (ie. ‘‘ remain unchanged ” or “no shadow”) in

the middle of the eighth month (=autumnal equinox), and at midday no shadow

falls from a man who is standing on that day. So it is in the middle of spring

(=vernal equinox) *” From this we can see that the country of Sribhoga covered

' Marco Polo, vol. ii, book iii, chap. viii, p. 263.

? The Descriptions of the Barbarians says that this country uses trays of gold and silver for

barter.

8 This is the place where Shinnio Taka-oka, an imperial prince of Japan, died, A. D. 881, on

his way to Incia to search for the Law. He was twenty years in China learning Buddhism,

whence he started for the West. The place of his death is supposed to be near Saigon in Champa

orin Siam. If, however, our identification be right, it must have been in or near Singapore.

4 We are perfectly justified in taking these two dates as the two equinoxes. A year is divided

into four seasons, each of three months (1st, 2nd, and 3rd, Spring; 7th, 8th, and gth, Autumn).

Therefore, the ‘ Middle of Spring’ is the middle of the second month. The Chinese names for

the two equinoxes are accordingly Ch‘un-fén * and Chiu-fén », ‘ Division of Spring’ and ‘ Division

of Autumn. I -tsing uses Ch‘un-chung °, ‘ Middle of Spring,’ which conveys the same idea as the

above, and Pa-yiieh-chung 4, ‘ Middle of the eighth month’ (when the calendar is exact, this will

be the ‘Middle of Autumn’). In the Japanese calendar, the autumnal equinox is marked

«Eo AKG EA A
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the places lying on the Equator; and the whole country therefore must have

covered the N.E, side of Sumatra from the southern shore of Malacca to the city

of Palembang, extending at least five degrees, having the equatorial line at about

the centre of the kingdom.

With the last conquest of 1379, the name San-bo-tsai, Sribhoga, once a great

monarchy, wellnigh disappears from the history, the new conquerors establishing

themselves at the ‘Old Port” By this time Sumatra was perhaps thoroughly

converted to Islam, though we find no traces of it in Marco Polo’s travels at the

close of the thirteenth century’.

To better understand I-tsing’s route vid Bhoga and Malayu, the following

extract from his work may be useful. He says ? -—

‘Wu-hing came to Sribhoga after a month’s sail. The king received him

very favourably, and respected him as the guest from the Land of the Son of

Heaven of the Great T‘ang. He went on-board the king’s ship to the country

of Malayu, and arrived there after fifteen days’ sail. Thence he came to Ka-cha

again after fifteen days. At the end of winter he changed ship and sailed to the

west. After thirty days he reached Nagapatana (now Negapatam, 10° 8’ N.,

79° 9’ E.). From here he started again on board for the Simhala Island ; he arrived

there afier twenty days. He worshipped the Buddha’s tooth there, and again

sailed for the north-east. He came to Harikela, which is the eastern limit of
E. India, and is a part of Gambudvipa. He stayed there one year and went to

Mahabodhi, Nalanda, and Tiladda*. Near Tiladza lived a teacher of logic, from

whom Wvrhing learned the logical systems of Gina and Dharmakirti, &c. He

wanted to come back by the northern route. When I, I-tsing, was in India, I saw

him off six yoganas east of Nalanda, and we said goodbye, each hoping to see

the other once again in this world’

Chiu-pa-yiieh-chung * (= middle of the eighth month of the old calendar), That I-tsing meant

the equinoxes by those terms is certain from the following passage (p. 144), in which he clearly

recognises the equinoxes by saying: ‘ the sun passes just above the head twice a year.” When we

take Sribhoga here as the capital, the result is as I have noted, p. 144, but our author expressly

says the country of Sribhoga, and we must not limit it to the capital, which he very often, if not

always, calls simply Bhoga.

1 The first Mohammedan king in Atchin began to reign A.D. 1203, probably the time of the

introduction of Islam (Marco Polo, vol. ii, p. 269); the stimulus of conversion to Islam had

not taken effect on the Sumatran States at the time of Polo, but it did so soon afterwards, and,

low as they have now fallen, their power at one time was no delusion (loe. cit., p. 270).

2 Cf, Chavannes, Memoirs, p. 144. 5 See below, p. 184, note 2.

42 A FB.
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3. Mo-ho-hsin (Mahasin).

The only name which comes near to this is Masin of the Syrians, The

bishops, Thomas, Taballaha, Jacob, and Denha, were ordained by the Syrian

patriarch Elias, a.p. 1503, ‘to go to the lands of the Indians and the islands of

the seas which are between Dabag (Java, cf. Zibedj) and Sin (China) and Masin’’

Mahd4sin and Masin may be the present Bandjermasin on the southern coast of

Borneo.

4. Ho-ling (Po-ling, Kalinga).

This name is no doubt Indian, probably taken from Kalinga on the coast of

Coromandel*. According to the Chinese history®, this is another name for Java,

or a part of it*, which had the earliest intercourse with Ceylon and perhaps also

with the southern coasts of India. But the following statement of the Chinese

historians, if correct, points to a place in the Malay Peninsula (6° 8’ N.):—

‘In Ho-ling, when at the summer solstice-a gnomon is erected 8 feet high,

the shadow (at noon) falls on the south side and 2 feet 4 inches {= 23 feet) long*.’

Thus—North latitude of the place of observation=@

Zenith distance of the sun . : . =B

North declination of the sun 1 . cd Equator Zenith

We have— —

log fan 2 = 9:477

g== 16° 7’
8 23° 5’

p= 8 — 2 =23° 5’ —16° 1’ = 6° BN.

[There is clearly a confusion in the statement, if a place in Java (6° 8’ S.) be meant.

I must leave the point unsettled, until I have examined all the parallel passages in the Chinese

books.]

1 Assemanni, ili, part i, p. 592; Yule, Cathy, p. ciii.

? See Lassen, Indische Alterthumskunde, ii, p. 1076; iv, p. 711.

’ The New History of T’ang (618-906), book 222, part ii: ‘ Kalinga is also called Java;’

book 197: ‘ Kalinga lies to the cast of Sumatra.’

* Mr. Groeneveldt places it on the north coast (long. 111° E.), while Prof. Chavannes on the

western part of Java (Memoirs, p. 42, note).

5 The New History of T‘ang (618-906), book 222, part ii; see also Essays on Indo-China,

second series, vol. i, p. 139.
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As to the names of Java, the oldest Iabadiu of Ptolemy (circa a.p. 150),

Javadi of Fa-hien (414), and Yavada of the history of the first Sung (420~478)

probably represent Yavadvipa’, the ‘country of millet.” The same name appears

in some later accounts as ZAbedj (the Arabs) or Dabag (the Syrians). Neither

of them, however, seems to have been used in I-tsing’s time, though the name‘ Java’

occurs later in the History of Sung (960-1279)? and in Marco Polo’s travels? at

the close of the thirteenth century; and till the present day. Now a word about

the Javanese civilisation will not be out of place. Java in F4-hien’s time (414)

was already settled by the Hindus; he says: ‘ Heretic Brahmans flourish there,

and the Buddha-dharma hardly deserves mentioning.’ One of the old inscriptions

from Pagaroyang in Sumatra, dated a.p. 656, calls the king Adityadharma, the
ruler of the ‘first Java’ (or Yava). Moreover some of the Sanskrit inscriptions

found in Java seem to date from the fifth century and they are Vaishvava*.

Buddhism was, according to I-tsing, chiefly the Hinaydna, but it is remarkable

indeed that the ancient ruins of the temple of Kalasam (K4lasa) and the Vihara

of Chandi Sari (dating from 749) indicate that the Buddhism here prevalent was

a later form of the so-called Mahayana, as proved by the discovery of the images

of Dhyani Buddhas, Akshobhya, Ratnasambhava, Amitébha or Amoghasiddha ‘.

The Buddhist faith, whether the Hinayana or Mahdy4na, possibly lasted till the

propagation of Islam, as was the case with Sumatra.

5. Tan-tan (Natuna).

6. Pén-p‘én (Pempen).

4. P‘o-li (Bali).

According to Mr. Bretschneider5, the islands of Natuna were called Tan-tan,

which is probably I-tsing’s Tan-tan. Tan-tan (Don-din) of the History of Sui

(518-617)°, which is supposed to be in Southern Siam or Northern Malacca,

if correct, is not the island here mentioned, for our author knows that Siam

1 Lassen, vol. iv, p. 482. Not the ‘country of barley,’ for Java and Sumatra never produce

barley, but millet is there called Java (Essays, second series, vol. i, pp. 132, 137).

2 Loc. cit., p. ¥4%3 the Descriptions of the Barbarians, of the same date, mentions Java, at

one place Maha-Java; Yule, Marco Polo, vol. ii, chap. ix, p. 266; Sumatra is also ‘ Java the

less.’ Sumatra, perhaps Skt. Samudra, the ‘sea.’ Cf. Ch. Nan-hai.

8 Prof, Kern, Over den invlow der Indische, Arab. en Europ. beschaving op de Volken van den

Ind. Archipel., p. 7; Yule, Marco Polo, vol. ii, chap. ix, p. 267.

* Minutes of the Batavian Society, April, 1886; Essays, pp. 140, 141.

5 The Knowledge possessed by the Ancient Chinese of the Arabs, &c., p. 19; see also Julien,

Hinen Thisang, tom. i, p. 451.

® Book 82; Essays, p. 205.
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(Dvaravatt) is not one of the islands of the sea, and mentions no continental place

among them. Besides, the identification of Dondin is by no means conclusive

Colonel Yule marks Andaman Islands ‘ Dondin?’

Pén-p‘én, I think, represents modern Pembuan on the southern coast of

Borneo. This seems to be right, for I-tsing says that P‘u-p‘én (= P’én-p‘én) was

situated in the north of Kalihga (N.E. Java)’. There is, however, a place named

P'an-p‘an? in the southern part of Siam, which may be the present P‘un-p‘in or

Bandon. But this identification is again very doubtful.

P'o-li, probably the present Bali Island, E. of Java, was called P'ang-li by the

Chinese *, but the accounts given of this island are very scanty. Owing to the

interesting discovery of the Kavi literature there, the name is now well known to

us. I should refer my readers to Mr. R. Friedrich’s Account of the Island of Bali

(Essays on Indo-China, second series, vol. ii).

8. K‘u-lun (Kun-lun, Pulo Condore).

K‘u-lun is identical with K‘un:lun, the Chinese name for Pulo Condore. The

native name is Kon-non, Condore being a corruption of it. ‘The Arab travellers

of the ninth century call this group of islands by the name of Sundar * Fulat, while

Marco Polo names the same Sundur and Condur. It consists of one isle of

twelve miles long, two of two or three miles, and some six other smaller isles, the

largest being specially called Pulo Condore. According to I-tsing, the people of

these isles alone are woolly-haired with black complexion (p. 12).

We often hear from Chinese writers of the ‘slaves from K‘un-lun 5,’ later

signifying slaves in general, without any reference to the land where they came

from. The inhabitants in I-tsing’s time appear to have been negroes; the com-

mentator Kasyapa also, quoting an early authority, describes them as if of a

different race : ‘K‘u-lun, Ku-lun, and K‘un-lun are one and the same country.

In this country no ceremony or courtesy is observed. The people live by

robbing and pirating. They are fond of man’s flesh, like Rakshasas or some

wicked demons.

‘Their language is not correct. They differ from the other barbarians, They

are skilled in diving in the water, and if they will, can stay all day long in the

Chavannes, Memoirs, p. 77.

The New History of T‘ang (618-906), book 222%; Essays, p. 241.

The Hsing-ch’a-shéng-lan (1436°.

Or, Sondor ; Yule, perhaps Sanskrit Sundara, ‘ beautiful.’

See, e.g. Essays, p. 257, note.

Ss
>
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water without any suffering.’ This peculiar people, however, seems to have

embraced Buddhism to some degree, for I-tsing mentions a monastery with

a peculiar clepsydra given by the king of the island (p. 145), and further says,

though accidentally, that they praise Sanskrit Sitras (p. 169). Two kinds of

cloves grow there (p. 129).

One inay well wonder why the K‘un-lun language was prevalent in Sumatra or

Stitbhoga in I-tsing’s time’. One must not, however, be misled by the word K‘un-

lun, when used as the name of a language, for it has been for some time a general

name for all the Southern Sea (cf. p. rr), and therefore the ‘ K‘un-lun-yti’ must

mean the Malay language. The islands of Pulo Condore had nothing to do with it,

though the inhabitants might have shared in speaking a dialect of the K‘un-lun

language.

g. Fo-shih-pu-lo.(Bhoga-pura).

Fo-shih-pu-lo is no doubt Bhoga-pura in iis original form, but it is not Bhoga,

the capital of Sribhoga, the modern Palembang. Mr. C. Baumgarten, writing to

Prof. Max Miiller (feb. 20, 1883), says that Surabaja is the second city in Java,

and that we still have a place there called Boja-nagara and the whole province

Boja; and he adds that the seventh century seems to have been the golden age

of Buddhism in Java®, This is probably I-tsing’s Bhogapura, and further we

have here perhaps the origin of the name Sri-Bhoga, for Palembang was certainly

a colony of Java.

ro. A-shan or O-shan,

ri. Mo-chia-man (Maghaman).

A-shan may at first seem to represent Atchin in Sumatra. But this is not

likely, for the original and correct form of Atchin seems to have been Atjeh or

Ach‘, which was afterwards corrupted by Europeans into Atchin or Acheen.

As it comes after Bhogapura, it seems to be somewhere in the eastern part

of Java near Bali; it may be the present Ajang *.

As to Mo-chia-man, I have nothing to say about it, except that it may

phonetically represent Maghaman or Maghavan. Ma-shé-wéng or Ma-yeh-wéng‘,

1 Chavannes, Memoirs, p. 159; Koen-luen there.

2 This is well founded; the temple of Kélasa and the adjoining monumental Vihara date

from 779, 2s attested by a Sanskrit inscription in Old Nagart; besides, I-tsing’s Record indicates

the same.

3 As to such names as Ajang, Bandjermasin, or Kota, Iam not able to judge whether they are

of ancient or modern origin.

+ Essays, p. 202.
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the position of which is not certain, may be the same island. It may have been

meant for Madura.

III. Further India or Indo-China.

Sri-kshatra or -kshetra (Thare Khettara).

Lankasu (Kamalanka).

Dvaravatt (=Ayuthya)

Poh-nan (=Fu-nan)

Champa (originally Kampé).

Pi-king, in Annam.

7. Kwan-chou (probably near Tong-king).

bin Siam.AVE wy
The position of Srf-kshatra can be settled pretty satisfactorily. According to

the Burmese, the king Mahd4sambhava built a city called Thare Khettara in the

sixtieth year of the Buddha, and established the Prome dynasty, which flourished

578 years. Some remains of the city are still to be seen a few miles to the east

of the present town of Prome®, ‘This account alone is enough to determine its

position, and it is not to be placed in Upper Burma as in Vivien de Saint-Martin’s

map to Julien’s Si-yu-ki. The identification with Silhat is therefore quite inad-

missible. J-tsing’s description roughly corresponds with the position of Thare

Khettara ; besides, we have the account of Hiuen ‘Vhsang, which we shall consider

presently. According to I-tsing, Lahkasu is $.F. of Sri-kshatra, and Dvdravatt is

E. of Lankasu. Thus we have to give up the supposition that J-tsing’s Dvaravati

may be that Dwdérawati of the Burmese, which latter is, if Captain St. John is

correct (p. 10 below), Old Tangu and Sandoway, for these lie in quite an opposite

direction and cannot be 8.E. of Prome. Hiven Thsang’s Darapati or Dvarapati

as well as our Dvaéravati no doubt represents Ayuthya (or Ayudhya), the ancient

capital of Siam; this becomes clear from the fact that I-tsing’s description of the

positions of the countrics counted from China’s side actually ends with Poh-nan,

E, Siam (p. 9). Hiuen Thsang* mentions Karza-suvarza, Samata/a, and Sri-

kshatra, and says: ‘ Going S.E. from Srikshatra there is in the bay of the sea

Kamalanka; to E. of this, Dvarapati (or Darapati) Further to E., there is

{sanapura 4; to E. of this, Mahadampa, and to S.W. of Mahdtampa, Yen-mo-lo-

* The Burmese calendar places the Buddha’s death in 544 1.C.; A.T. 60 is therefore B.C. 484,

if corrected, about B.C. 424.

® Asiatic Researches, vol. xx, p. 171,

* Julien, Mémcires, liv. x, pp. 82, 83; Beal, Life, p. 132.

4 fsdnapura was very successfully identified with Cambodja by Prof. Chavannes (p. 58) ; in

2
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chou’ (probably ‘Yavanadvfpa,’ meaning Sumatra). The reader will see that

I-tsing’s Lahkasu is here Kamalank4, Poh-nan, {sdnapura, and Champa (p. 12),

Mahakampa ; and we know from our Record that Pi-king (Turan or Hue) is N.

of Champa, and that still further north one reaches Kwan-chou (near Tong-king)

after a month’s journey on foot, or five or six tides, if aboard ship. Thus all

these statements are pretty clear, and in harmony with one another’.

IV. India and Ceylon.

I-tsing calls India in general the West (Si-fang), the Five Counéries of India

(Wu-tiien), Aryadesa (A-li-ya-t'i-sha), Madhyadesa (Mo-ti-ti-sha), Brahmardsh/ra

(Po-lo-mén-kuo), or Gambudvipa (Chan-pu-chou). ‘Hindu (Hsin-tu)?,’ he says,

‘is the name used only by the northern tribes (p. 118), and the people of India

themselves do not know it. Indu (Yin-tu) is by some derived from the name of the

moon, Indu (Hiuen Thsang, Mémoii, 56), but-it.is not a proper name.’ Hindu in

Persian and Indo in Greek were perhaps corrupted from Sindhu, but it is curious

that the Chinese should have known both forms of the name. Indu (Yin-tu) as

the name of India came to be generally used in China from Hiuen Thsang’s

time, while T‘ien-chu and Chiian-tu (both from Sindhu) are probably as old as

the introduction of Buddhism into China (a.p. 67). The name for Ceylon is,

in the Record, Simhala (Séng-ho-lo) Island (or Shih-tati-chou, Lion Island), or

occasionally Ratnadvipa (Pao-chu, Jewel Isle).

As to his travels in India, he may have visited many a place, more than thirty

countries in all, according to the Biography (p. xxxvii, note), but nothing certain

626 A.D. the king of Cambodja was Isinavarman, according to M. Aymonier, and in perfect

conformity with this, the History of T’ang states that the king of Cambodja, fsana, a Kshatriya,
in the beginning of the Chéng-kuan period (627-649) conquered Fu-nan (EK. Siam) and took the

territory. I-tsing may be referring to this king when he says that a wicked king destroyed

Buddhism in Fu-nan (p. 12). See, however, Crawfurd, Journal of the Embassy te the Court of

Siam, p. 615; Siam first received Buddhism in 638,

1 Mr, Beal’s identifications widely differ from ours, and they are not, according to our

opinion, tenable when we compare them with the original. Fu-nan, for instance, is transcribed

‘Annam’ (Life, p. xxxiv), Lin-i (=Champa) is Siam (Life, p. 133), and Pi-king, owing to

a misprint, is read by him Shang-king, and identified with Saigon. According to Beal, I-tsing

speaks of himself as interpreting the language of Pulo Condore (Life, pp. xv, note, xxxi); it is

not I-tsing, but Ta-ts‘in, who is said to have been skilled in the K‘un-lun language (Malay),

Chavannes, p. 159, § 56. I-tsing was thirty-seven years of age, but, according to Beal, he started

with thirty-seven priests (Life, p. xv).

2 The text has ‘ Hsi,’ but I-tsing directs that it should be pronounced by taking the first and

last parts of Asii-lén, i.e. ‘Hsin,’ py = hp used for ‘hin’ of Maféxda.
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can be gathered from his own writings. The places which he says definitely he

visited are very few', i.e. Kapilavastu, Buddhagayd (in Magadha), Vardzasi

(Benares), Srivastt (N. Kosala), Kanyakubga (Kanoj), Ragagrzha (ten years in

Nalanda), Vaisali, Kusinagara, and Tamralipti ({amluk). 1 doubt whether he

visited Ceylon ; although he often mentions it, his description does not appear to be

that of an eye-witness. So it isin the case of LA/a?, Sindhu, Valabhi, Udyana, Khara-

kar, Kustana (Khoten), Kasmira, and Nepala. Besides the above, he mentions Tibet

(T'u-fan), Persia (Po-la-ssit), the Tajiks(Ta-shih and To-shih)®, Tukhara (T‘u-ho-lo),

Sfli (Su-li), the Turks (Tii-chiieh), and accidentally Korea (Kav-li, Kukkutesvara).

THE DATE OF I-TSING’S WORK.

If I-ising had expressly stated when he came back to Sribhoga, we should

have had no difficulty at all in fixing the date of his work. That point, however,

is left entirely blank. We shall try to find out a date which may come nearest

the mark, if not quite correct, chiefly resting on the foregoing data of his life and

travels.

First of all the place where he compiled his work must be in Sribhoga (Palem-

bang in Sumatra)* as he says towards the end of chap. xxxiv. His return from

India to this place must be later than a.p. 685°, when he was still near Nalanda,

and, as he says that he already passed four years in Sribhoga before he wrote

chap. xxxiv, his Record cannot be in any case earlier than a. p. 689 (685 + 4= 689),

even if we suppose that he returned there immediately after his parting with Wu-

hing near Nalanda. Further, he uses throughout the new dynastic name * adopted

A.D. 690 by the Usurper Queen (reigned a.p. 684~704); this shows clearly that

* The Mélasarvastivada-samyuktavastu (Nanjio’s Catal., No. 1121), chap, xxxviii, p. 85 (J.),

and chap. xxxvi. p. 76°.

* See p. 137. note 1, and p. 217,

§ This is generally the name for the Mohammedan Arabs in Chinese. I-tsing says that the

Tajiks occupied the way to Kapisa ; Memoirs, vol. i, fol. 4; Chavannes, p. 25.

* Not ‘in Ceylon’ as Messrs. Shimaji and Ikuta suppose in their Short History of Buddhism

in the Three Kingdoms (India, China, and Japan), 1890, Tokio. Evidence, if any, is too weak

to prove that I-tsing visited Ceylon.

5 This date is in the Chinese text ‘the first year of the Chui-kung period,’ being the second

year of the Usurper Queen, though she still used the dynastic name T'ang, which she changed in

A.D. 690 into Chou, Chavannes, p, Io.

® Chou, p. 214 below; Chou-yun and Chou-i, p. 7; the Great Chou, p. 118; Chou-yii,

p- 148; lastly, in his text, not in his notes, the Great Chou, p. 214 (note 3). See the Chinese

text, respectively, vol. i, fol. 3°; vol. iii, fol. 12"; vol. iv, fols. 25, 27%
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our Record cannot be earlier than a.p. 690. It will be remembered that he sent

this Record on the fifteenth day of the fifth month of a.n. 692, and we must there-

fore find the date of his whole composition within the period a.p. 690-692. Let

us now examine the chapters which we can make use of for our purpose.

1. J-tsing’s Zniroduction, as is usual with us, must be the latest, i.e. when all

the chapters were ready, for he says in it that he sends home this very Record in

forty chapters’.

2, Chap. xviii. He accidentally says that he toiled during two decades of years *.

This chapter must therefore have been written in about 691 (671-691=20;

A.D. 6471, having only one month left).

3. Chap. xxviii. He was ‘more than twenty years abroad.’ This brings us

again to a.p. 691. ‘To be quite safe, we will put down a.p. 691-692, because it

is ‘more’ than twenty years ®,

4. His Memoirs must be later than the contents of our Record (except

the Jufroduction), for the former quotes the latter twice by name* But the

conclusion of the Memoirs must be at, about the same time as the Lutroduction

of the Record, for both mention the Memoirs in two vols. and the Record in

four vols. (forty chapters) 5, one by the other, In other words, the finishing up of

the two works must be at about the same time.

Now it will not be very difficult to see that about seven folios of a Supplement *

to the Memoirs have been written about the same time, for it is not likely that

he would write a Supplement before the text. May it be an addition at a later

date? According to my opinion, it cannot be later ihan a.p, 692, because he

must have sent it with the texts. We see in the Supplement that a priest, Tao-

hung, who was ordained in his twenticth year, soon after met Ltsing in Kwang-

tung, and followed the party to Sribhoga, a.p. 689, was twenty-three years of age *

(A.D. 68y-692=3) when our author wrote the supplementary portion.

Fron this it is clear that he wrote it *, or at any rate, he sent it at the same

1 Page 18 below.

2 Page 95 below; for the impossibility of taking it as ‘ two dozen,’ see note at the end, p. 220.

* Page 135 below. Compare p. 176, note 4,

4 Chavannes, p. 88, note 1; p. 92, note 1, chap. 30 of our Record is quoted.

5 Page 18 below; Chavannes, p. 160.

6 Chavannes, p. 161; about twenty-four pages in French.

7 Chavannes, pp. 185, 187. Sce p. xxxvi above.

® It is true that there is a portion which I-tsing might have added afterwards, but this part

can be clearly scen in the text, as it is a general remark, not coming under any name; see

Chavanne:s, p. 189, six lines from the bottom, beginning with ‘Ces quatre hommes.’
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time with the other texts. Thus the J/uéroduction to the Record, the Memoirs

and its Supplement will have to be referred to about the same time, the last

mentioned being the last composed. Observe that I-tsing reckons three years

from the latter half of a.p, 689 till the fifth month of a.p. 692.

5. Now, towards the end of chap. xxxiv—the most important of all chapters—

he says that he remained over four years in Sribhoga, since his return from India,

the date of which we do not know. Only one year added to the period which

I-tsing reckons as three years (a.p. 689-692) will give us the year of his second

visit to Sribhoga, i.e. a.p. 6881 (he was in Bhoga a.p. 689 as we have seen).

Thus the date of chap. xxxiv must fall in 691 or 692; the safest limit will be

A.D. 691-692, the result being the same as that of chap. xxviii, &c.

All the evidence that can be adduced from the text points thus to the

correctness of the date a.p. 691-692, strictly speaking a.p. 691 to the fifth month

of a.D. 692, as the time when I-tsing wrote his Record. Resting on this result

we can place with certainty the death of Gayaditya ’, joint author with Vamana

of the Kasikaveiti, in a.p. 661-662, and that of Bhartrzhari®, contemporary of

Dharmapala, in a.D. 651-652.

TABLES OF SEVERAL LITERARY MEN AND BUDDHIST TEACITERS OF

INDIA, WITH THEIR DATES AND SUCCESSIONS, MADE FROM THE

RECORD OF BUDDHIST PRACTICES (A.D. 691-692) OF I-TSING

(A.D. 671-695 ABROAD ; 673-687 IN INDIA).

(Those in Italics are not given in I-tsing’s text.)

I. (Chap. xxxii, pp. 156-157.)

The Sardhasataka-Buddhastotra (1g0 verses, Nanjio’s Catal., No. 1456).

1, Composed by M&triketa. Jn Térandtha’s Geschichte des Buddhismus, p. 89, Matriketa is

said to have lived about the time of Bindushra, son of Kandragupta.

2. Admired by Asanga

and by Vasubandhn,

. Some verses were added by Cina. Two of his works have been translated by Paramartha, who

worked in China A.D. 559-569 (Nanjio’s Catal., Nos. 1172, 1255).

brothers and conten porartes.

BY

} The time of the arrival of the ship was the first or second month of the year, see above,

p. xxxiv. We snall not here speak of three months’ stay in China after his chance return, for we

are not sure as to whether he reckoned the period ; it will not, I think, make any difference in

the year.

2 Page 176 below. 2 Page 180 below.
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. A further addition by Sakyadeva of the Deer Park (at Benares).

6. Translated by I-tsing while in the Nélanda College (Nanjio), about A.D. 675-685. Sent

a

mR WP 4

home A. D. 692 (p. 166).

II. (I-tsing’s Introductory Chapter, p. 14.)

The following names are to be taken each as independent, not one after

nother.

a, (I-tsing’s Introductory Chapter, p. 14.)

. Asoka, 100 or more years after the Buddha’s Nirvana. (This mistake arises either from

confounding Dharmdsoka with Kéldsoka or from taking the period (118) between the

Second Council and Asoka as that between the Nirvéna and Asoka.)

g. (Chap. xxxii, pp. 163-166.)

. Asvaghosha,

1. His poetical songs.

2. SdtralahkarasAstra (translated into Chinese A.D. 405, Nanjio’s Catal., No. 1182).

3, Buddhataritakavya (¢ranslated A.D. 414-421, Nanjio’s Catal. No. 1351).

4. His Life was translated by Kuméragiva a.1. 401-409, Nanjios Catal., No. 1460.

. Nagareguna. His Suhv?llekha.

1. Addressed to a king cf S. India (Kosala), Sdtavahana (or Sadvihana), whose private

name was Getaka,

2. Translated into Chinese A.D. 431 and 434 (Nanjio’s Catal., Nos. 1464 and 1440), and

by I-tsing, while abroad. Sent home A.D, 692 (p. 166).

3. His Life was translated by Kuméragiva A.D, 401-409, Nanjio's Catal., No. 1461.

Siladitya.

1. Gatakamala, by literary men living under him. (Arya Sdra’s may be one of them.)

2. Gimatavahana-ndtaka (= Nagananda), composed and popularised by himself.

3. Patron of Hiuen Thsang (A.D. 629-645). Death of Sildditya tn about 655 A.D. (my

note, p. 163, and Chavannes, Memoirs, p. 19, note).

y. (Chap. xxvii, pp. 127-128; cf p. 131, note; pp. 222-223.)

. An epitomiser of the Eight Books of Medicine (Ayur-veda), at about I-tsing’s time.

III. (Chap. xxiv, pp. 170-180.)

Grammatical Works,

. The Si-t‘an-chang (or Siddha-composition), for beginners.

. The Siitra of Pavini.

. The Book on Dhatu (@ DAdtupdtha).

_ The Book on the Three Khilas (Ash¢adhatu, Wen-ch’a, Usaddi-stitra).
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5. The Vretti-stitra (Kasika-vritti).

By Gayfditya, died nearly thirty years before the date of I-tsing’s Record (A.D, 691~

692) =A. D. 661-662.

Contemporary of Vémana, who was joint author of the Kastkd.

6. The Kiwi (Mahdbhdshya), [Commentary on the above Vritti, sze/]

By Patafgali.

7. The Bhartyzhari-sistra, Commentary on the Aiirmi.

By Bhartrzhari, died forty years before the date of I-tsing’s Record =a. D. 651-652.

Contemporary of Dharmapala.

8. The Vakya-discourse (Mdkyapadtya).

By Bhartrzhari.

9. The Pei-na (a Beda-vritti).

The Commentary in prose by Bhartezhari,

The Sloka portion by Dharmapala,

The latter was teacher of Stlabhadra, who was too old to teach Hiuen Thsang (about

A.D. 635), and appointed Gayasena to instruct him,

The translations of four works attributed (0 Dharmapila all date A.D. 630-710, see Nanjio's

Catal., Appendix i, 16.

contemporaries.

The Result.

a. The above makes all the four authors contemporaries, who must all have lived about A.D. 600-

660 :—(1) Gaydditya, (2) Vémana, (3) Bhartriharé, (4) Dharmapala,

6, Dharmapila, head of the Ndlanda College, must have died earlier than Gaydditya and

Bhartrihari, because he does not seem to have been alive when Hiuen Thsang went to

Nélanda, a.p. 635, Stlabhadra having succeeded Dharmapala.

N. B.—As to a discussion about all these grammatical works, I should refer my readers to

Prof. Max Miiller’s ‘India, what can it teach us?’ pp. 338-349, and the corresponding pages in

the German translation by Prof. Cappeller (above, p. xvili, note 3).

IV. (Chap. xxxiv, pp. 181-184.)

Famous Buddhist Nagas of India and Srfbhoga.

a. Of an early age (before a. Dp. 400) 1.

1. Nagarguna.

2, Deva, 4 rya Deva or Kana Deva.

3. Asvaghosha.

These three are generally made to be contemporaries of Kanishka, who ts said to

have lived in the first century.

1 I do not mean by putting down these limits that every individual under a, 4, c, d lived at

these dates, but I wish to show the fair limits we can put from the present state of our know-

ledge to the terms, ‘ early age,’ ‘ middle ages,’ and ‘late years.’
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4, In the middle ages (about A.D. 450-550) 1.

I. Vasubandhu,

2, Asanga,

3. Sanghabhadra.

Brothers. | Contemporaries (Hiuen Thsang, Mémoires, iv, 223).

4. Bhavaviveka. Contemporary of Dharmapdla (Hinen Thsang, Mémoires, x, 111-113).

ce, Of late years (about 4. D. 550-670).

1. Gina (in Logic). Composed a work on Logic in Andhra (Hiuen Thsang, Mémoires,

4

Attn

a 0.

x, 106). (He seems to have lived earlier than 550; cf. 1, 4 above.)

- Dharmapala. Contemporary of Bhartrzhari, who died a.D. 651-652. Afst have

died before A.D. 6353 see above, II.

. Dharmakirti (in Logic). Referred to in the Vdsavadattd (p. 235), and in the Sarva-

darsana-sangraha (p. 24, Cowell). Contemporary of King Sron-tsan-gam-po (A. D.

629-698), Wasstlief, p. 84.

» Stlabhadra. Pupil of Dharmapala (Hiuen Thsang, Mémoires, viii, 452).

. Simhakandra. A fellow-student of Hiuen Thsang (Vie, v, 219, 261; 218), Life, v, 190.

. Sthiramati. Referred to in a Valabhi grant (Ind. Ant., 1877, p. 91; 1878, p. 80),

and Hiuen Thsang, Mémotres, xi, 164, in Valabht. Pupil of Vasubandhu

( Wassilief, p. 78).

. Guvamati (in Dhyana), Jn Valabht together with Sthiramati (Mémoires, xi, 164),

and tn Nélanda (Mémotres, ix, 46).

. Pragfigupta (in refutation). Zeacher of the Sammitiya and contemporary of Hinen

Thsang (Hiuen Thsang, Vie, iv, 220; Life, iv, 159).

. Guzaprabha (in Vinaya). “7s pupil, Mitrasena, was ninety years old, and taught

Hiuen Thsang Sdstras (Vie, ii, 109; Life, ii, 81). Guru of Srtharsha, and pupil

of Vasubandhu (Wassilief, p. 78).

Ginaprabha, Teacher of Hiuen Chao, who was in Nalanda about A. D. 649, Chavannes,

Memoirs, p. 17.

@, Those mentioned as I-tsing’s contemporaries or personal acquaintances (all were alive

A. D. 670-700).

L-tsing’s

teachers

qT, Giianakandra (in the Tiladka Vihara, wear Ragagriha). Mentioned as a priest in

Nélanda (diuen Thsang, Mémoires, ix, 47).

2. Ratnasivzha (in the Nalanda Vihara, near Régagrifa). Teacher of Hiuen Chao,

Am Bw
who was in Nalanda about a. D. 649, Chavannes, Memoirs, p. 18.

. Divakaramitra (in E, India).

. Tathagatagarbha (in S. India).

. Saikyakirti (in Srfbhoga, 7 Szmatra).

. Rahulamitra (chief of the pricsts in E. India ; thirty years old in I-tsing’s time,

p. 63). He ts mentioned in Tirandtha’s Buddhisms, p. 63; hts favourite

Ratnaktta-sitra alse belongs to the same period,

. Aandra (in E. India; author of a dramatic poem on Vessantara [Visvametara ==

Sudana], p. 164; he was still alive when I-tsing was in India (A. D. 673-687),

p- 183).

1 See note on preceding page.
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Notes.

a. We have not made any progress in fixing the dates of 1, 2, and 3. But that these three

lived at about the same time and before A.D. 400 seems to be quite certain, Iinen Thsang (645)

places them at one and the same period (Mémoires, xii, 214). Deva was a pupil of Nagarguna

(Life, ii, 76; so also the Tibetan’, and both contemporaries of Kanishka (Schiefner, Ratnadhar-

maraga’s Work, Mém. Acad. St. Pét., 1848). Asvaghosha and Parsva lived in Kanishka’s time

(Wassilicf, Buddhismus, p. 52, note), The Chinese Sayukta-ratna-pi/aka-stitra (No. 1329, vol. vi,

dated A.D. 472) makes Asvaghosha Bodhisattva, the physician Aaraka, and Ma¢hara, a great

minister, the contemporaries of A”an-dana-kanifa (= Kanishka), king of the country of Yueh-chi ;

and again, in the Record of the Twenty-three Patriarchs, Fu-fa-tsang-yin-yuen-king (No. 1340,

vol. v, p. 13%, dated 472), Karaka, Asvaghosha, and MA/Aara appear under Kanishka. The dates

of the translations alone show us that the three (Aaraka, Asvaghosha, MAavAara) must have lived

before A. D. 400 ; besides, the lives of Asvaghosha, Nagarguna, and Deva were translated A. D. 405

by Kumaragiva, who left India a. p..383. Cf. the date of the translations of Asvaghosha’s

Buddhafarita ard Siitralankdra, and Nagarguna’s Works (II. 3, above). Further the 1, 2, 3 are

said to have lived after 400 years of the Nirvazea, and Kanishka is believed to have reigned in the

first century of our era, and his second successor Vasudeva about A.p. 178. So far as our

knowledge goes, nothing is against making them contemporaries of Kanishka. Ndagarguna was

a contemporary of Satavahana or Sdlivahana (p. 159, note). Cf. Prof. Cowell, Buddhafarita

(text), p. v. According to Prof. Kielhorn, Haraka must be placed before the middle of the

seventh century (Ind. Ant., vol. xii, p. 227). Asvaghosha is perhaps the oldest, then Nagarguna

and Deva. The last is Arya Deva (Schiefner, Lebensbeschreib., 331), called Kaza Deva because
he was one-eyed (Record of the Twenty-three Patriarchs, vol. vi); or Nilanetra, becanse he had

two spots like eyes on his cheeks ; but his real. name was Aandrakirti (J. A.S., Bengal, 1882,

p- 94; also Nanjio, App. i, 4).

é,c. Gand c¢ cannot be separated by a long period, for 4 is a contemporary of ¢?; c’, & are

pupils of J', waile c*, c® are pupils of 4? (@ecording to the Tibetan). ct, c*, c® are all

contemporaries of Hiuen Thsang, and ¢? is said to have lived at the time of Srof-tsan-gam-po,

who sent envoys to India a.p. 632. c!, c? are perhaps older than the others; Hiuen Thsang

styles them ‘Bodhisattvas,’ and they lived probably early in the seventh century. Some

of the others may have lived to the time of I-tsing’s arrival, a.p. 673. As to the name

Sthiramati, see my note to p. 181 at the end; for Dharmakirti (Fa-chan), see Nanjio’s Catal.,

App. i, 19, p. 374 (not Dharmayasas; cf. Vimalakirti, Wu-ken-chan). Burnouf tried to identify

Guzamati with Guzaprabha, but, according to our Record, the one is a teacher in Dhydna, the

other in Vinaya, and they seem to be quite different persons. For the dates of the translated

works of those under 4, ¢, see Nanjio’s Catal., App. i. We cannot place Vasubandhu and Asanga

much later than 500, for the translations of their works date from 509 and 531 respectively. In

c, Gina must be much earlier than the rest, see above, I. 4.

d. G#anakandra must have lived from a period earlier than 650, for he was known by Hinen

Thsang; the same is the case with Ratnasimha. It is difficult to draw a line between ¢ and d;

many ofthem must have been contemporaries. I-tsing seems to distinguish those dead (c) from

those still living (¢). For Sakyakirti, see Nanjio’s Catal., App. i, 54, p. 378 (not Sakyayasas;

I-tsing has translated his teacher’s work).
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THE TEXT.

The text of our Record is very corrupt, as Mr. Kasawara told us in 1882+, but

we must remember that since then the new edition of the Chinese Buddhist books

has been completed, and a copy of it was sent to the Bodleian Library for the use

of European scholars. This Japanese edition is excellent, being based on a careful

collation of the five different editions brought out in China, Korea, and Japan.

Its arrangement is more convenient for the reader than that of the older; the print

is clear, as it was executed by the modern movable type.

Above all, the sentences are accurately punctuated, and the various readings are

found in the notes. It may safely be regarded as the standard edition of the Chinese

Pifaka, and Japanese Buddhists may be proud of the service they have rendered in

this field of Chinese literature Our Record, in particular, gives evidence of

a careful study and collation, shedding light on several passages hitherto unin-

telligible. I-tsing’s works as well as the whole canon were preserved in MS. only,

and not printed till a.p. 972°. Thus we may safely say that our Record, which is

now found with the Pitaka, existed in MS. for about 280 years before it came

down to us as a printed text. This fact may account for several minor points of

difference in the existing editions. But there are some passages missing which we

cannot well ascribe to the copyist’s mistakes. They may have been struck out by

I-tsing himself after his return home; it is certain, however, that the original copy

which was sent home from abroad contained them all.

Among others, there is a passage relating to the Sanskrit alphabet quoted in

some early works. In the Siddha-tzti-chi, ‘Record of the Siddha-letters,’ compiled

by a Chinese priest, Chi-kwang (a.p. 800), the author says: ‘I-tsing said that

among the twelve finals (a4, if, ufi; eai, o au, ama) the first three of the former

three pairs (a, i, u) are short, while the second three of the same (A, f, fi) are long,

and that, of the latter three pairs (e ai, o au, am ah), the first three (e, 0, azz) are

long (sic), while the second three (ai, au, a4} are short (sic).’

A Japanese book called ‘ Sittan-26,’ or ‘Siddha-kosa’ (a.p. 880), gives the

above quotation in its full form, and shows that it once formed a part of I-tsing’s

Record. (See Bodl. Jap. 15, vol. v, fol. 6.)

ao UF A eg A. WR. we eGR os BB,

* Max Miiller, ‘India, what can it teach us?’ 1883, p. 349.

* It is to be hoped that an accurate comparative catalogue will be drawn up; the arrangement
is very different from that of the India Office copy, and several books found in the new are

wanting in the old. * See Nanjio’s Catalogue, p. xxii.
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@ fA SB, EF) RR, Ce — F), BT es

UA, YE. tL; AE, fi. BL fd, ws OR aR;
a, BH TTL ARE AGS TPG SR che WR:

a, @ fi, = FE a 1B, MS; Be HEL Ew RS, BR.

ap, CH HE ae, ee ea eB AS XM.

(Fe HORA SEY) RRS ON ek EB Td BR

FeZkMS Meme PRA TA Ze

MRA PFELAPERAW RS HR MS

2+ PRMPAS HAS THE AME

Ab RS HK A Te PA Le

= He Oe BA AE & IN at an (ED Fe); Fe at

(BRR; bk WYP RH) eA a (bP de); BH

Sat k fe Pas TM ate Ck Pe); Ah we

(iy 3 (LABS fai tO). eee Se Ea

3 we.

Meroe A i eer SS aime

Ay Ff GE ith WR Fe tL CD).

‘It is said in the Record sent home by I-tsing: a, 4, i, i, u, &, rz, rd, rz, Uré, e,

ai, 0, au; am, ak. Ka, kha, ga, gha, na; Aa, dha, ga, gha, fia; fa, tha, da, dha, na;

ta, tha, da, dha, na; pa, pha, ba, bha, ma. Ya, ra, la, va, sa, sha, sa, ha; Ham,

ksha. (The last two are not included in the number of the alphadet.) The first

sixteen, a to af, are final sounds [meaning vowels], and these are to be distributed

among the other Ictters [consonants]. Each letter of the alphabet [consonant),

therefore, produces sixteen different sownds when combined, just as in Chinese

a character has four different tones, even (p‘ing), rising (shang), sinking (ch'i),

and entering (ju).
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‘ The twenty-five letters, ka to ma, and the last eight, ya to ha, thirty-three in all,

are called the “ first composition ;” all these must be pronounced according to the

Chinese “ rising ” (shang) tone, in spite of the Chinese equivalents being other

tones, stich as “even,” “sinking,” or “entering.” Further, what are called the

“twelve sounds” [probably “ Dvadasa-aksharami”| are ka, ka (the first short, the

second long); ki, ki (the first short, the second long); ku, kf (the first short, the

second long); ke, kai (the first long, the second short); ko, kau (the first long,

the second short); kam, ka# (both are short); ka# is optained by pronouncing

the Chinese ka emphatically. The “twelve sounds” of kha, &c., are pronounced

after the above manner. These twelve letters [meaning syllables] are to be pro-

nounced two by two in succession [ka, kA; ki, ki; &c.], and of these pairs one

should distinguish a short from a long, guiding oneself by the note I have given

under each pair (quoted).

The Chinese characters here given well accord with those used in the Record,
with the exception of a very few, and the quotation contains nothing whatever

contrary to the passages in the existing Record. In chap, xxxiv, under the

Si-t'an-chang, he says (p. 171): ‘There are foriy-nine letters+ (of the alphabet),

which are combined together and arranged into eighteen sections.’ After this, very

likely he added the above by way of notes, as he generally did in other cases, to

explain what the forty-nine were and how they were to be pronounced, and at the

same time to show his friends at home a correct transliteration of the Sanskrit

alphabet. That the above quotation once formed a part of our author’s Record is

confirmed by a much later work, a commentary on the Siddha-tzti-chi (published

A.D. 166g) 2, The commentator, Ya-kwai,says that whether Ltsing’s pronunciation

was that of C. India or of S. India is a question discussed from olden times. ‘But

why is it,’ he asks, ‘that the citation of the text of the Siddha-tzt-chi* is somewhat

different from the actual words of I-tsing found in the Record, according to which

am, ak are both short?’ He himself answers this question, attributing the

difference to the careless citation on the part of the author of the Siddha-tzti-chi.

From this we see that the original Record with the above quotation existed as late

as 1669. Another commentator (s.p. 1696) * of the same work seems to have still

1 KAsyapa adds: ‘ The number of the letters of the alphabet is severally recorded in Buddhist

books, e. g. as fifty in the MahAvairoZandbhisambochi (No. 530), Mafgusripariprt£2Aa (No. 442),

Vagrasekhata-siitra (Nos. 1033, 1036), and Mah&parinirvaza-stitra ; as forty-six in the Lalita-

vistara (Chinese, No. 159; forty-four in the Sanskrit text (Calcutta), p. 146); as forty-seven in

the Siddha-tzit-chi (Bodl. Jap. 10) ; and now by I-tsing, as forty-nine.’

2 Bodl. Jap. 11; it may have been written earlier, though published so late.

* Above, p. Ix. * Bodl. Jap, 12, 13.
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possessed a text different from ours; for he quotes a passage from our Record,

which we have not in the existing text. While discussing the Nirvawa aspiration

[Visarga], he says: ‘Among the twelve matat (=mdatr/k4), given in I-tsing’s

Record, a4 is transcribed by “a-han?” in Chinese, which is against the pronuncia-

tion in C. India, where af is read by the Chinese “entering” tone. He may have

introduced the pronunciation of 8. India. He was, however, in Nalanda for years,

and it is but natural that he should represent C. India in reading. Thus we see in

his translations that whenever a Nirvdza aspiration comes, he notes it as an

“entering” tone. There are some in C. India, it may be noticed, who read aA like

the Chinese a or o (in an “even” tone)*.” This quotation again shows us that the

Record had once contained something more about the alphabet. Later in the year

1758 Kasyapa Ji-un wrote a commentary on the very Record of I-tsing. He had

the same text as we have now. As this priest was one of the best Siddha scholars

in Japan, well versed in the canon, and very curious about any book relating to

Sanskrit, and yet did not come across any text but ours, the original text which

contained all the quotations above referred to seems to have wellnigh disappeared

in Japan as well asin China. He says: ‘There seem to have been several texts

of the Record. Many quotations found in the works of Tsang-ning (a. D. 988) of

the Sung dynasty, Shou-kwang of the Ming dynasty (a. p. 1368-1628), and Annen

of Japan (a.p. 880), are not found in the existing text. I request the learned

antiquaries of later times to seek and discover the original text in a stone

depository of some famous temples of China and Japan. My commentary has

been written only on the current edition, and awaits correction or addition by

a later hand.’

In my present translation I have used the India Office copy (a.p. 1681),

Prof. Legge’s (a.p. 1714), Mr. Nanjio’s (text with commentary in MS., a.p. 1758),

and the new Japanese edition in the Bodleian Library (1883), all based on one and

the same older text without the quotations in question. There is, besides these,

another elaborate commentary on our Record, written by a Japanese. I am sorry

to say that I failed to get it copied in time to be used for our translation.

I must now fulfil the pleasant duty of acknowledging the kind help severally

rendered. First of all I thank the Delegates of the University Press for under-

1 Here we have mata, but not mota. For matsk4, see Prof. Biibler’s note in the ‘ Ancient

Palm Leaves,’ Anecd. Oxon., Aryan Series, vol. i, pt. iii, 1884, p. 67.

a yr 3 . + . .hay eB. Bit so in the quotation above, see p. Ixi, line 2.
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taking the publication on the recommendation of Prof. Max Miiller, who has taken

an unceasing interest in this work from the beginning to the end. Without his

instruction, advice, and help I should never have been able to introduce I-tsing’s

work to students of Sanskrit Literature and Buddhism. For his patience and

attention in the revision of the whole of my MS., the settlement of the meaning

of a number of passages, &c., and for several other valuable suggestions, I here

express my sincere gratitude. For some matters I am obliged to Profs. Biihler and

Oldenberg, and also to Profs. Kern, Kielhorn, and Legge, Dr. Winternitz, and

Mrs. H. Smith. Prof. Nagaoka of Tokyo, now in Berlin, kindly looked through

the points relating to astronomy. Thanks are due also to Prof. Windisch,

who pointed out some matters of importance, just before my Introduction was

ready for Press. The printing reflects great credit on the University Press of

Oxford, and has been carefully superintended by Mr. J. C. Pembrey, the Oriental

Reader.

J. Takaxusu.

Beruin, January 6, 1896.

ADDITIONAL NOTES TO THE MAP.

1, The degree of longitude from Ferro is given on the map. ‘To know that from Greenwich,

reduce about 18° (exactly, 17° 39% 46’) from the given numbers,

2. The position of La¢a on the map is not right; see my note at the end (p. 217, note

to p. 9).



A RECORD OF BUDDHIST PRACTICES

SENT HOME FROM THE SOUTHERN SEA

By I-TSING.

ote

INTRODUCTION.

IN the beginning, as the three thousand worlds were being produced,

there appeared a sign of their coming into existence. When all things

were created, there was as yet no'distinction between animate and inani-

mate things. The universe was an empty waste, without either sun or

moon revolving. While miscry and happiness were in an undistinguished

state, there was no difference between positive and negative principles.

When the Brahman gods (lit. ‘ pure heaven’) came down to the carth, their

bodily light naturally followed them. As they derived their nourishment

from the fatness of the earth, there sprang up a greedy and grasping

nature, and they began to consuine one after another the creeping

plants of the forest and fragrant grains of rice. When their bodily light

gradually faded away, the sun and moon became manifest. The state

of marriage and agriculture arose, and the principles relating to sovereign

and subject, father and son, were established. Then the zuhabitants

looked up to the azure firmament above, and saw its heavenly bodies

high and majestically floating in their splendour. Looking down they

B
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saw the yellow earth with the water ever moved by the wind, and

the earth becoming more and more solid. The statements that the two

principles, positive and negative, converted themselves into heaven and

earth, and men came into being in the space between them’; that,

influenced by impure and pure air, the dualisation of nature came into

existence of its own accord?; and that the fashioning power of the

two divisions of nature may be compared to the art of casting with its

large furnace ?, and that the production of all things can be likened to the

making of clay images +,—all these are only absurd statements resulting

from narrow learning. Thereupon the mountains stood firm, the stars

were scattered above, and the inanimate beings spredd and multiplied.

At last their views became different, and they were classed under

ninety-six heads; the principles (tattva) were divided into twenty-five

classes. The Sdnkhya system.of philosophy teaches that all things

came into existence from One®. But the Vaiseshika system declares

that the five forms of existence arose from the six categories (padartha).

Some think it necessary, in order to get rid of rebirth, to have their body

naked (Digambara) and the hair plucked out; others insist, as the

means of securing heaven, on anointing their body with ashes® or tying

up their locks of hair. Some. say life is self-existent, while others

believe that the soul becomes extinct on death. There are many who

think that existence is a perfect mystery, dark and obscure, and its

reality is not to be explored, and it is too minute and complicated for

us to know whence we have come into being.

Others say that man always regains human form by recurring births,

or that after death men become spirits. ‘I do not know,’ one says’,

1 See the I-king (Sacred Books of the East, vol. xvi, p. 373).

» See the Lieh-tze, book i, p. 3a (Faber’s Licius, p. 4)*.

§ See the Awang-tze (Ta-sung-shi), 8. B.E., vol. xxxix, p. 250.

* See the Lao-tze, S. B.E., vol. xxxix, p. 55.

5 For the temets of Indian Philosophy, see Prof. Cowell’s Sarvadarsana

Sahgraha under each system, and Colebrooke’s Miscellaneous Essays, vol. i.

6 These are the Bhftas according to Hiuen Thsang, probably Saivas.

7 See the Writings of Awang-tze, S.B.E., vol. xxxix, book ii, sect. x1,

p. 197.
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‘whether a butterfly became myself or whether I became a butterfly.’

Once, when gathered together men imagined that they saw wasps in the

place, and again coming together they were perplexed on finding cater-

pillarsthere 1. One compares Chaos with a bird’s egg (ada), or Darkness

with the state of an embryo (or infancy).

These people do not as yet realise that birth is in consequence of the

grasping condition of mind and heart (Tr¢shv4,‘ thirst’), and that our

present existence is duc to our former actions (Karma). Are they not

thus plunged and floating in the sea of suffering, borne to and fro, as it

were, by the stream of crror?

It is only our Great Teacher, the highest of the world (Lokagyeshvha),

the SAkya, who has himself pointed out an easy path, teaching an

admirable principle, he who has explained the twelve chains of causation

(Nidana)? and acquired the eighteen matchless qualities (Dharma) *, who

has called himself the teacher of gods and men (Sasté Devamanu-

shyavdm), or the Omniscient One (Sarvagia) ; he alone has led the four

classes of living beings* out of the House of Fire (the world), and

delivered the three stages* of existence from abiding in Darkness. He

has crossed over the stream of Klesa (passion), and ascended to the

shore of Nirvaza.

When our Sage first attained to Buddhahood on the Dragon River

1 This is a famous simile in China... When caterpillars have young ones, wasps

come and carry them off, and this has given rise to the belief that caterpillars are

changed into wasps. Ay Fil HA ¢ gives this story.

® For the twelve Nidénas, see Prof. Oldenberg’s Buddha, &c., chap. ii.

8 These are: perfect deed, speech, and thought; knowledge of past, present,

and future; Prag#4, Moksha, calm mind, and the like.

* Ie. Those born of the womb (1), of eggs (2), from moisture (3), or

miraculously (4) The fourth ‘miraculously born’ is aupapaduka in the

Northern Bucdhist texts; this is a misrepresentation of the P&li Opapatiko.

See Childers, s. v., and Burnouf, Lotus, p. 394. Cf Vagratkhedika II, 8. B. E.,

vo}. xlix, p. 123. The fourth is generally udbhigga, i.e. ‘ produced from sprouts,’

but not so with the Buddhists.

5 The three stages of existence: (1) the world of passion (kama); (2) the

world of form (rfipa); (3) the world without form (arfipa). See bhavo, Childers.

B2
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(Naganadi, i.e. Naira#gana)}, the nine classes of beings” began to entertain

hopes of emancipation. Then the removal of Light to the Deer Park

(mvigadava at Benares) brought satisfaction to the religious cravings

of the six paths? of existence.

As soon as he had begun to set in motion the Wheel of the Law, five

persons first enjoyed the benefit of his teaching. Next, he taught the

typical virtue (lit. ‘the footsteps of Sila’) of discipline, and thousands of

people bowed their heads before him. Thereupon His Brahma-voice was

heard in the city of Ragagrzha, bringing salvation (fruit) to numberless -

souls.

Returning home to requite parental love in the Palace of Kapilavastu,

he found numerous disciples who inclined their hearts to his teaching.

He began his teaching with (the conversion of) Agfata Kaundinya®,
whose first prayer he accepted) in order to reveal the truth.

He concluded his career with 4c ordination of Subhadra*, so that

the last period of his life should accord with his original wish (lit.

‘tied-up mind, resolution’).

Eight decades he lived, founding and protecting the Brotherhood ;

he preached his doctrine of salvation in the nine assemblages®. Any

doctrine, however hidden, he expounded in teaching. Even a man of

little ability he received without reserve.

When he preached to the lay followers he expressed himself in

a concise form, and taught the five prohibitive precepts (pa#asila) only.

1 Here the Naganad? must mean Nairafgand (Nilajan), as it is the place where

SAkyamuni attained Buddhahood. Cf. Naganadi, Lalita-vistara, p. 336.

2 The nine classes of beings are the subdivisions of the above three stages ;

each of those three are divided into three.

* The six paths of existence are as follows: human beings, Devas, Pretas

(spirits), the brute creation (Tiryagyoni), Asuras (demons), and hells.

* Ag#Ata Kaundinya and his friends first received the teaching of the Buddha.

Rhys Davids, Buddhist Suttas, p. 155; Oldenberg, Buddha, p. 130.

> Agata and Subhadra are here translated y HK and By et respectively.
The last convert of the Buddha was Subhadra, Rhys Davids, Buddhism, p. 81;

Buddhist Suttas, pp. 103-111. For Agmata Kaurdinya, see the last note.
* The commentator Kasyapa understands this to mean the nine classes of

beings above referred to.
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But in instructing the priests exclusively, he fully explained the purport

of the seven skandhas (i.e. groups)! of offences. He considered that

even the great sins of those who dwell in the existing world would

disappear at the advance of morality (sila), and the faults, however small

they might be, would be done away with, when his law of discipline

(Vinaya) had been clearly taught. Since anger expressed against a small

branch of a tree brought, as a punishment, a birth among the snakes ?,

and mercy shown towards the life of a small insect raised one to the

heavenly abode’, the efficacious power of good or bad actions is indeed

evident and indisputable. Therefore the Sfitras and SAstras were both

given to us, and meditation (dhydna) and wisdom (prag#4) were’ es-

tablished by the Buddha; is not the Tripitaka the net par excellence

for catching people? Thus, whenever onc came in person to the

Great Master, His teaching was of one kind; and when the Master

desired to teach and save people according to their abilities, he

would lay aside those arguments which were most adapted to another.

When we see that the Prince of Mara bewitched the mind of

Ananda* when the latter received the first words of the Buddha at

Vaisali, and that by the last declaration on the Hiravyavati (i.e. the

1 See the Patimokkha, 8. B. E., vol. xiii, pp. 1-67; Aullavagga IX, 3, 3,5. B.E.,,

vol. Xx, p. 309.

2 This story is told in the Samyuktavastu, book xxi (Nanjio’s Catal., No. 1121).

A priest named Elapatra was engaged in meditation under a former Buddha

K4syapa. When he ceased from his meditation, a bough of the ela tree under

which he was sitting touched and hurt his head as he moved. He lost his temper

and broke off the bough and threw it away. In consequence of this action he

was born as a snake.

* See below, chap. vii, p. 32, note 3.

+ Ananda is translated into Chinese by the ‘Delight. The ‘first word of the

Buddha at Vaisali’ refers to the following story. The Buddha spoke to Ananda
concerning the length of his life, at Vaisalf (Hiuen Thsang, Mémoires, Julien,

livre vii, p. 390), and further said to him: ‘Those who have obtained the four super-

natural powers can live one kalpa or even more if they like.” He repeated this

three times, but Ananda could not understand it as his mind was perplexed by the

influence of Mara the tempter. This is told in the Samyuktavastu, book xxxvi

(Nanjio’s Catal, No. r121). Cf. Mahaparinibbana-sutta III, 4, 5 and 56.
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river Agiravati), Aniruddha! (a disciple of the Buddha) proved the in-

disputable truth set forth by the Buddha, we can say that His teaching

career on earth had come to an end, and His work was crowned with

success. His footsteps were no more on the banks of the two rivers

(Hirazyavati and Nairafgana); men and gods were therefore in despair,

and His shadow faded away in the avenue (or ‘two rows’) of the Sala-

trees, when even snakes and spirits became broken-hearted.

They all mourned and wept so much that their tears made the path

under the Sala-trees wet and muddy, and those who grieved the most

shed tears of blood all over their bodies which then looked like flowering

trees.

After our Great Master had entered Nirvava the whole world seemed

empty and deserted. Afterwards, there appeared able teachers of the

Law, who collected the Sacred Books of the Buddha, assembling at

one time to the number of 500 (at the cave of Vihdra) and at another of

700 (at Vaisali). Among the great guardians of the Vinaya, there arose

eightcen different divisions* In accordance with several views and

traditions, the Tripizakas of various sects differ from one another.

There ave small points of difference such as where the skirt of the lower

garments is cut straight in one, and irregular in another, and the folds of

the upper robe are, in size, narrow in one and wide in another.

When Bhikshus lodge together, there is a question whether they

are to be in separate rooms or to be separated by partitions made by

ropes, though both are permitted in the Law. There are other cases :

when receiving food, one will take it in his hand, while another will

mark the ground where the giver should place food, and both are in

the right. Each school has traditions handed down from teacher to

Aniruddha is here translated into Chinese by the ‘Non-prevention.’ This

refers to the following incident. The Buddha was about to die, and said to the

disciples: ‘If you have doubt about the Four Noble Truths, you must ask me at

once. Do not let it remain unsettled.’ He repeated this three times, but no one

spoke out. Aniruddha, who was possessed of a Divine-eye, said to the Buddha as

he saw the minds of all Bhikshus: ‘The sun may become cold, the moon hot, yet

the Four Noble Truths set forth by the Buddha cannot be disproved.’ This is

told in the Sfitra of Buddha’s Last Instruction * (Nanjio’s Catal., No. 122).

2 See the note an eighteen schools above.
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pupil, each perfectly defined and distinct from the other (lit. ‘the affairs

are not confounded or mixed’).

(Note by I-tsing)': 1. The Aryamilasarvastivadanikaya (school)

cuts the skirt of the lower garment straight, while the other three

schools (see below) cut it of irregular shape. 2. The same school

ordains separate rooms in lodgings, while the Aryasammitinikaya

school allows separate beds in an enclosure made by ropes. 3. The

Aryamilasarvastivadanikaya (school) receives food directly into the

hand, but the Aryamahdsanghikanikaya (school) marks a space on

which to place the food.

There exist in the West (India) numerous subdivisions of the

schools which have different origins, but there are only four principal

schools of continuous tradition. These are as follows :-—

Ts

The Aryamahdsanghikanikaya (school), translated in Chinese by

Shéng-ta-séng-pu, meaning ‘the Noble School of the Great Brother-

hood. This school is subdivided into seven. The three Pisakas

(canonical books) belonging to it contain 100,000 stanzas (slokas) each,

or 300,000 stanzas” altogether; which, if translated into Chinese, would

amount to 1,000 volumes (each volume representing 300 slokas).

Il.

The Aryasthaviranikaya, translated in Chinese by Shéng-shang-tso-

pu, or ‘the Noble School of the Elders.’ This school is subdivided into

1 Notes in [-tsing’s text are often supposcd to be by another hand; but when

we carefully examine the whole of the annotations in I-tsing’s works and translations,

we cannot attribute the notes to any but the same author. The ‘ Chou-yun’ in

the commentary does not mean the Chou dynasty (951-960), but the reign of the

Queen usurper, which was also called ‘Chou’ (690-704). So this by no means

proves that the commentary or notes in I-tsing’s text are by a later hand,

2 Hardy’s Eastern Monachism (p. 168 sq;) gives the number of letters in the

Pifakas and commentaries as follows :—

1. The Vinaya, 69,250 stanzas (32 syllables a stanza).

2, The Sutta, 396,500
3. The Abhidhamma, 126,250 __,,

Total, 592,000 stanzas.
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three. The number of stanzas in the three Pizakas belonging to it is the

same as in the preceding school.

Ill.

The Aryamilasarvastivadanikaya, translated in Chinese by Shéng-

kén-pén-shuo-yi-chieh-yu-pu, or ‘the Noble Fundamental School which

affirms the Existence of All Things.’ This school is subdivided into four.

The number of stanzas (slokas) in the three Pizakas belonging to it is

the same as in the above.

IV.

The Aryasammitinikaya, translated in Chinese by Shéng-chéng-

liang-pu, or ‘the Noble School of the Right Measure’ (or inference).

This school is subdivided into.four. The three Pizakas of this school

contain 200,000! stanzas, the Vinaya texts alone amounting to

30,000 stanzas; it is to be noticed, however, that certain traditions

handed down by some of these schools differ much with regard to this

view of division, and that I have mentioned here these eighteen schools

as they at present exist. I have never heard, in the West (India), of the

division into five principal schools (Nikaya), of which some Chinese

make use.

As to their separation from one another, their rise and decline, and

sectarian names, there is much difference of opinion. As this subject,
however, has been treated elsewhere? I shall not take the trouble to

describe them here.

Throughout the five divisions of India, as well as in the islands of the

Southern Sea, people speak of the four Nikayas. But the number of

the votaries in each school is unequal in different places.

In Magadha (Central India) the doctrines of the four Nikayas are

generally in practice, yet the Sarvdstivadanikaya flourishes the most.

1 J. has 300,000 instead of 200,000 ; the latter seems to be the right number,

for if it were 300,000, I-tsing would say that it is the same as in the above

school.

® Not by I-tsing himself. For books treating of the eighteen schools, see

Nanjio’s Catalogue, Nos. 1284, 1285, 1286. See also Rhys Davids’ note on the

eighteen schools, J. R. A. S., 1891 and 1892.
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In Laza? and Sindhu—the names of the countries in Western India—the

Sammitinikaya has the greater number of followers, and there are

some few merabers of the other three schools. In the northern region

(N. India) all belong to the Sarvdstivadanikaya, though we some-

times meet the followers of the MahdsanghikanikAya. Towards the

South (S. India), all follow the Sthaviranikaya, though there exist a

few adherents of the other Nikayas. In the eastern frontier countries

(E. India), the four Nikayas are found side by side (lit. ‘The eastern

frontier countzies practise mixedly the four Nikdyas’).

(Note by I-tsing): Going east from the Nalanda monastery 500

yoganas, all the country is called the Eastern Frontier.

At the (castern) extremity there is the so-called ‘Great Black?’

Mountain, which is, I think, on the southern boundary of Tu-fan

(Tibet). This mountain is said to be on the south-west of Shu-

Chuan (Ssu-Chuan), from which one can reach this mountain* after

a journey of a month or so. Southward from this, and close to the

sea-coast there is a country called Sirikshatra > (Prome); on the south-

east of this is Lankasu (probably Kamalanka)®; on the east of this

‘ Lafa* cannot be identified with certainty, perhaps it is a place in Rajputana

or Delhi; La¢a represents Rash/ra, according to Lassen. Cf. Béhtlingk-Roth, s.v.

® This may be Mahakala, or some word of the like meaning.

* Tibet is Bod in Tibetan, pronounced like French ‘ peu;’ the Chinese for

‘Bod’ is Fan (Fi), the Sanskrit Bhofa. Upper Tibet is Teu-peu, hence

another name for Tibet in Chinese is Tti-fan, as we have here in I-tsing’s text.

Istakhri (circa a.p. 590) speaks of ‘ Tobbat,’ see Yule, Glossary of Anglo-Indian

Words, s.v. India, p. 332. See Mr. Rockhill, ‘ Tibet,’ J. R. A. S., 1891, p. 5.

* Beal thonght ‘this mountain’ was a name, and he calls it Sz’ling, see Ind.

Ant., July, 1881, p. 197.

5 For Srtkshatra, see Hiuen Thsang (Julien), tom. iii, pp. 82-83, and Beal,

Si-yu-kt, vol. ii, p. 200,

6 Lankasu is, in all probability, Kamalanka of Hiuen Thsang, i.e. Pegu and

the Delta of the Jrawadi, see Beal, Si-yu-ki, vol. ii, p. 200. There is a country called

Lankasu in a Chinese history (see History of the Liang Dynasty (302~557),

book 54) which Mr. Groeneveldt doubtfully identified with a part of Java (see

Essays on Indo-China, end series, vol. ii, p. 135).

c
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is Dva(ra)pati (Dvdravati, Ayudhya)!; at the extreme east, Lin-i

(Champa)*. The inhabitants of all these countries greatly reverence

the Three Jewels (Ratnatraya)*®. There are many who hold firmly to

the precepts and perform the begging dhiita* which constitutes a custom

in these countries. Such (persons) exist in the West (India) as I have

witnessed, who are indeed different from men of ordinary character.

In the Simhala island (Ceylon) all belong to the Aryasthaviranikaya,

and the Aryamahasaaghikanikaya is rejected.

In the islands of the Southern Sea—consisting of more than ten

countries—the Malasarvastivadanikaya has been almost universally

adopted (lit. ‘there is almost only one’), though occasionally soine

have devoted themselves to the Sammitinikaya; and recently a few

followers of the other two schools have also been found. Counting from

the West there is first of all-P‘o-lu-shi(Pulushih) island, and then the

Mo-lo-yu (Malayu) country which is now the country of Sribhoga (in

Sumatra), Mo-ho-sin (Mahasin) island, Ho-ling (Kalinga) island (in

Java), Tan-tan island (Natuna island), Pem-pen island, P‘o-li (Bali)

island, K‘u-lun island (Pulo Condore), Fo-shih-pu-lo (Bhogapura) island,

O-shan island, and Mo-chia- man island >.

There are some more small islands which cannot be all mentioned

here. Buddhism is embraced in all these countries, and mostly the

* DvA(ra)pati was identified with Old Tangu and Sandoway in Burma by

Capt. St. John (see Phoenix, May, 1872), lat. 18° 20’N., long. 94° 20°F. Cf.

History of Burma (Triibner’s Oriental Series), see Index, DwArawati. But this

position does not at all agree with I-tsing’s description. Professor Chavannes

notes in his Memoirs of I-tsing (p. 203) that Dvaravat? was the Sanskrit name

of Ayuthya or Ayudhya, the ancient capital of Siam. This agrees very well with

I-tsing’s description, though I do not know the authority for Chavannes’ note.

* Champa was a Buddhist country, Buddhism having been introduced from

Ceylon, and generally connected with the name of Buddhaghosa according to

Dr. Bastian (see Colonel Yule, Marco Polo, chap. v, book ii, p. 250). But this

country was afterwards converted to Islam.

§ Buddha, Dharma, and Sangha.

* The begging dhfita, one of the thirteen or twelve dhfitas, see note below,

p. 56, and Childers, s.v.

® For all these countries, see my geographical notes above.



INTRODUCTION. il

system of the Hinaydna (the Smaller Vehicle) is adopted except in

Malayu (= Sribhoga), where there are a few who belong to the Maha-

yana (the Larger Vehicle).

Some of these countries (or islands) are about a hundred Chinese

miles round, some many hundred in circuit, or some measure about

a hundred yoganas. Though it is difficult to calculate distance on the

great ocean, yet those who are accustomed to travel in merchant ships

will know the approximate size of these islands. They were generally

known (to Chinese) by the general name of the ‘Country of Kun-lun,’

since (the people of) K‘u-lun first visited Kochin and Kwang-tung’.

1 This sentence is not very clear ;-more literally, ‘ Because, indeed, the K‘u-lun

first came to Chiao-kwang (Kochin and Kwang-tung) all were afterwards called the

“Country of Kun-lun.”’ The vagueness of the Chinese sentences puzzles us

much. Professor Chavannes’ rendering may be seen from the following extract:

‘Voici, d’aprés I-tsing lui-méme (Nan-hat..., chap. 1, p. 3 et 4) quelle est

Yorigine de ce nom: ce furent des gens du pays de Kiue-loen Hi 4) qui

vinrent les premiers dans le Tonkin et le Koang-tong; c’est pourquoi on prit

Vhabitude d’appliquer le nom de Kiue-loen ou de Koen-loen (Eb ty) a toutes

les contrées des mers du sud qui étaient alors fort peu connues. Cependant,

remargue I-tsing, ce nom a pris ainsi une extension que rien ne justifie; en effet,

les gens du pays de Kiue-loen sont.noirs.et,ont Jes cheveux crépus, tandis que les

habitants des grandes-fles des mers du sud (les Malais) ne different guére des

Chinois.’ Professor Chavannes further remarks: ‘If we compare the text of the

history of the T’ang (chap. cexxiic) with this passage, we see that in the Fou-nan

(Siam) the people are black and go naked, and that the sovereign has the family

name of Kou-long th Be likewise, in the state P’an-p’an (in the peninsula of

Malacca) the sovereign has the title of emperor Koen-loen or Kou-long. Thus

the country that I-tsing calls Kiue-loen must be Siam and the states of the

peninsula of Malacca, where the sovereign calls himself by a name that one can

transcribe Koen-loen, Kou-long, or Kiue-loen; the people of this country are

black. When their name had been applied by the Chinese to all the people of the

southern seas, it happened that the greater part of these people were of the Malay

race, not black, and very different from the inhabitants of Siam ; it is there that

the name of the Kiue-loen tribes came improperly to designate the Malay race,’

See Chavannes’ Memoirs of I-tsing, p. 63, note. Cf my note to Kun-lun above.

C 2
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Except in the case of Kun-lun (Pulo Condore) where the people are

woolly-haired (lit. curly-headed) and of black skin, the inhabitants of

the (other) islands are similar in appearance to the Chinese; it is their

habit to have their legs bare and to wear the Kan-man (a cloth)?.

These things will be more fully discussed elsewhere in the Description

of the Southern Sea?. Sctting out from Kwan-chou (a district in

Annam)%, right to the south, one will reach Pi-king* after a journey of

rather more than half a month on foot, or after only five or six tides

if aboard ship ; and proceeding still southwards one arrives at Champa’,

ie. Lin-i.

In this country Buddhists gencrally belong to the Aryasammiti-

nikaya, and there are also a few followers of the Sarvastivadanikaya.

Setting out south-westwards, one reaches (on foot) within a month,

Poh-nan (Kuo®), formerly called Fu-nan. Of old it was a country, the

inhabitants of which lived naked; the people were mostly worshippers

of heaven (the gods or devas), and later on, Buddhism flourished there,

but a wicked king has now expelled and exterminated them all, and

there are no members of the Buddhist Brotherhood at all, while adherents

of other religions (or heretics) live intermingled. This region is the

1 Kan-man is said to be a Sanskrit word; the Chinese is sometimes A
‘Ho-man. I think Kan-man here represents the Sanskrit Kambala. This,

no doubt, refers to the Malayan ‘ Sarongs, the native name of a piece of cotton or

silk which is fastened round the middle and hangs down to the feet. In the

History of the Lian Dynasty (502-557), book 54, it is said as follows: ‘Men and

women (in Siam) all use a broad and long piece of cotton, which they wrap round

their body below the loins and called Kan-man (-F Aes) or Tu-man (A Re).
See Essays on Indo-China, 2nd series, vol. i, p. 260.

2 See below, chap. xi. 5 i SH, somewhere near Tongking.

‘ bv i= according to J., and ‘Shang-king’ is, no doubt, a misprint; Pi-king is
in the north of Champa, and hes in the province of Jih-nan, which is, according to

Chinese writers, a kind of colony on the spot or neighbourhood of Hue (see Essays

on Indo-China, 2nd series, vol. i, p. 128 note, and Chavannes, Memoirs, p. 108

note). Thus Pi-king may be Turan or somewhere near it.

5 See above, note 2, p. ro.

6 Poh-nan is Siam, but also includes a part of Cambodja.
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south corner of Gambudvipa (India), and is not one of the islands of the

sea. In the Eastern Hsia (i.c. China) Buddhists practise mostly according

to the Dharmagupta school, but in many places in Kwan Chung (Shen-si)

some belong, from olden times, to the Mahdsanghikanikaya as well as to

the above. In olden times in Kiang-nan (south of the Yang Tze-kiang)

and Ling-piao (south of the Range, ic. Kwang-tung and Kwang-si) the

Sarvastivadanikaya has flourished. When we speak of the Vinaya as

being divided into the Dasddhydya (‘ Ten Readings’) or into the Xatur-

varga (‘Four Classes’), these names are chiefly taken from the divisions

or bundles of the texts adopted by (those) schools. On examining

carefully the distinctions between these schools and the differences of

their discipline, we see that they present very many points of disagree-

ment; that which is important in onc school is not so in another, and

that which is allowed by one is prohibited by another. But priests

should follow the customs of their respective schools, and not interchange

the strict rules of their doctrine for the morc lenient teaching of another.

At the same time they should not despise others’ prohibitions, because

they themselves are unrestricted in their own schools; otherwise the

differences between the schools will be indistinct, and the regulations as

to permission and prohibition will become obscure. How can a single

person practise che precepts of the four schools together ?

The parable of a torn garment and a gold stick shows how we

(who practise according to the different schools) may equally gain the goal

of Nirvava'. Therefore those who practise in accordance with the Laws

should follow ¢he customs of their own schools.

(Note by I-tsing): King Bimbisara once saw in a dream that a piece

of cloth was torn, and a gold stick broken, both into eighteen fragments.

Being frightened, he asked the Buddha the reason. In reply the

1 This idea is well expressed by Hiuen Thsang (Julien, Mémoires, I, 77);

I borrow here Prof. Rhys Davids’ wording of Hiuen Thsang’s expression.

(Man. of Buddhism, p. 218.)

‘The schools of philosophy are always in conflict, and the noise of their

passionate discussions rises like the waves of the sea. Heretics of the different

sects attach themsclves to particular teachers, and by different routes walk to the

same goal,’
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Buddha said: ‘More than a hundred years! after my attainment of

Nirvaza, there will arise a king, named Asoka, who will rule over the

whole of Gambudvipa. At that time, my teaching handed down by

several Bhikshus will be split into eighteen schools, all agreeing, however,

in the end, that is to say, all attaining the goal of Final Liberation

(Moksha). The dream foretells this, O king, you need not be afraid!’

Which of the four schools should be grouped with the Mahayana or

with the Hinayana is not determined.

In Northern India and in the islands of the Southern Sea, they

generally belong to the Hinaydna, while those in China* devote them-

selves to the Mahayana; in other places, some practise in accordance

with one, some with the other. Now let us examine what they pursue.

Both adopt one and the same discipline (Vinaya), and they have in

common the prohibitions of the-five skandhas (‘ groups of offences’)*, and

also the practice of the Four Noble Truths.

Those who worship the Bodhisattvas and read the Mahayana Sitras

1 The following four dates of Asoka are found in the Chinese Tripi/aka :—

I. 116 years after the Buddha’s Nirvaza.

2, 118 years a m ”

3. 130 years . iS s

4, 218 years be 4 ”

This last is more interesting, for it agrees with the date obtained from the Pali or

Simbalese sources. This is found in a Vinaya book called the Sudarsana-vibhasha

Vinaya, which was translated into Chinese a.p. 489. This book contains many

dates, which all agree with the Simhalese chronicle, The accounts of the Buddhist

councils, names of the Indian and Ceylonese kings, Asoka’s mission, and

Mahendra’s work in Ceylon, present much resemblance to the Ceylonese historical

accounts. This again shows that we have to pay more attention to the Vinaya

texts, which are the most trustworthy among the Chinese Buddhist works. As

this book was preserved among the Vinaya works, no scholars have noticed as far

as I know that this date ‘218 years P.B.N. was found in this special work.

(See Nanfio’s Catal, No. 1125.) See my note at the end.

2 The text has the ‘Divine Land,’ and the ‘Red Province,’ meaning ‘China,’ i.e.

mB SN, as HR.
3 See Aullavagga IX, 3, 3 (8. B.E., vol. xx, p. 308).

th
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are called the Mahdydanists (the Great), while those who do not perform

these are called the Hinayanists (the Small). There are but two

kinds of the so-called Mahdydna. First, the Madhyamika; second, the

Yoga. The former profess that what is commonly called existence is

in reality non-existence, and every object is but an empty show, like

an illusion, whereas the latter affirm that there exist no outer things

in reality, but only inward thoughts, and all things exist only in the

mind (lit. ‘all things are but our mind’).

These two systems are perfectly in accordance with the noble doctrine.

Can we then say which of the two! is right? Both equally conform to

truth and lead us to Nirvaza. Nor can we find out which is true or

false? Both aim at the destruction of passion (klesa) and the salvation

of all beings. We must not, in trying to settle the comparative merits

of these two, create great confusion and fall further into perplexity.

For, if we act conformably with any of these doctrines, we are enabled

to attain the Other Shore (Nirvava), and if we turn away from them,

we remain drowned, as it were, in the ocean of transmigration. The

two systems are, in like manner, taught in India, for in essential points

they do not differ from each other,

We have as yet no ‘eye of wisdom. How can we discern right or

wrong in them ?

We must act just as our predecessors have done, and not trouble

ourselves to form our judgement about them. In China, the schools of

all Vinayadharas are also prejudiced; and lecturers and commentators

have produced too many remarks on the subject. These have rendered

difficult many hitherto easy passages of the five skandhas (groups of

offences) and the seven skandhas (another enumeration of the five

skandhas), and made obscure the helps to religion (Upa4ya) and the

observance of the rules, and made offences which were obvious difficult

to be recognised.

Consequently one’s aspiration (after the knowledge of the Vinaya) is

baffled at the beginning (lit. ‘at one basketful of earth in making

a mountain’), and one’s attention flags after attending to but” one

lecture. Even men of the highest talent can only succeed in the study

' J-tsing seems to mean the Mahayana and Hinayana.



16 A RECORD OF BUDDHIST PRACTICES.

after becoming grey-haired, while men of medium or little ability

cannot accomplish their work even when their hair has turned per-

fectly white.

Books on the Vinaya were gradually enlarged, bat became obscure,

so that their perusal is the task of a whole life.

A peculiar method has been adopted by teachers and pupils. They

discourse on paragraphs, separating them into smaller and smaller

sections; they treat of the articles concerning the offences by dividing

them sentence by sentence.

For the labour expended in this method an effort is required as great

as that of forming a mountain; and the gain is as difficult to acquire as

the procuring of pearls from the vast ocean.

Those who write books should scek to enable their readers to under-

stand easily what they treat of, and should not use enigmatic language,

which will require explanation afterwards, if ridiculed by others.

As, when a river has overflowed, and its water has been swept into

a deep well, a thirsty man wishing to drink of the pure water of the well

could only procure it by endangering his life, so ¢¢ ¢s difficult to gain

a knowledge of the Vinaya after it has been handled by many men, Such

is not the case when we simply examine the Vinaya texts themselves.

In deciding cases of grave or slight offences, a few lines suffice. In

explaining the expedients for settling cases, one does not require even

half a day. Such is the general object of study among the priests in

India and in the islands of the Southern Sea. In the Divine Land

(China) the teaching of duty to others (propriety) prevails everywhere ;

the people respect and serve their sovereign and their parents; thcy

honour and submit to their elders. They are simple in manner of life,

and meek and agreeable in character. They take what they honestly

may take.

Filial children and faithful subjects act with caution and ecconomise

their expenditure. The emperor governs beneficially millions of his

subjects, pitying the unfortunate people! with great care (lit. ‘taxing

his thought’) from dawn; while his ministers, whose minds are awake

to State affairs even the whole night, execute their duties with respect

? Lit. ‘as though they had fallen into ditches.’
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(lit. clasping the hands) and attention!, Sometimes an emperor greatly

opens the way to the Triyadna?® and invites the teachers, preparing

hundreds of seats ; sometimes he constructs Xaityas (sepulchres) through-

out his dominion, so that all the wise incline their hearts to Buddhism ;

or he builds temples (Sangharama) here and there throughout his realm

in order that all the ignorant may go and worship there to mature their

merit. Farmers sing merrily in their fields, and merchants joyfully

chant on board ship, or in their carts. In fact. the people who honour

cocks (i.e. Kerea see below) and those who respect elephants (India), as

well as the irhabitants of the regions of Chin-lin (lit. gold-neighbours)

and Yii-lin (lit. Gem-hill}3, come and pay homage at the Imperial Court.

Our people manage their affairs peacefully in a peaceful state (or better,

‘peace and tranquillity are our objects’), and everything is so perfect

that there can be nothing to-be added.

(Note by I-tsing): Those who respect the cocks are the people of Kau-

li (Korea) which is called in India Kuku/esvara, Kuku/a meaning ‘ cock,’

fsvara, ‘honourable. People in India say that that country honours

cocks as gods, and therefore people wear wings on their heads as an orna-

mental sign*. Those who honour elephants are Indians to whose kings

the elephant is most sacred ; this is so throughout the five parts of India.

As to the Chinese priests who have become homeless, they observe

the rules and give Icctures, while the students study scriously, and

understand the deepest principles taught by their teachers. There are

those who, having freed themselves from the bonds of worldly affairs,

1 Lit. fas if treading on thin ice.’

? Sravakaydna, Pratyekabuddhaydna, and Mahaydna, according to the Dharma-

sangraha I.

* Chin-lin (lit, Golden Neighbours) is, according to Kasyapa, the same as

‘Chin Chou’ (it. Golden Island), which corresponds to Skt. Suvarva-dvipa. The

‘Golden Islan’ is the name once applied, by I-tsing, to Sumatra or at any rate

to Sribhoga, where gold is said to have been abundant.

Yii-lin (it. Gem-hill) is, Kdsyapa says, Yii-mén-kwan (lit. Gem-gate-pass),

which was constructed near the Ko-ko River (probably Ko-ko-nor).

* We do not know the origin of this story; but Korea is sometimes called

Ki-lin, ‘ cock-forest.’

D
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have retired to a deep valley, where they wash their mouths with the

water of the stony stream or sit in woody thickets tranquillising their

thoughts.

Walking and worshipping six times a day, they strive to requite the

benefits conferred by those of pure faith ; engaged in deep meditation

twice a night, they become worthy of the respect of gods and men. These

actions ate authorised by the Sitras and the Vinaya. How can there be

a fault here? But on account of some misinterpretations handed down,

the disciplinary rules have suffered, and errors constantly repeated have

become customs which are contrary to the original principles. Therefore,

according to the noble teaching and the principal customs actually

carried on in India, I have carefully written the following articles

which are forty in number, and have divided them into four books.

This is called ‘ Nan-hai-chi-kuei-nai-fa-ch'uan, i.e. ‘The Record of

the Sacred Law, sent home from the Southern Sea.’ I am sending

you with this another work of mine, ‘Ta-t'ang-si-yu-ku-fa-kao-séng-

ch'uan, i.e. ‘Memoirs of Eminent Priests who visited India and

Neighbouring Countries to search for the Law under the Great T‘ang

Dynasty’ (A.D. 618-go7), and several Sitras and Sastras, in all, ten

books!. I hope that the venerable priests with mind intent on the

promulgation of their religion, without having any prejudice, will act

with discrimination and in accordance with the teaching and practice of

the Buddha, and that they will not disregard the weighty laws described

in this work because they deem the author of no note.

Further, the principles and purports of the Sitras and SAstras handed

down by the ancients minutely correspond with the Dhyana (meditation)

doctrine (of India), but the secrets of calm meditation are difficult to de-

scribe to you in my message. I have, therefore, only roughly sketched

the practices of the Law which accord with the Vinaya doctrine, in

order to send home in advance, and lay before you the words which rest

on the authority of my teachers. My life may sink with the setting sun

this day, still I work to do something worthy of the promotion of the

Law; the burning Light may go out at the early dawn, yet I hope

* Among these, there were N&garguna’s Suhvvllekha, MAtr¢deéa’s hymn in

150 verses, the Anitya-stitra and others.
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that hundreds of lamps may continue to burn for the future. If you

read this Record of mine, you may, without moving one step, travel in

all the five countries of India, and before you spend a minute you may

become a mirror of the dark path for a thousand ages to come. Will

you, I pray, read and examine carefully the Tripizaka, and beat the Ocean

of the Law, as it were, to stir up the four waves!; and resting on the

authority of the five skandhas, launch the ship of compassion to carry

across the beings who are plunged into the six desires. Although

I have received the personal direction from my teachers, and have fully

examined the deep purport of our doctrine, I must, nevertheless, further

deepen and expand my knowledge; for if I do not, I am afraid I shall

be an object of ridicule in the ‘ eye of wisdom,’

The following are the contents of the work :—

1. The ron-observance of the Varsha does not entail degradation.

Behaviour towards the honoured ones.

Sitting on a small chair at dinner.

Distinction between pure and impure food.

. Cleansing after meals.

Two jugs for keeping water.

The morning inspection of the water with regard to insects.

Use cf a tooth-wood in the morning.

Rules of the Upavasatha ceremony.

Special requirements as to raiment and food.

. Method of vestments.

. Garments of a nun.—Rules of burial ceremonies.

. Rules as to sacred enclosures.

The Varsha of the Parishads.

The period of Pravaraza (relaxation after the Varsha).

The mode of using spoons and chopsticks.

. Proper times for religious worship.

. On evacuation.

. Regulations for ordination.

. The proper occasions for ablutions.

SI ARPS B
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21. Concerning the mat to sit on.

22. Rules of sleeping and resting.

23. On the advantage of proper exercise to health.

24. Worship not mutually dependent,

25. Behaviour between teacher and pupil.

26. Conduct towards strangers or friends.

27, On symptoms of bodily illness.

28, Rules on giving medicine.

29. Hurtful medical treatment must not be practised.

30. On turning to the right in worship,

3t. Rules of decorum in cleansing the sacred objects of worship.

32. The ceremony of chanting.

33. The unlawful reverence to-the,sacred objects.

34. Rules for learning in India.

35. On the propriety of long hair.

36. On disposing of the property of a deceased priest.

37. Use of the property of the Brotherhood.

38. The burning of the body is unlawful.

39. The bystanders become guilty,

40. Such hurtful actions were not practised by the virtuous of old.

All the things mentioned in this work are in accordance with the

Aryam@lasarvastivadanikaya, and should not be confounded with the

teaching of other schools. The matters contained in this work resemble

generally the Vinaya of the Dasidhyaya (Ten Readings),

There are three subdivisions! of the Aryamtilasarvastivadanikaya :

1. The Dharmagupta ; 2. the Mahisasaka; 3. the Kasyapiya.

These three do not prevail in India, except in the following places:

Udyana, Kharaar, and Kustana, where there are some who practise

the rules laid down in these schools.

The Vinaya of the so-called Dasadhydya (Ten Readings), (though

not unlike), does not belong to the Aryamilasarvastivada school.

* Cf. p. 8, ili; there we have four subdivisions and here only three, That is,

one school is called Mflasarvastivada, and as it is the same name as that of the

original school, I-tsing does not name it separately here.
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CHAPTER I.

REGARDING THE NON-OBSERVANCE OF THE VARSHA (OR VASSA,

SUMMER RETREAT).

THE Bhikshus who did not observe the Varsha! fail, of course, to

obtain the ten benefits? derived from it, but there is no reason why they

should be degraded from their original position in the Order to a lower

place. Nor is it seemly for a priest to be obliged to suddenly alter his

action and pay respect to an inferior, one day, from whom but the day

before he received due honour. Such degradation in rank was customary,

however, (in China), though without any authority or proof in its support.

For if, when cbserving the Varsha, one accept an invitation outside, it is

as great a fault as theft. One should, therefore, carefully examine

the principles on which the custom resis, and should never disregard

them. The rank of a Bhikshu ought to be determined by the date of

his ordination.

Even if he have not observed the Varsha, let him not be degraded.

If we read and examine the teaching of the Buddha, there is no authority

in it (for this custozn).

Then who at some former date introduced this practice (among

the Chinese) ?

CHAPTER II.

BEHAVIOUR TOWARDS THE HONOURED.

ACCORDING to the teaching of the Buddha, when a priest is in presence

of the holy image, and approaches the honoured teachers, it is right for

1 Varsha is originally ‘ rainy season,’ including four months from the middle of

June to the middle of October. These four months are a period of retreat for the

Buddhist priests, who are forbidden to travel, but live in some place away from

their monasteries. This summer retreat is called the Varsha (Vassa in Pali), and

kept up as the most important period in the Buddhist life. For further particulars

see Childers’ Pali Dictionary, s.v., and Mahavagga III, S. B. E., vol. xviii.

2 Ten benefits are possession of garments, freedom in sojourning, &c.; the

five privileges are given in Mah4vagga VII, 1, 3, and the Vinaya-sangraha (Nanjio’s

Catal., No. 1127).
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him, except in case of illness, to have his feet bare; he is never allowed

to put on sandals defore teachers or images, and must always have his

right shoulder bare and the left covered with his cloak, wearing no cap.

He may walk about (with sandals, &'c.), in other places without blame,

if he have (his superior’s) permission. In a cold region, a priest is

allowed to wear small sandals or any kind of shoes suitable to the

climate. Countries lying in different latitudes (lit. directions) have

widely different climates.

In following the teaching of the Buddha, some rules must admit of

slight modification.

It may reasonably be allowed that we should temporarily wear more

clothes in the months of severe winter in order to protect the body,

but during the warm spring and summer, one ought strictly to live

in accordance with the Vinaya rules!. . That one should not walk

round the holy stipa with sandals on was taught expressly from the

beginning.

And it has long been proclaimed that a priest must never approach

the temple (lit. gandhakudi) with his slippers? on. But there are

some who perpetually disobey the rules; and it is indeed a grave insult

to the golden rule of our Buddha.

CHAPTER III.

ON SITTING ON A SMALL CHAIR AT DINNER.

In India the priests wash their hands and feet before meals, and sit

on separate small chairs. The chair is about seven inches high by

a foot square, and the seat of it is wicker-work made of rattan cane.

The legs are rounded, and, on the whole, the chair is not heavy. But

for junior members of the Order blocks of wood may be used instead.

They place their feet on the ground, and trays, (on which food is served),

1 <Vinaya’ is the discipline laid down by the Buddha. The whole is called

‘Vinaya pifakam;’ the Pali text was published by Prof. Oldenberg, 1879.

* The text has ‘pu-ra,’ which is, according to KAsyapa, a kind of shoes in

Sanskrit, but I cannot find a Sanskrit word corresponding to the sound *.
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are placed before them. The ground is strewn with cow-dung, and

fresh leaves are scattered over. The chairs are ranged at intervals of

one cubit, so that the persons sitting on them do not touch one another.

I have never seen one sitting at a meal cross-legged on a large couch.

The measurement of a couch according to the rule laid down by the

Buddha ought to be the width of the Buddha’s eight fingers; as the

Buddha's finger is said to have been three times larger than that of an

ordinary individual, the width of his eight fingers is equal to that of our

twenty-four fiagers. This is one and a half fect in Chinese measurement.

In the temples of China (lit. the Eastern Hsia) the height of a couch

exceeds two feet ; this of course is not to be used for sitting upon. For

he who sits on it incurs the blame of using a high couch (one of the

Buddha's eight silas). Many Bhikshus of the present time break this

rule; but how do they mean to exonerate themselves? All those who

are guilty of this breach of rule should consult the code of measurement.

But couches used in the temples of the Holy Rock and the Four

Dhyanas (i.e. Xaturdhydna)* are one foot high; this height was laid

down by the virtuous men of old and is indeed authoritative.

To sit cross-legged side by side, and to have meals with knees stretched

out, is not a proper way—pray notice this. I have heard that after the

introduction of Buddhism into China, the Bhikshus were accustomed to

sit on chairs (not cross-legged) at meals. Atthe time of the Tsin dynasty

(A. D. 265-4179) the error was introduced, and they began to sit cross-

legged at meals. It is nearly 7oo years (B.Cc.8; 700-692= 8)? ago that

the noble doctrine of the Buddha first passed into the East (China); the

period of ten dynasties has gone by, each having its able representative.

Indian Bhikshus came to China one after another, and the Chinese priests,

of the time being, crowded together before them, and received instruc-

tion from them. There were some who went to India themselves and

witnessed the proper practice there. On their return home they pointed

out wrong customs, but who of them has ever been followed ?

* These are two Chinese temples, being Ling-yen (en Be) and Ssit-shan

Ce) ie) respectively, ‘There seem to have been several so-named temples in
China ; Kasyapa mentions two as examples.

* This date must not be taken too literally.



24 A RECORD OF BUDDHIST PRACTICES. IV.

It is often said in the Sfitras!, ‘Wash your feet after a meal;’ from

this it is clear that they did not sit cross-legged on a couch (for there

would be no use in washing feet, if they had not touched the ground).

And also it is said: ‘Food is thrown down near to the feet ;’ from

this we can see that the priests used to sit with their feet straight on the

ground. The disciples of the Buddha ought to have the Buddha’s

methods. Even if it be not possible to follow out his rules, it is wrong

to ridicule them.

If one sit cross-legged, and with his garment folded round the knees,

it is dificult to keep clean and not to spill food (lit. to ‘protect one’s

purity’), and spilled food and stains easily cling to the garment.

To preserve what has been left from the meal, as is done in China, is

not at all in accordance with Indian rules. By being gathered from the

table the food pollutes the trays, and those who serve touch the clean

utensils, Thus making the preservation of purity vain, no good result

has as yet been obtained. Pray carefully notice these points, and see the

comparative merit of each practice.

CHAPTER IV.

DISTINCTION BETWEEN PURE AND IMPURE FOOD.

AMONG the priests and laymen in India, it is customary to distinguish

between clean and unclean food. If but.a mouthful of the food have

been eaten, it becomes unclean (lit. ‘touched ’); and the utensils in which

food was put are not to be used again. As soon as the meal is finished,

the utensils used are removed and piled up in one corner. All the

remaining food is given to those who may legally eat such (i.e. the

departed spirits, birds, and the like); for it is very improper to keep the

food for further use.

This is the custom among both rich and poor, and is not only

a custom observed by us, but even by the Brahmans (Devas, gods). It

is said in several Sastras: ‘It is considered to be mean not to use

a tooth-wood, and not to wash the hands after evacuation, and not to

1 See the Vagrakkhedika, translated by Prof. Max Miller (i), p. 112, vol. xlix,

S. B. EF.
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distinguish between clean and unclean food.’ How can we consider it

seemly to use again the utensils that have already been touched, to

preserve food remaining over in the kitchen, to keep ina jar the rice

that has been left from a meal, or to put back the remainder of the soup

ina pot? Nor is it right to eat next morning the soup and vegetables

that have been left, or to partake later of the remaining cake or fruits.

Those who observe the Vinaya rules may know something of this

distinction, but those who are idle and negligent combine to pursue the

wrong course. At a reception or any ordinary meals, no one ought to

touch another or taste any fresh food until he has rinsed his mouth with

pure water, and after each course, a mouthful of which would defile him,

he must repeat the rinsing. If he touch another person before rinsing

his mouth, the person touched is defiled and must rinse his mouth.

When a man has touched a dog he has to»purify himself. Those who

have partaken of a mea! must remain together on one side of the hall,

and should wash their hands and rinse their mouths, and also wash the

things used curing the meal and the soiled pots.

If they neglect these points, any prayers or charms that they may

have offered will have no efficacy, and any offerings they may make

will not be accepted by the Spirits. Therefore, I say, everything must

be clean and pure, if you prepare either food or drink, intending to offer

it to the Three Jewels, or to the Spirits, or mean it for an ordinary meal

for yourselves. Until the person is purified after a meal or after evacua-

tion, he is unfit to sit at table again. ven the world speaks of a fast

for the purpose of purification. When people are sacrificing to Confucius

in his temple, they ought first to clip their nails, and keep their body

under control and free from defilement. Purification is required thus

even in the matters concerning Confucius, his disciple Yen Hui,

and others, and people do not offer the leavings from a meal. In pre-

paring food for a reception or for an ordinary meal of the Bhikshus,

there must be a superintendent in the matter. If there be a delay in

preparing food at a reception, and if the guests fear that they should be

behind the prescribed meal-time in waiting, the invited, be he priest or

layman, can partake of a meal separately out of what has been provided,

though not yet served. This is allowed by the Buddha, and does not

cause guilt.
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I have heard that of late meals are often delayed till the afternoon

(noon being the prescribed meal-time), while the preparation is being

superintended by priests or nuns. This is not right, as one commits

a fault in doing good. Now the first and chief difference between India

of the five regions and other nations is the peculiar distinction between

purity and impurity.

Once upon a time when the Mongolians of the North sent men to

India, the messengers were despised and ridiculed, as they did not

wash themselves after evacuation, and preserved their food in a tray.

This was not all; they were scorned and spoken ill of, as they sat

together (on the floor) at a meal, with their feet straight out, and touching

one another’s, and they did not keep out of the neighbourhood of pigs

and dogs, and did not use a tooth+brush. Therefore those who are

practising the Law of the Buddha ought to be very careful on these

points. But in China the distinction of pure and impure food has

never been recognised from ancient time.

Although they hear my admonition on this point, they will not adhere

to the rules, and will not be awakened until I shall see them and speak

to them in person.

CHAPTER V.

CLEANSING AFTER MEALS,

WHEN a meal is finished, do not fail to cleanse the hands. In

getting the water, fetch a water-jar yourself or order others to do so,

The cleansing may be done with water taken (from a spring) out of a

basin ; or it may be done in some secluded place (where water is always

at hand) or on a conduit (Pravali) or on the steps leading down. Chew

tooth-wood in the mouth; Ict the tongue as well as the teeth be care-

fully cleansed and purified. If.the (unclean) spittle be yet remaining

in the mouth, the religious fast may not be observed, while the lips

should be washed either with pea-flour or with mud made by mixing

earth with water, so as not to leave any taint of grease.

Afterwards the water must be poured (for rinsing) out of the clean

jar into a conch-shell cup, which is to be held over fresh leaves or in
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the hands. If the cup touches the hand, it is necessary to rub it with

the three kinds of cleansing material, i.e. pea-flour, dry earth, and cow-

dung}, and to wash it with water to take off the taint. In a secluded

place water may be poured right into the mouth from a clean jar, but

this is forbidden in a publicspot. After rinsing the mouth two or three

times it will generally be cleansed. Before doing this it is not allowed

to swallow the mouth-water or spittle. Any one breaking this rule and

so lowering his dignity will be considered faulty. The saliva must be

spit out before the mouth has been rinsed with pure water; if noontide

be passed without cleansing, the offender will be guilty of failing to

observe the prescribed time. Men know little of this point. Even if

they know it, it is not easy to observe it rightly. Judging from this

strict point of view, it is difficult indeed to keep entirely free from fault

even if pea-flour or ash-water be used, for there may be a taint of food

in the teeth or grease on the tongue. The wise should see this and be

careful in the matter. It is surely not seemly for any one to spend his

time after meals chaffing and chattering, nor is it right to remain impure

and guilty all day and night, without preparing water in a clean jar or

without chewing a tooth-wood. If such laziness be indulged in during

one’s lifetime, no end of trouble is to be found. It is, be it added, also

lawful to let one’s pupils fetch and pour out the clean water from a jar.

CHAPTER VI.

TWO JUGS FOR KEEPING WATER.

THE clean water is kept separately from water for cleansing pur-

poses (lit. ‘touched’ water) *, and there are two kinds of jars (i.e. kuadi

and kalasa) for each. Earthenware or porcelain is used for the clean

jar, and the jar for water for cleansing purposes (lit. ‘touched’ water) is

made of copper or iron. The clean water is ready for drinking at any

time, and the ‘touched’ water for cleansing purposes after having been

to the urinal. The clean jar must be carried in a clean hand, and be

' Kasyapa remarks that the Skt, for the cow-dung is ‘ Gomaya’ or ‘ Gomayt,

and that Chinese cow-dung is unfit for the purifying purpose, being so dirty.

E 2
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placed in a clean place, while the jar for the ‘touched’ water should be

grasped by the ‘touched’ (or ‘ unclean’) hand and be put in an unclean

(or ‘touched’) place. The water in a pure and fresh jar can be drunk

at any time; the water in any other jar is called ‘special water’ (more

lit. ‘seasonable water,’ i.e. water to be used at certain prescribed times,

probably kalodaka).

To drink from a jar holding it upright in front is no fault; but drink-

ing in the afternoon is not permissible. A jar must be made to fit one’s

mouth; the top of the cover should be two fingers? high; in it a hole

as small as a copper chopstick is made.

Fresh water for drinking must be kept in such a jar. At the side of

the jar there is another round hole.as large as a small coin, two fingers

higher than the drinking-mouth» This hole is used for pouring in water ;

two or three gallons may be put in it. A small jar is never used.

If one fear that insects or dust may enter in, both the mouth and the

hole may be covered by means of bamboo, wood, linen, or leaves. There

are some Indian priests who make jars according to this style. In taking

water, the inside of the jar must be first washed in order to get off any

dirt or dust, and then fresh water must. be poured in. Is it seemly to

take water without distinction between the clean and the unclean, or to

keep only one small jar made of copper, or even to pour out the remain-

ing water while the attached lid is held in the mouth? Such a jar is

not fit to be used, for in it pure water cannot be distinguished from

impure, Within such a jar there may be dirt or stain; it is unfit to keep

fresh water in, and being small, the water is little in quantity, wanting

about one gallon or two kilograms every time.

As to the construction of a jar-bag, it is made of cotton cloth about

two feet long and one foot wide, which is doubled by putting both ends

together, and the edges which meet are sewed together. To its two

corners cords about seven and a half inches* long are attached; the bag

* Two finger-widths (angulas), not ‘two finger-joints;’ Kasyapa says ‘it

would be about one Chinese inch’

2 The text has — FE ‘a span’ (vitasti), te. ‘the length of thumb and middle

finger stretched ;’ this is twelve angulas long, or seven and a half inches, according

to Kasyapa, For ‘ Sugata-vitasti,’ see Patimokkha, p. 8, note 2, S. B. E., vol. xiii.
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containing a jar is carried in travelling hung from the shoulder. The

shape of the bag of a begging-bow! is similar to the above. It covers

the mouth of the bowl in it sufficiently for dust to be kept off. The

bottom is made pointed, so that the bow! does not move about. But

the bag for the bowl is different from that for the jar, as is explained

elsewhere }.

A priest who travels carries his jar, bowl, necessary clothes, by hang-

ing them from his shoulders over his cloak, taking an umbrella in his

hand, This is the manner of the Buddhist priest in travelling.

He takes also, if his hand be not much occupied, a jar for unclean

water, leather shoes in a bag, at the same time holding a metal staff

obliquely, and going about at case...”

At the season of pilgrimage to the Aaityas of Ragagrzha, the Bo-tree,

the Vulture-peak, the Deer-park, ‘he holy place where the SAla-trees

turned white? like te wings of a crane (in Kusinagara), and the lonely

grove that has been dedicated to a squirrel *.

* The M@lasarvastivada-samyuktavastu, chap. xxxiii (Nanjio's Catal., No. rr2r).

* Here there is a sentence, the meaning of which is not clear to me. The

Chinese 5 PRy FL i HE By EL dL seems to mean something like this :

‘The manner exactly corresponds to what is in the Parable of the Crow—the

Stra on the moon” The commentator says nothing but that the parable of the

Bird—the Stitre. on the Moon is the name of one Sifitra, t.e. Sfitra on the Parable

of the Crow and the Moon, which is, according to him, 23, vol. ii of the Catalogue

of the Tripi/aka, published in the Ming Dynasty (Nanjio’s Catal., No. 948, the

Xandropam4na-sttra). But this Satra has nothing corresponding to our sentences,

The meaning of the context will not have to be altered even if we make out

that particular sentence.

° «This refers to the story that at the time of the Buddha’s Nirvdwa the trees

blossomed at once, though not in season (Mah4parinibbana-sutta V, 4, S. B. E.,

vol. xi, p. 86).

* ©The grove of the squirrel’ is the Kalantaka-nivapa, otherwise called the

‘Venu-vana.” Kalantaka or Kalandaka is a bird which resembles the Chinese

magpie (Kasyapa, so also I-tsing), but this must be a mistake *.

The Sanghabhedakavastu, chap. viii (Nanjio’s Catal., No. 1123), gives an

account of the grove as follows :—

‘This bamboo grove belonged to a rich man at one time. When Bimbisira
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In these scasons travelling priests assemble by thousands in every

one of the above places day after day from every quarter, and all travel

in the same manner (as described above). Vencrable and learned priests

of the Nalanda monastery ride in sedan-chairs. but never on horseback,

and those of the Mahdraga monastery do the same. In this case neces-

sary baggage is carried by other persons or taken by boys ;—such are

the customs among the Bhikshus in the West (India).

CHAPTER VII.

THE MORNING INSPECTION OF WATER AS TO INSECTS.

WATER must be examined every morning. According as it is found

in different places, i.e. in jars, in a.well, in a pond, or In a river.

The means also of examining it differ. Early in the morning jar-

water is first to be examined: After pouring about a handful of it, by

inclining the jar, into a pure bronze cup, a ladle made of bronze, a conch-

shell, or a plate of lacquer-work, pour it slowly on a brick. Or, by means

of a wooden instrument made for this purpose, observe the water for

some moments, shutting the mouth with the hand. It is likewise well to

examine it in a basin or in a pot. Insects even as small as a hair-point

must be protected. If any insects are found, return the water again

into the jar, and wash the vessel with other water twice until no insccts

was yet prince he used to take pleasure in the grove and wanted the owner to

give itto him. This was declined. When the prince succeeded to the throne

he took possession of this grove by force. The owner was vexed and died of

heart-disease. After death he became a snake to take vengeance on the king.

In spring the flowers were beauiiful; the king went out to the garden together

with many female attendants. He fell asleep after having enjoyed the garden

walk, All maids went away from the king, charmed by the flowers; there was

only one maid who was guarding the king with a sword. There appeared

a poisonous snake ready to attack the sleeping king. At this very moment the

Kalandaka shricked noisily, and the maid on guard noticed the snake and cut it

asunder, As a reward for the good service to the king, His Majesty dedicated

this grove to the memory of the birds and named it “ Kalandaka-vevu-vana.”’

For Kalandaka*, see Mahavagga (S. B. E.) III, 1, 1 note; and for the eight

Kaityas in the holy spots, see below, chap. xx, p. 108.
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are left in it. If there is a river or a pond in the neighbourhood, take

the jar there and throw away the water containing insects; then put in

fresh filtered water. If there is a well, use its water, after filtering it,

according to the usual manner. In cxamining well-water, after some

has been drawn, observe it in a water-vessel, taking about a handful of it

in a bronze cup, as stated above. If thcre is no insect, then the water

can be used through the night, and if any be found it must be filtered

according to the process mentioned above. As to the examining of the

water of a river or pond, details are found in the Vinaya!,

The Indians use fine white cloth for straining water; and in China

fine silk may be used, aftcr having slightly boiled it with rice-cream ;

for small insects casily pass throughethe meshes of raw silk. Taking

a piece of softened silk about fourfeet of the TTu-ch'ih ? (name of acommon

measure), lay it lengthwise by taking its edges, then double it by taking

both ends, and sew them together so as to form them into the shape of

anet. Then attach cords to its two corners, and loops to both sides ;

and put across it a stick about one foot and six inches long, in order to

stretch it wide. Now fasten its two ends to posts, while placing a basin

under it. When you pour water into it. from a pot, its bottom must be

inside the strainer, lest some insects drop off together with the drops of

water, and should hardly escape destruction by falling on the ground or

into the basin. When water comes out through the strainer, scoop and

examine it, and, if it contains some insects, then return the zater, and, if

it is clean enough, use it. As soon as cnough water has been obtained,

turn up the strainer, which is to be held at both ends by two persons, put

it into the ‘life-preserving vessel, rinse it with water three times, and

again pour water over it outside. Pour in water once more in order to

sec, by means of straining it, whether some insects still remain in it.

If no insects be found, remove the strainer in any manner. Even after

being thus filtered, the water, when a night has passed, is liable to need

examining again; for one who neglects to examine the water that has

stood through a night. whether it contains insects or not, is said, in the

Vinaya, to be guilty.

* See the Vinaya-sanyraha (Nanjio’s Catal, No. 1127).

By FR iv Chinese.
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There are many ways of protecting life while drawing water. The

strainer just described is suitable in case of drawing water from a well.

In a river or a pond you may filter the water by a double jar! within the

willow vessel safely placed in the water. During the sixth or the seventh

month the insects are so minute, and different from what they are in the

other seasons, that they can pass even through ten folds of raw silk.

Those who wish to protect life should try to set the insect free by

some means or other. A plate-like tray may be used for the purpose, but

the silk strainer is also very useful. The tray is generally made of

copper, in India, in accordance with the rules laid down by the Buddha:

one must not neglect these points. The life-preserving vessel is a small

water-pot with an open mouth as wide as the vessel itself. It has two

knobs on the sides of the bottom-part, te which cords are fastened. When

it is let down into water, it is turned upside down, and, after having been

plunged into water twice or thrice, it is drawn up.

The high priests must not touch the filters used in the temple, nor

the water kept in a room for filtering purposes. The lower priests who

have not yet received full ordination, can take and drink any water; but

if they drink at an improper time they-ought to use a clean strainer,

clean jar, and pure vessels, such as are fit to be used. As regards living

creatures, an injury to them is asin, and is prohibited by the Buddha.

It is this prohibition that is the most weighty of all, and an act of

injury is placed at the head of the ten sins. One must not be neglectful

of this. The filter is one of the six possessions? necessary to the priests,

and one cannot do without it. One should not go on a journey three or

five Chinese miles without a filter. Ifa priest be aware of the fact that

the residents in the temple wherc he is staying do not strain their water,

he must not partake of food there. Even if the traveller die on his way

from thirst ® or hunger, such a deed is sufficient to be looked upon as a

splendid example. The daily use of water necessitates inspection,

* This may be the Damda-parissdvanam (a double strainer) of Kullavagga V,

13, 3, though the way of straining seems very different.

2 For the six possessions, see chap. x, p. 54, i.e. the six Requisites.

®* This story is told in the Samyuktavastu, book vi (Nanjio’s Catal, No. 1121).

Two Bhikshus from the south started for Sravasti to see the Buddha. They were
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There are some who use the strainer, but let the insects die

within it. Some are desirous of preserving life, but few know how to

do it. Some shake (or ‘ upset’) the strainer at the mouth of a well, and

do not know the use of the life-preserving vessel. The insects will, no

doubt, be killed when they reach the water of a deep well. Others

make a small round strainer which only contains one quart or two

pints. The silk of which it is made is raw, rough, and thin ; and in using

it one does not look for the insects at all, but after hanging it at the side

of the jar, others are ordered to do the actual inspection.

Thus one pays no attention to the protection of life, and commits sins

from day to day. Handing down such error from teacher to pupil, they

yet think they are handing down the Law of the Buddha. It is indeed

a grievous and regretful matter! It is proper for every person to kecp

a vessel for examining water, and every place must be furnished with a

life-preserving vessel.

CHAPTER VIII.

USE OF TOOTH-WOODS.

EVERY morning one must chew tooth-woods, and clean the teeth with

them, and rub off ¢he dirt of the tongue as carefully as possible. Only

after the hands have been washed and the mouth cleansed is a man fit to

make a salutation; if not, both the saluter and the saluted are at fault.

Tooth-wood is Dantakash‘Za! in Sanskrit—danta, tooth, and kAsh/fa,

a piece of wood. It is made about twelve finger-breadths in length, and

even the shortest is not less than eight finger-breadths long*. Its size

is like the little finger. Chew softly one of its ends, and clean the teeth

with it. If one unavoidably come near a superior, while chewing the

qood, one should cover the mouth with the left hand.

thirsty, but the water around them was full of insects. The elder did not drink,

and died: he was born in heaven. The younger drank and was censured by

the Buddha. Much the same story is told in the Gataka Commentary (Rhys

Davids’ Buddhist Birth Stories, vol. i, p. 278); and in Kullavagga V, 13, 2.

’ These passages are quoted in Julien’s Hiuen Thsang, liv. i, p. 95 note.

2 Te. ‘angula’ = one twenty-fourth hasta. In Kullavagea V, 31, 2, the

length of a tooth-stick is limited to eight finger-breadths.

V
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Then, breaking the wood, and bending it, rub the tongue. In

addition to the tooth-wood, some toothpicks made of iron or copper

may be used, or a small stick of bamboo or wood, flat as the surface of

the little finger and sharpened at one end, may be used for cleaning the

teeth and tongue ; one must be careful not to hurt the mouth. When

used, the wood must be washed and thrown away.

Whenever a tooth-wood is destroyed or water or saliva is spit out, it

should be done after having made three fillips with the fingers, or after

having coughed more than twice!; if not, one is faulty in throwing it

away. A stick taken out of a large piece of wood, or from a small stem

of a tree, or a branch of an elm, or a creeper, if in the forest; if in

a field, of the paper mulberry, a peach, a sophora japonica (‘ Huai’),

willow-tree, or anything at disposal, must be prepared sufficiently

beforehand?. The freshly-cut sticks (lit, wet ones) must be offered to

others, while the dry ones are retained for one’s own use.

The younger priest can chew as he likes, but the elders must have

the stick hammered at one end and made soft; the best is one which is

bitter astringent or pungent in taste, or one which becomes like cotton

when chewed. The rough root of the Northern Burr-weed (Hu Tai) is

the most excellent ; this is otherwise called Tsang-urh or Tsae-urh, and

strikes the root about two inches in the ground. It hardens the teeth,

scents the mouth, helps to digest food, or relieves heart-burning. If

this kind of tooth-cleaner be used, the smell of the mouth will

go off after a fortnight. A disease in the canine teeth or tooth-

ache will be cured after a month. Be careful to chew fully and

polish the teeth cleanly, and to let all the mouth-water come out; and

then to rinse abundantly with water. That is the way. Take in the
water from the nose once. This is the means of securing a long life

1 Kasyapa, quoting the Samyuktavastu, chap. xiii, says that the Buddha did

not allow a tooth-wood or anything to be thrown away without making some noise

beforehand for a warning.

2 The Dantakésh/Aas were bits of sweet-smelling wood or root, or creeper

(Gataka I, 80; Mahdvamea, p. 23), the ends of which were to be masticated as

a dentifrice, not rubbed on the teeth, and not ‘tooth-brushes’ as Childers translates.

See Kullavagga V, 31, 1 (S.B.E.), note; Brehat-samhita LAXXV; Susruta 1, 135.
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adopted by Bodhisattva Nagarguna. If this be too hard to put in

practice, to drink water is also good. When a man gets used to these

practices he is less attacked by sickness. The dirt at the roots of the

teeth hardened by time must all be cleaned away. Washed with warm

water, the teeth will be freed from the dirt for the whole of life. Tooth-

ache is very rare in India owing to their chewing the tooth-wood.

It is wrong to identify the tooth-wood with a willow-branch. Willow-

trees are very’ scarce in India. Though translators have generally used

this name, yet, in fact, the Buddha's tooth-wood-tree (for instance) which

I have persorally seen in the Nalanda monastery. is not the willow. Now

I require no more trustworthy proof from others ¢#an ¢his,and my readers

need not doubt it. Moreover, we read in the Sanskrit text of the

Nirvava-stitra thus: ‘The time when they were chewing tooth-woods.’

Some in China use small sticks of willow which they chew completely

in their mouth without knowing how to rinse the mouth and remove the

juice. Sometimes it is held that one can cure a sickness by drinking the

juice of the tooth-wood. They become impure, in so doing, contrary to

their desire for purification. Though desirous of being released from

a disease, they fall into a greater sickness. Are they not already aware

of this fact? Any argument would be in vain! It is quite common

among the people of the five parts of India to chew the tooth-wood.

Even infants of three years old are taught how to do it.

The teaching of the Buddha and the custom of the people correspond

on this point, and help cach other. I have thus far explained the com-

parative merit of the use of the tooth-wood in China and India. Each

must judge for himself as to whether he will adopt or reject the custom.

CHAPTER IX.

RULES ABOUT THE RECEPTION AT TIE UPAVASATHA-DAY |.

I SHALL briefly describe the ceremony of inviting priests, in India as

well as in the islands of the Southern Sea. In India the host comes

1 Le, the fast-day; it is a day of religious observance and celebration for

laymen and priests, and is a weekly festival when laymen see a priest and take

upon themselves the Upavasatha-vows, i.e. to keep the eight Stlas during the day.

F 2
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previously to the pricsts, and. after a salutation, invites them to the fes-

tival. On the Upavasatha-day he informs them, saying, ‘It is the time.’

The preparation of the utensils and seats for the priests is made

according to circumstances. Necessarices may be carried (from the

monastery) by some of the monastic servants; or provided by the host.

Only copper utensils as a rule are used, which are cleansed by being

rubbed with fine ashes. Each priest sits on a small chair placed at such

a distance that one person may net touch another. The shape of the chair

has been already described in chap. iii, It is not wrong. however, to use

earthenware utensils once, if they have not been used before. When they

have been already used, they should be thrown away into a ditch. for used

vessels (lit. ‘touched’) should not_be preserved at all. Consequently in

India, at almmsgiving places atthe side-of the road, there are heaps of

discarded utensils which are never used again. Earthenware (of superior

quality) such as is manufactured at Siang-yang (in China) may be kept

after having been employed. and after having been thrown away may

be cleansed properly. In India therc were not originally porcelain and

lacqucr works. Porcelain, if enamelled, is, no doubt, clean. Lacquered

articles arc sometimes brought to India by traders ; pcople of the islands of

the Southern Sea do not use them as cating utensils, because food placed

in them receives an oily smell. ~ But they occasionally make use of them

when new, after washing the oily smell away with pure ashes. Wooden

articles are scarcely ever employed as cating utensils. yet, if new, they

may be used once, but never twice, this being prohibited in the Vinaya.

The ground of the dining-hall at the host's house is strewn over with

cow-dung, and small chairs are placed at regular intervals; and a large

quantity of water is prepared in a clean jar. When the pricsts arrive

they untice the fastenings of their cloaks. All have clean jars placed

before them: they examine the water, and if there are no insects in it,

they wash their fect with it, then they sit down on the small chairs.

When they have rested awhile, the host, having observed the time and

finding that the sun is nearly at the zenith, makes this announcement :

‘It isthe time’ Then each priest, folding his cloak by its two corners,

ties them in front, and taking up the right corner of his skirt, holds it by

the girdle at his left side. The priests cleanse their hands with powder

made of peas or earth-dust; and either the host pours water, or the
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priests themselves use water out of the Kuve (i.e. jars); this is done

according as they find one way or the other more convenient. Then

they return to their seats. Next eating-utensils are distributed fo the

guests, which they wash slightly so that water does not flow over them.

It is never customary to say a prayer before meals. The host, having

cleansed his hands and feet (by this time), makes an offering to saints

(images of arhats) at the upper end of the row of seats; then he dis-

tributes food to the priests. At the lowest end of the row an offering

of food is made to the mother, Hariti.

At the former birth of this mother. she from some cause or other,

made a vow to devour al] babes at Ragagrzha. In consequence of this

wicked vow, sae forfeited her life, and was reborn asa Yaksht ; and gave

birth to five hundred children. Every day she ate some babes at Raga-

eriha, and the pcople informed the Buddha of this fact. He took and

concealed one of her own children, which she called Her Beloved Child.

She sought for it from place to place, and at last happened to find it

near the Buddha. ‘Art thou so sorry, said the World-honoured One to

her, ‘for thy lost child, thy beloved? Thou lamentest for only one lost

out of five hundred ; how much more grieved are those who have lost

their only one or two children on account. of thy cruel vow?’ Soon con-

verted by the Buddha, she received the five precepts and became an Upa-

sika?. ‘How shall my five hundred children subsist hereafter?’ the new

convert askec: the Buddha. ‘In every monastery, replied the Buddha,

‘where Bhikshus dwell, thy family shall partake of sufficient food, offered

by them every day.’ For this reason, the image of H4ritt is found either

in the porch or in a corner of the dining-hall of all Indian monasteries

depicting her as holding a babe in her arms, and round her knees three or

five children. Every day an abundant offering of food is made before

this image. Hariti is one of the subjects of the four heavenly kings?

She has a power of giving wealth. If those who are childless on account

of their bodily weakness (pray to her for children), making offerings of

food, their wish is always fulfilled. A full account of her is given in the

' The conversion of the mythical monster is said to have occurred in the

sixteenth year of the Buddha’s ministry ; see Rhys Davids, Buddhism, p. 73.

* Katirmaharagadevas (AKatummahardigika deva), Mahavagga I, 6, 30.
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Vinaya!; so I have only given it in brief. The portrait of ‘the demon

mother of the children’ (Kuei-tze-mu) has already been found in China.

There is likewise in great monasteries in India, at the side of a pillar

in the kitchen, or before the porch, a figure of a deity carved in wood,

two or three feet high, holding a golden bag, and seated on a small

chair, with one foot hanging down towards the ground. Being always

wiped with oil its countenance is blackened, and the deity is called Maha-

kala or the great black deity. The ancient tradition asserts that he

belonged to the beings (in the heaven) of the Great god (or Mahesvara).

He naturally loves the Three Jewels, and protects the five assemblies ”

from misfortune. Those who offer prayers to him have their desires

fulfilled. At meal-times those who serve in the kitchen offer light and

incense, and arrange all kinds of prepared food before the deity. I once

visited the Pan-da-na monastery (Bandhana)*, a spot where the great

Nirvava was preached (by the Buddha). There, usually more than

a hundred monks dine. In spring-and autumn, the best seasons for

pilgrimages, the monastery is sometimes unexpectedly visited by a

multitude (of travellers). Once five hundred priests suddenly arrived

there, about midday. There was no time to prepare food for them

exactly before noon. The managing priest said to the cooks: ‘ How

shall we provide for this sudden increase?’ An old woman, the

mother of a monastic servant, replied: ‘Be not perplexed, it is quite

a usual occurrence. Immediately she burnt abundant incense, and

offered food before the black deity ; and invoked him, saying: ‘ Though

the Great Sage has gone to Nirvaza, yet beings like thyself still exist.

Now (a multitude of) priests from every quarter has arrived here to

worship the holy spot. Let not our food be deficient for supplying

them; for this is within thy power. May thou observe the time.

1 The Samyuktavastu, chap. xxxi; Samyuktaratna-sfitra VII, 106.

2 The five Parishads are: (1) Bhikshus, (2) Bhikshunts, (3) Sikshamavis,

(4) Sramaveras, (5) Sramaveris. For four Parishads see Childers, s. v. parisa (f),

where Siksham4z4s, i.e. the women who are under instruction with the view of

becoming Sramaveris, are included in the Sramaverts.

3 This is no doubt a monastery in Makufa-bandhana in Kusinagara, see

Mah4parinibbana-sutta VI, 45, 5. B.E., vol. xi, p. 129.
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Then all the priests were asked to take seats. The food, provided

for only the priests in residence at the monastery, when supplied was

sufficient for that great multitude of pricsts, and there was as much

remaining over as usual. Alf shouted ‘Good!’ and applauded the power

of that deity. I myself went there to worship the spot; consequently

I saw the image of that black deity before which abundant offerings

of food were made. I asked the reason, and the above account was re-

lated to me. In China the image of that deity has often been found

in the districts of Kiang-nan, though not in Huai-poh. Those who

ask him (for a boon) find their wishes fulfilled. The efficacy of that

deity is undeniable. The Naga (snake) Mahamuéilinda’ of the Maha-

bodhi monastery (near GayA) has also a similar miraculous power.

The following is the manner of.serving food. First, one or two

pieces of ginger about the size of the thumb are served (to every guest),

as well as a spoonful or half of salt on a leaf. He who serves the salt,

stretching forth his folded hands and kneeling before the head priest,

mutters ‘ Saw:pragatam’ (well come!). This is translated by ‘good

arrival.’ The old rendering of it is Sam-ba? which is erroneous. Now

the head priest says: ‘Serve food equally.’

This word (Sampragatam) conveys the idea that the entertainment

is well provided, and that the time of the meal has just arrived. This

is what is understood according to the sense of the word. But when the

Buddha with his disciples once received poisoned food from some one,

he taught them to mutter ‘Sapragatam ;’ then they all ate it. As

much poison as was in the food was changed into nourishment. Con-

sidering the word from this point of view, we see that not only does it

mean ‘well-arrived,’ but that it is also a mystic formula, In either

language, whether of the East or of the West (i.e. in Chinese or in

Sanskrit), one may utter this word as one likes. In the Ping and Fan?

districts (in China) some pronounce Shi-chi, or ‘the time has arrived,

which has a great deal of the original character.

He who serves food, standing before the guests, whose feet are in a

1 Mufilinda, in Mahdvagga I, 3, comes to protect the Buddha, and even to

hear the sermen; see 8.B, E., vol. xii, p. 80.
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line, bows respectfully, while holding plates, cakes, and fruits in his hands,

serves them about one span away from (or above) the priest’s hands;

every other utensil or food must be offered one or two inches above the

guest’s hands. If anything be served otherwise, the guests should not

receive it. The guests begin to eat as soon as the food is served; they

should not trouble themselves to wait till the food has been served all round.

That they should wait till the food has been served equally all round

is not a correct interpretation. Nor is it according to the Buddha’s

instruction that one should do as one likes after a meal.

Next some gruel made of dried rice and bean soup is served with hot

butter sauce as flavouring, which is to be mixed with the other food with

the fingers. They (the guests) eat with the right hand, which they do not

raise up higher than the middle part of the belly. Now cakes and fruits

are served; ghee and also some sugar. If any guest feels thirsty, he

drinks cold water, whether in winter or summer. The above is a brief

account of the eating of the priests in daily life as well as at a reception.

The ceremony of the Upavasatha-day is observed on a scale so grand

that all the trays and plates are full of the cakes and rice remaining over ;

and melted butter and cream can be partaken of to any extent.

In the Buddha's time king Prasenagit! invited the members of the

Buddha’s Order, in order to offer them a feast, when drink. food, ghee,

cream, &c., were served to such an extent that they overflowed profusely

on the ground. There is some reference to this in the Vinaya texts.

When I first arrived in Tamralipti, in Eastern India, I wished to invite the

priests on a small scale one fast-day. But people hindered me, saying:

‘It is not impossible to prepare just enough food for the guests, but

according to the traditional custom of olden times it is necessary to have

an abundant supply. It is feared that men may smile, if the food

supplied be only just sufficient to satisfy the stomach. We hear that

you come fron a great country in which every place is rich and

prosperous ; if you cannot prepare food in abundance you had better

give up the idea.’ Therefore I followed their custom, which is not at

all unreasonable, for if the intention of giving food be gencrous the

reward obtained for the good work will be correspondingly abundant.

* Or Pasenadi, king of Kosala.
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He who is poor makes gifts, after a meal, of such trifles as he can afford.

When the meal is finished the mouth is washed with a little water,

which should be drunk. Some water must be poured out in a basin

in order to wash slightly one’s right hand ; and that done, one can leave

the table, when one should take a handful of food in the right hand and

bring it out in order to give to others; this is allowed by the Buddha,

whether the food belongs to the Buddha or to the Brotherhood. But to

give away food before one eats is not taught in the Vinaya. Further

a trayful of food is offered to the dead and other spirits who are worthy

of offerings. The origin of this custom is traced to the Vulture Peak,

as is found fully explained in the Sdtras!.

One should bring that handful of food before the elder (i.e. Sthavira)

and kneel down; the elder should sprinkle a few drops of water and say

the following prayer:

‘ By virtue of the good works which we are about to accomplish, may

we generously benefit the world of spirits who, having eaten the food,

may be reborn in a pleasant state after death.

‘The happiness of a Bodhisattva resulting from his good actions is

limitless as the sky.

‘He who benefits others can obtain such results as this (the happiness

of a Bodhisattva); one should continue such actions evermore.’

After this, the food is to be brought out and to be placed in a hidden

spot, in a forest, grove, river, or pond, in order to give it to the departed.

In the country on the rivers Yang-tze and Huai (in China), people

prepare an additional tray of food on every fast-day; this custom is the

same as above.

After the above ceremony is over the host (i.e. Danapati) offers

tooth-woods and pure water to the guests. The custom of rinsing is

the same as explained in chap. v. On taking leave, the invited priests

pronounce the words: ‘All the meritorious deeds that have been done

I gladly approve of’

Each guest reads a gathd (a stanza) separately, but there is no

religious ceremony after a meal. The priests can do what they like with

the food left over (i.e. Ukksishéabhogana); they can either order a boy

* I have not yet been able to find out this allusion,

G
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to carry it away or give it to the needy who are entitled to eat such

food. Or if it be in a year of famine and it be feared that the host is

mean, one should ask the host if that which is over may be taken away.

There is no rule, however, for a host himself to gather up the remains

of the feast. Such is the general rule for receiving offerings on an

Upavasatha-day in India.

Sometimes the ceremony differs in one point or other: the host

sets up holy images beforehand, and when noontide is at hand all the

guests have to sit down and stretch forth their folded hands before these

images, and each has to meditate upon the objects of worship. That

done, they begin to eat. Sometimes the guests select one priest to go

before the image and worship and praise the Buddha in a loud voice,

kneeling down and stretching forth his folded hands.

(Note by I-tsing): ‘Kneeling’ is to put the two knees down to the

ground, with both thighs supporting the body. It was wrongly rendered

by the ‘ Mongolian way of kneeling, in the older translations. But this

is done in all the five parts of India; why then should we call it the

‘Mongolian way of kneeling?’

The chosen priest (sec above) has to speak of nothing but praise

of the Buddha’s virtues. The host (i.e. Danapati) offers lights and

scatters flowers, with undivided attention, full of respect; he anoints

the priests’ feet with powdered perfume and burns incense abundantly,

which latter is not done by separate individuals?

An offering of music, such as the drum and stringed instruments,

accompanied by songs, is made if the host likes it. Then the meal

begins as cach is served; and when it is finished, water from a jar is

poured out 77 a basin before each guest. Then the head of the table

(i.e. Sthavira) pronounces for the sake of the host a short Danagathé.

This latter is an alternative manner for receiving the offerings of food

(on a fast-day) in India.

But the Indian way of eating is different from that of China in

‘various points. I wish now to roughly sketch the general mode of

taking food according to the Vinaya rules.

1 Tt is often the case that several men burn incense one after another. On

this occasion, I-tsing says, it is not done separately.
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Paf#kabhoganiyam and Pa#kakhadaniyam are often mentioned in the

Vinaya'. Bhoganiyam means what is to be swallowed and eaten

(i.e. wet and soft food), and Khddaniyam, what is to be chewed or

crunched (i.e. hard and solid food). Pa#ka being ‘five, we can

translate the former by Chinese Wu-tan-shih? (i.e. five kinds of

food), which has been hitherto known as the five kinds of proper food ?

in the general sense according to the meaning. The five Bhoganiyas

are: I. rice; 2. a boiled mixture of barley and peas; 3. baked corn-

flour; 4. meat; 5. cakes. Paf##akhddaniyam is to be translated by Wu-

chio-shih (i.e. five kinds of chewing food): 1. roots; 2. stalks ; 3. leaves ;

4. flowers; 5. fruits. If the first group of five (i.e. Pa#kabhoganiyas)

be eaten, the other group of five is in no wise to be taken by those who

have no reason for taking more food, but if the latter five be eaten first,

the former five can be taken as, one likes.

We may regard milk, cream, &c., as besides the two groups of the

five mentioned above ; for they have no special name given in the Vinaya,

and it is clear that they are not included in the proper food.

Any food made of flour (such as pudding or gruel}, 7f so hard that

a spoon put in it stands upright without inclining any way, is to be

included among cakes and rice. Baked flour mixed with water is also

included in one of the five, ifa finger-mark can be made on the surface

of it.

As to the five countries of India, their boundaries are wide and

remote; roughly speaking, ‘he distance from Central India to the limit

in each direction (lit. east, west, south, and north) is about 400 yoganas,

the remote frontier not being counted in this measurement. Although

I, myself, did not see all these parts of India, I could nevertheless

ascertain anything by careful inquiry.

All food, both for eating and chewing, is excellently prepared in

various ways. In the north, wheat-flour is abundant; in the western

district, baked flour (rice or barley) is used above all; in Magadha

1 E,g. the Samyuktavastu, book x (Nanjio’s Catal., No. 1121), and Patimokkha,

Pas. 37, 8.B.E., vol. xiii, p. 40. For Khadantya and Bhogantya, Childers, s. v.

> hr. WR & in Chinese, 7, JF. in the older translation.

G2
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(in Central India) wheat-flour is scarce,-but rice is plentiful’; and the

southern frontier and the eastern border-land have similar products

to those of Magadha.

Ghee, oil, milk, and cream are found everywhere. Such things as

cakes and fruit are so abundant that it is difficult to enumerate them

here. Even laymen rarely have the taste of grease or flesh. Most of

the countries have the rice which is not glutinous in abundance; millet

is rare, and glutinous millet is not found at all. There are sweet melons;

sugar-canes and tubers are abundant, but edible mallows are very

scarce, Wan-ching (a kind of turnip) grows in sufficient quantities ;

there are two kinds of this, one with a white seed, the other with a black

seed. This has recently become known as Chieh-tze (mustard seed) in

China. Oil is extracted from it and used, for flavouring purposes; this

is done in all countries. In cating leaves of it as a vegetable we find

them of the same taste as Wan-ching (a kind of turnip with a white root

below the ground). But the root is hard, not like the Chinese turnip.

The seed is somewhat larger and can no longer be considered ‘ mustard

seed. The change in the growth of this plant is considered to be some-

thing like the change of an orange-tree into a bramble when brought

north of the Yang-tze River.

When I was in the Nalanda monastery, I discussed this point with the

Dhyana master Wu-hing *, but we were doubtful still and could not

exactly distinguish one from the other. None of the people of all the

1 Central India seems to have been suited for rice cultivation from early times.

Names of king Suddhodana (Pure-rice), who settled in Kapilavastu, and his

four brothers, Clear-rice, Strong-rice, White-rice, and Immeasurable-rice, show the

importance of this cultivation to the Sakyas (see Oldenberg’s Buddha, p. 97 note).

Hiuen Thsang, at the beginning of book viii (Julien, vol. ili, p. 409), speaks of

Magadha as a very fertile country, good for the cultivation of various kinds of rice.

2 What he means here is this, that Indian mustard seed (Sarshapa) is larger

than the Chinese ; its taste is like Chinese turnip, but the roots, being hard, are

different from the Chinese; and that the difference may be accounted for by the

difference of soil, just as an orange-tree becomes a thorn when it is removed from

the Kiang-nan (south of the Yang-tze River) to the north of the river.

5 A Chinese priest whom I-tsing met unexpectedly in India, and whose

Sanskrit name was Prag#4deva; his biography is found in the second work of
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five parts of India eat any kind of onions’, or raw vegetables, and there-

fore they do not suffer from indigestion ; the stomach and the intestines

are healthy, and there is no trouble in their becoming hard and aching.

In the ten islands of the Southern Sea, the entertainment on the fast-

day is made on a grander scale. On the first day the host prepares

a Pin-lang nut?, fragrant oil prepared from Fu-tzii $ (mustaka, Cyperus

rotundus), and a small quantity of crushed rice placed on a leaf in a

plate; these three items being arranged on a large tablet are covered

with a white cloth, water is poured out and kept in a golden jar, and

the ground in front of this tablet is sprinkled with water. After these

have been prepared, the priests are invited. In the forenoon of the last

day, the priests are asked to anoint their bodies and wash and bathe.

When the horse-hour (midday) of the second day has passed, a holy

image is conveyed (from the monastery) on a carriage or on a palanquin,

accompanied by a multitude of priests and laymen, playing or striking

drums and musical instruments, making offerings of incense and flowers,

and taking banners which shine in the sun,—in this manner it is carried

to the courtyard of the house. Under a canopy amply spread, the image

of gold or bronze, brilliant and beautifully decorated, is anointed with some

aromatic paste, and then put in a clean basin. It is bathed by all those

present with perfumed water (gandhodaka). After being wiped with

a scented cloth, it is carried into the principal hall of the house, where it

is received amidst rich offerings of lights and incense, while hymns of

praise are sing. Then the priest first in rank (Sthavira) recites the

Danagatha for the host to declare the merit of a religious feast with

regard to the future life. Then the pricsts are led outside the house to

wash their hands and rinse their mouths, and, after this, sugar-water

and Pin-lang fruits (i.c. betel-nuts) are offered to them in sufficient

quantity ; then they withdraw from the house. In the forenoon of the

I-tsing, Memcirs of Eminent Priests who visited India during the T'ang dynasty

(Nanjio’s Catal., No. r491); Chavannes’ translation, § §2, p. 138.

* See chap. xxviii below, p. 137; onions forbidden, Kull. V, 34, 1.

* Te. betel-nut; it is called Pin-lang, from the Malay Pinang, which is the

fruit of Areca Catechu.

3 Read Ay for F-
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third day, the host, going to the monastery, announces to the priests:

‘It is the time.” They, after bathing, come to the festal house. This

time too the image is set up, and the ceremony of bathing it isheld more

briefly. But the offerings of flowers and incense and music are twice as

grand as on the previous morning. Numerous offerings are arranged

orderly before the image, and on both sides of it five or ten girls stand

in array; and also some boys, according to convenience. Every one

of them either carries an incense-burner, or holds a golden water-

jar, or takes a lamp or some beautiful flowers, or a white fly-

flapper. People bring and offer all kinds of toilet articles, mirrors,

mirror-cases, and the like, before the image of the Buddha. ‘ For what

purpose are you doing this?’ I once inquired of them. ‘ Here is the

field, and we sow our sced of merit,,they replied; ‘if we do not make

offerings now, how can we reap our future rewards?’ It may be said

reasonably that such is also a good action.. Next, one of the priests, on

being requested, kneels down before the image, and recites hymns in praise

of the Buddha’s virtues. After this two other pricsts, being requested,

sitting near the image, read a short Stitra of a page or a leaf. On such

an occasion, they sometimes consecrate idols (lit. bless idols), and mark

the eyeballs of them, in order to obtain the best reward of happiness.

Now the priests withdraw at pleasure to one side of the room; and,

folding up their Kashayas (i.e. yellow robes), and binding their two

corners at the breasts, they wash their hands: then they sit down to eat}.

As to the processes such as strewing the ground with cow-dung,

examining water, or washing the feet, and as to the manner of taking

or serving food, all these particulars are much the same as in India, with

this addition, that in the islands of the Southern Sca the priests take the

three kinds of pure meat? also. They frequently use leaves sewn together

1 (Note by I-tsing): Ka-Cha (Kash4ya) is a Sanskrit word meaning the reddish

colour (colour of Kan-da(?), an orchidaceous plant). It is not a Chinese word ;

what then is the use of choosing for the transliteration the two Chinese words

which indicate robes (i.e. AH YE, FE being a sign of its being a robe).

According to the Buddhist word of the Vinaya text, the three garments are all

called Xivara,

* Three kinds of pure meat: (1) Meat of animals, &c., is pure when it is not
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for plates as capacious as half a mat (on which they sit); and rice-

cakes made of one or two Shang ! (a Shing = about 23 qt.) of non-glutinous

grains, are prepared in such a plate. Having made similar vessels

capable of one or two Shang of grains, they bring them and offer them

before the priests. Then twenty or thirty kinds of food are served to

them. This, however, is the case of an entertainment by comparatively

poor people. If it be by kings or rich men, bronze-plates, bronze-bowls,

and also leafed plates as large as a mat are distributed; and the number

of the several kinds of food and drink amounts to a hundred. Kings on

such an occasion disregard their own high dignity, and call themselves

servants, and help the priests to the food with every sign of respect.

The priests have to receive as much food as is given, but never to resist

it, however excessive it may be. If they have only food just enough to

satisfy, the host would not be pleased ; for he only feels satisfied when

seeing food served over-abundantly. Four or five Shang of boiled rice

and cakes in two or three plates ere given to cach. Yhe relations and the

neighbours of the host help the entertainment, bringing with them several

kinds of food, such as rice-cakes, boiled rice, vegetables for soup, &c.

Usually the remainder of the food (i.e. UA#/ishtabhogana) given to one

person may satisfy three persons; but in case of a richer entertainment,

it could not be eaten up even by ten men. The food remaining over is

left to the priests, who order their servants to carry it Zo the monastery.

The ceremony of the Upavasatha-day reception in China differs from

that of India. In China the host gathers the food left over, and the

guests are not allowed to take it away. The priests may act according

to the custom of their time, being self-contented and free from blame ;

thus the host's intention of gifts is by no means incomplete. But if the

host (i.e. Danapati) has made up his mind not to gather the food re-

maining, and asks the guests to take it away, one may act as best suits

the circumstance.

seen that it is being killed for oneself; (2) When it is not heard that it has been

killed for oneself; (3) When it is not suspected that it may have been killed for

oneself, See Mahavagga VI, 31, 14, 2, 5. B. E., vol. xvii, p. 117.

Kasyapa says that this is only a Hinayana rule and is mean and low,

1 ¢Shang’ here represents the Sanskrit prastha= 32 palas.
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After the priests have finished eating, and have washed their hands

and mouths, the remaining food is removed, the ground is cleansed,

and flowers are scattered on it. There is illumination and burning of

incense so that the air is perfumed, and whatever is to be given

to the priests is ranged before them. Now perfume paste, about the

size of a fruit of the Wu-tree (Dryandra-seeds), is given to each of them,

and they rub their hands with it in order to make them fragrant and

clean. Next, some Pin-lang fruit (betel-nuts) and nutmegs, mixed with

cloves and Baros-camphor, are distributed : in eating these they get the

mouth fragrant, the food digested, and the phlegm removed. These

fragrant medicinal things and the others are given to the priests, after

they have been washed with pure water, and wrapped in leaves.

Now the host, approaching the priest first in rank, or standing before

the reciter (of the Siitras), pours water from the beaked mouth of a jar

(Kuvdi) into a basin, so that water comes out incessantly like a slender

stick of copper. The priest mutters the Danagathas, while taking flowers,

and receiving with them the flowing water. First, verses from the

words of the Buddha are recited, and then those composed by other

persons. The number of the verses may be many or few according to the

reciter’s will, and according to circumstances. Then the priest, calling

out the host’s name, prays for happiness upon him, and wishes to transfer

the happy reward of good actions done at present to those already

dead, to the sovereigns, as well as to the snakes (Nagas) and spirits ;

and prays, saying, ‘May there be good harvests in the country, happy

be the people and other creatures ; may the noble teaching of the Sakya

be everlasting.’ I have translated these Gathds as seen elsewhere}.

These are the blessing given by the World-honoured himself, who always

said the Dakshivagathds? after the meal. This (Dakshivd) means a gift

offered, while Dakshiziya is one worthy to be honoured with gifts. The

Holy One, therefore, commands us that, after the meal, we should recite

one or two Danagathds in order to reward the host’s hospitality ; and if

we neglect it, we are against the holy laws, and are not worthy to con-

* See the ‘ Rules of Confession,’ by I-tsing (Nanjio’s Catal, No. 1306).

> For the examples of Benedicticn, see Mahdparinibbana-sutta I, 31; Mahdvagga

VI, 35, 8; Gataka I, 119.
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sume the food offered. The rule of begging the remaining food is some-

times carried out after the feast.

Then gifts are distributed. Sometimes the host provides a ‘ wishing-

tree’ (Kalpa-vrzksha), and gives it to the priests ; or, wakes golden lotus-

flowers, and offers them to the image of the Buddha. Beautiful flowers as

high as the knees, and white cloth, are offered in profusion on a couch.

In the afternoon, sometimes a lecture is given on a short Sfitra. Some-

times the priests withdraw after passing the night. When they depart,

they exclaim ‘Sadhu’ and also ‘Anumata. Sadhu means ‘good!’ and

Anumata is translated by the word Sui-hsi (or ¢#ouw ‘art approved’)}.

Whenever gifts are made to others or to oneself, one should equally

express approval (i.e. Anumata) of che action, for, by rejoicing at and

praising another’s gifts, one can obtain religious merit. The above is the

general custom of entertainment on an Upavasatha-day in the islands

of the Southern Sea.

There is another custom followed by the middle class of the people.

First day, the priests are invited and presented with betel-nuts ; second

day, the image of the Buddha is bathed in the forenoon, the meal is taken

at noontide, and Sitras are recited inthe evening. There is still another

custom practised by the poor class of people. First day, the host

presents tooth-woods to priests and invites them; on the morrow, he

simply prepares a feast. Or sometimes the host goes and salutes priests,

and expresses his wish of invitation without giving gifts.

The custom of reception on a fast-day differs also in the Turkish and

Mongolian countries such as Tukhara (i.e. the Tochari Tartars) and Sali

(west of Kashgar, peopled by Mongols or Turks ; sometimes spelt ‘ Suri’).

In these countries the host first presents a flower-canopy and makes

offerings to the Kaitya. <A great crowd of priests surrounds the Kaitya

and selects a precentor to offer a prayer ina fullform. That done, they

begin to take meals. Rules about the flower-canopy are mentioned in

the ‘ Record of the West ?.’

» J-tsing here adds a note on the transliteration of Danapati. He, as usual,

condemns the older translators. :

2 We do not know what this book is. It does not mean Hiuen Thsang’s

books ; much less Fa-hien’s travels. It seems to be a book of his own.

It
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Although the ceremonies of an Upavasatha-day in different countries

vary so much in the general arrangements as well as in the food, yet the

regulation of the Brotherhood, the protection of purity, the mode of

taking food with fingers, and all other rules are much the same. There

are some members of the Order who practise some of the Dhitangas

(i.e. special regulations of daily life for Bhikshus), such as living on alms

and wearing only the three garments (i.e. paizdapatikanga and traifivari-

kanga)'. Such a Bhikshu would not accept any invitation, and does not

care for the gifts of any precious things such as gold, any more than for

mucus or saliva, but lives retired in a lonely forest. If we turn to the

East (China) and see the custom of reception on a fast-day, the host’sends

a note of invitation to the priests; and even on the next day he does not

come and ask in person.

When compared with the rules set by the Buddha, this practice seems

short of due respect. The laymen ought to be taught the regulations.

Coming to a reception one should bring a filter, and the water supplied

for the use of priests must be carefully examined. After eating, one

should chew a tooth-wood ; if any juice be Icft in the mouth, the religious

ceremony of Upavasatha undertaken will not be complete. In such

case the guilt of missing a prescribed time will be incurred, though one

should pass the whole night in hunger. It is hoped that* one will

examine the mode of taking food in India, and discuss the Chinese

custom by comparison. The merit of each practice will naturally be

clear if one has more suitable points than the other. The wise must

judge for themselves, as I have no time to devote to a full discussion here.

Some time ago, I tried to argue as follows: the World-honoured One,

the highest, the Father of great compassion, exercised mercy over the

people who are plunged dz the sea of transmigration, his great exertion

being extended over three great kalpas (i.e. long ages) Wishing that

people would follow him, he lived for seven dozens of years preaching his

doctrine. He thought that as the foundation of preserving the Laws,

the regulations on food and clothing were the first and foremost; but he

was afraid that any earthly troubles might come of them, and he there-

fore maa: strict rules and prohibitions.

1 For the three garments, see Mahdvagga VIII, 13, 4, note, S.B.E., vol. xvii,

p. 212. For the Dhfitangas, see p. 56 below, noice.
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The regulations are the will of the Master, and one should by all

means obey and practise them. But on the contrary there are some

who carelessly think themselves guiltless, and who do not know that

eating causes impurity.

Some observing one single precept on adultery say that they are free

from sin, and do not at all care for the study of the Vinaya rules. They

do not mind how they swallow, eat, dress, and undress. Simply direct-

ing their attention to the Doctrine of Nothingness is regarded by them

as the will of the Buddha. Do such men think that all the precepts

are not the Buddha’s will? Valuing one and disregarding another results

from one’s own judgement. The followers imitate one anoth-- and

never look at those books of precepts; they copy only two volumes of

the ‘Doctrine of Nothingness,” andysay that the principle contained

in it embraces all the three deposits (i.e. Tripifaka) of scriptures

But they do not know that every meal, if unlawful, causes the suffer-

ing of pouring sweat zz /ed/; nor are they aware that every step wrongly

taken brings to one misery of living as a rebel.

The original intention of a Bodhisattva is to keep the air-bag (z/ich

has been given to all beings that are floating in the sea of existence)' tight,

without leaking. Not overlooking even a small offence of our own, we

can also fulfil the declaration that ¢i7s /7fe is the very last. We can

reasonably practise both the Maha(yana) and the Hina(y4na) doctrines

in obedience to the instruction of the merciful Honoured One, preventing

small offences, and meditating upon the great Doctrine of Nothingness.

If affairs have been well administered and our minds tranquillised, what

fault is there in us (in following both doctrines) ?

Some are afraid of misleading others as well as themselves, and follow

only one side of the teaching.

Of course the law of ‘Nothingness’ is not a false doctrine, but the

Canon of the Vinaya (moral discipline} must never be neglected. One

should preach the morality (Sila) every fortnight, and at the same time

confess and wash off one’s own sins; one should always teach and en-

courage the followers to worship the Budcha three times every day.

* Kasyapa says that the Nirviwa-sfitra refers to a Rakshasa’s asking the Buddha

for an air-bag to cross the sea. But we do not find this allusion in the Pali text.

H 2
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The teaching of the Buddha is becoming less prevalent in the world

from day to day; when I compare what I have witnessed in my younger

days with what I see “0-day in my old age the state is altogether

different, and we are bearing witness to this, and it is to be hoped that

we shall be more attentive in future.

The necessity of eating and drinking is permanent, but those who

are honouring and serving the Buddha should never disregard any points

of his noble teaching.

Again I say: the most important are only one or two out of eighty

thousand doctrines of the Buddha; one should conform to the worldly

path, but inwardly strive to secure true wisdom. Now what is the worldly

path? It is obeying prohibitive laws and avoiding any crime. What is

the true wisdom? It is to obliterate the distinction between subject

and object, to follow the excellent truth, and to free oneself from worldly

attachments; to do away with the existing trammels of the chain of

causality ; further to obtain religious merit by accumulating numerous

good works, and finally to realise the excellent meaning of perfect reality.

One should never be ignorant of the Tripizaka, nor be perplexed in

the teaching and principles contained in it. Some have committed sins

as numerous as the grains of sand of the Ganges, yet they say that

they have realised the state of Bodhi (i.e. true wisdom). Bodhi means

enlightenment, and in it all the snares of passion are destroyed. The

state in which neither birth nor death is found is the true permanence.

How can we thoughtlessly say, as some do, while living in the sea of

trouble, that we live in the Land of Bliss (Sukhavati) ?

One who wishes to realise the truth of permanence should observe

the moral precepts in purity. One should guard against a small

defect which results, just as a small escape of air from the life-belt may

result, 2 loss of life; and one should prevent a great offence tat makes

one’s life useless, just as a needle the eye of which has been broken off

becomes useless. First and foremost of all the great offences are those

in food and clothing. Final Liberation (Moksha) will not be very far

from one who follows the teaching of the Buddha, but transmigration will

go on for evermore for one who disregards the noble words. I have

thus far mentioned the lawful practices and briefly described the former

examples, all resting on noble authorities, but not on opinions of my
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own. I hope that I do not offend you in my straightforward statements,

and that my Record will help towards the solution of any doubts that you

may have. If I did not exactly state the good and bad practices (of

India and China), who would ever know what is good or bad in the two?

CHAPTER X.

NECESSARY FOOD AND CLOTHING.

Ir may be obscrved that the earthly body which requires support is

only maintained by food and clothing, while the spiritual knowledge

that is beyond the bond of births can only be increased by means of the

principle of nothingness. If the use of food and clothing be against

proper rules, every step will involve some crime; while tranquillisa-

tion of the mind without moral regulation will cause more and more

perplexity as one goes on meditating.

Therefore those who seek for Final Liberation (Moksha) should use

food and clothing according to the noble words of the Buddha, and those

who practise the principle of meditation should follow the teaching of

former sages in tranquillising their thoughts... Watch over the life here

below, which is but a dungeon for the beings that have gone astray,

but look eagerly for the shore of Nirvava, which is the open gate of

enlightenment and quietude. The ship of the Law should be manned

ready for the sea of suffering, and the lamp of wisdom should be held

up during the long period of darkness. There are express laws in the

Vinaya text on the observance and neglect that are evident in the light

of the regulations of clothing and the rules of eating and drinking, so that

even beginners in the study can judge the nature of an offence.

Each individual must himself be responsible for the results of his own

practices, whether good or bad, and there is no need of argument here.

But there are some who are, as teachers of the students, grossly offending

against the Vinaya rules; there are others who say that the usage of the

world, even if against the Buddha's discipline, does not involve any guilt.

Some understand that the Buddha was born in India, and Indian

Bhikshus foliow Indian customs, while we ourselves live in China, and,

as Chinese monks, we follow Chinese manners. ‘How can we, they

argue, ‘reject the clegant dress of the Divine Land (China) to receive

the peculiar style of garments of India?’ For the sake of those who
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adhere to this view I here roughly state my opinion, founded on the

authority of the Vinaya.

The regulations of clothing are the most important for the life of

a homeless priest (i.e. Pravragya), and I should therefore mention here

in detail the style of garments, because these cannot be neglected or

curtailed. As to the three garments (collectively called ‘fivara’), the

patches are sewn close in the five parts of India, while in China alone

they are open and not sewn. I myself have made inquiry as to the

custom adopted in the northern countries (beyond India) and found out

that patches are sewn close, and never open in all the places where the

Vinaya of the four divisions (i.e. Katurnikdya) is practised.

Suppose that a Bhikshu of the West (i.e. India) has obtained

a priestly dress of China; he would probably sew the patches together

and then wear it.

The Vinaya texts of all the Nikayas mention that the patches ought

to be sewn and fastened.

There are strict rules about the six Requisites and the thirteen

Necessaries fully explained in the Vinaya. The following are the six

Requisites of a Bhikshu :—

1. The Sanghadi, which is translated by the ‘double cloak.’

2. The Uttarasanga, which is translated by the ‘upper garment.’

3. The Antarvasa, which is translated by the ‘inner garment.’

The above three are all called) 4ivara. . In the countries of the North

these priestly cloaks are generally called kashaya from their reddish

colour. This is not, however, a technical term used in the Vinaya.

4. Patra, the bowl.

5. Nishidana, something for sitting or lying on,

6. Parisrdvaza, a water-strainer.

A candidate for Ordination should be furnished with a set of the

six Requisites 1.

The following are the thirteen Necessaries ? :—

} The eight Parishkaras (Requisites) in the Pali texts are the bowl, the three

robes, the girdle, a razor, a needle, and a water-strainer (Abhidhanappadipik4, 439 ;

the Ten Gatakas, 120).

* Cf. Mahavyutpatti, 272, where the thirteen are enumerated, though not quite

the same. See my additional note at the end.
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Sanghazi, a double cloak.

Uttardsanga, an upper garment.

Antarviisa, an inner garment.

. Nishidana, a mat for sitting or lying on.

(Nivadsana), an under garment.

Prati-nivAsana (a second nivasana).

Sankakshika, a side-covering cloth.

. Prati-sankakshika (a second sankakshika).

(K4ya-pro#z/ana), a towel for wiping the body.

(Mukha-pro#éana), a towel for wiping the face.

(Kesapvatigraha), a piece of cloth used for receiving hair when

one shaves.

. (Kazdupratizkhadana), a piece of cloth for covering itches.

13. (Bheshagaparishkaraxivara)*, a cloth kept for defraying the

cost of medicine (22 case of necessity).

It is expressed in a Gatha as follows :—

The three garments, the sitting mat (1, 2, 3, 4).

A couple of petticoats and capes (5, 6, 7, 8).

Towels for the body and face, a shaving-cloth (9, Io, 11).

A cloth for itching and a garment for medicament (12, 13).

These thirteen Necessaries are allowed to any priest to possess—this is

the established rule, and one should use these according to the Buddha’s

teaching. These thirteen, therefore, must not be classed with any other

properties of luxury, and these items should be catalogued separately,

and be marked, and kept clean and safe.

Whatever you obtain of the thirteen you may keep, but do not

trouble to possess all of them. All other luxurious dress not mentioned

above should be kept distinct from these necessaries, but such things as

woollen gear or carpets may be received and used in compliance with

the intention of the givers. Some are wont to speak of the three

garments and ten neccssarics, but this division is not found in the Indian

text, the thirteen having been divided into two groups by some trans-

lators on their own authority. They specially mention the three

garments, and further allow the ten things to be possessed. But what

are the ten things? They could never exactly point them out, and thus

allowed some cunning commentators to take advantage of this omission,

Ll POD DWAMEY HY=

bat iw}
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and the character Shih (4+), meaning ‘ten,’ was interpreted by ‘ miscel-

Jancous’ by these commentators, but this cannot be the meaning

attributed by the ancient authority in this case.

The cloth for defraying the cost of medicaments allowed to the priest

by the Buddha should consist of silk about 20 feet long, or a full piece of it.

(One p't in the text =about 214 yardsin Japan.) A sickness may befall

one on a sudden, and a means of procuring medicine hastily sought is

difficult to obtain.

For this reason az extra cloth was ordained to be kept prepared

beforehand, and as this is necessary at the time of illness, one should

never use it otherwise. In the way leading to religious practice

and charity, the chief object is universal salvation. There are three

classes of men as regards their ability, and they cannot all be led in

one and the same way. The four Refuges! the four Actions 2, and the

thirteen Dhiitangas* were ordained for men of superior faculties.

* Four Refuges: (1) Pamsukfilikanga; (2) Paindapatikdnga; (3) Vrzksha-

miilikanga ; (4) Pfitimftrabhaishagya. For 1, 2, and 3, see note to the thirteen

Dhfitangas below ; and for 4, see chap. xxix, pp. 138-139.

* Four (proper) Actions are given in the Mflasarvastivadaikasatakarman,

chap. i (I-tsing’s translation, No. 1131 in Nanjio’s Catalogue): (1) Not returning

slander for slander ; (2) Not returning anger for anger ; (3) Not meeting insult with

insult; (4) Not returning blow for blow.

* Thirteen Dhftangas are certain ascetic practices, the observance of which is

meritorious in a Buddhist priest. Thcse are sometimes enumerated as ‘twelve’

Dhittaguzas, see Kasawara’s Dharmasangralia LXIII.

PAu CHINESE LITERAL TRANSLATION OF
Le EXPLANATION, THE CHINESE.

1. Pamsukflikangam ais ti KK Having the garments made
(Skt. Pasukfilika, 11) of rags from the dust-

heap (pamsu).

2. Tekivarikangam Becoming a man who wears& g
(Skt. Trai#tvarika, 2) only (three) garments.

3. Pindapatikangam ry a, sen Begging constantly.
(Skt. Paindapatika, 1)

4. Sapadinafarikangam iN $f A, 2 Begging from door to door.
(Deest)
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The possession of rooms, the acceptance of gifts, and the thirteen

Necessaries are allowed both to the medium and inferior classes of

priests. Hence those whose wishes are few are free from faulty indul-

gence in luxury, and those who require more do not suffer from want.

Great is the compassionate Father (the Buddha), who skilfully answers

the wants of every kind, who is the good leader among men and devas.

He is called the ‘Tamer of the Human Steed’ (purushadamyasfarathi).

The passage relating to a hundred and one possessions (of which the

Chinese schocl of Vinaya, Nan-shan, is wont to speak) is not found in

the Vinaya text of the four Nikayas.

Although there is a certain reference, in some Sitras, to ‘One

hundred and one possessions, yet it is meant for a special occasion.

Even in the house of a layman whose possessions are many, the family

possessions de not amount to fifty in number ; is it likely that the Son of

the Sakya (i.e. Sakyaputra), whose earthly attachments have been shaken

5. Ekdsanikangam — op £ Eating at one sitting.
(Skt. Ekasanika, 7)

6. Pattapindikangam ght @, Bt Begging with a bowl.
(Deest)

1. Khalupadé/ibhattikangam AY it a FF Not receiving food twice (or
(Skt. Khalupaséddbhaktika, 3) afterwards).

8. Araiifiakaigam Fi (Say hi He Living in an Aramya (forest).
(Skt. wArazzyaka, g}

g. Rukkhamflikangam hist ai ya Sitting under a tree.
(Skt. Vrzkshamiilika, 6)

Alt . a ‘. 2 oops :
10, Abbhokisikangam pe jE {E Residing in an unsheltered

(Skt. Abhyavakdsika, 8) place.
Av: * > tose11, Sosinikahgam a PK AE: Visiting a cemetery.
(Skt, Sm4sdnika, 10)

12. Yathasanthatikangam ai KE apr Taking any seat that may
(Skt. Yathdsamstarika, 5) be provided.

13. Nesagvikahgam ap AN Being in a sitting posture
(Skt, Naishadyika, 4) {even while sleeping).

I give the PAli names because the number and order of the thirteen given in

the Commentary exactly correspond with the Pali; see Dhfitangam, Childers. The

above 4 and 6 are wanting in the Sanskrit, while a new Dhfitaguva called ‘ Nama-

tika,’ i.e. ‘wearing a felt, is added, see Kullavagga V, 11, 1, note 3, S.B.E,

vol. xx; Burnouf, Introduction, p. 306; Dharmasangraha, p. 48, note.

I
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off, should possess more than one hundred things? Whether this is

permissible or not can be ascertained by appealing to reason.

As to fine and rough silk, these are allowed by the Buddha. What

is the use of laying down rules for a strict prohibition of silk? The

prohibition was laid down by some one; though intended for lessening

complication, such a rule increases it. The four Nikayas of the Vinaya

of all the five parts of India use (a si/k garment). Why should we reject

the silk that is easy to be obtained, and seek the fine linen that is diffi-

cult to be procured? Is not this the greatest hindrance to religion?

Such a rule may be classed with the forcible prohibitions that have never

been laid down (by the Buddha).

The result is that curious students of the Vinaya increase their

self-conceit and cast slight upon others (w/o are using silk), People

who are disinterested and less avaricious are much ashamed of such, and

say: ‘How is it that they regard self-denial as a help to religion?’

But if (the refusal of the use of silk) comes from the highest motive of

pity, because silk is manufactured by injuring life, it is quite reason-

able that they should avoid the use of silk to exercise compassion on

animate beings, Let it be so; the cloth one wears, and the food one

eats, mostly come from an injury to life. The earthworms (that one may

tread on while walking) are never thought of; why should the silkworm

alone be looked after? If one attempts to protect every being, there will

be no means of maintaining oneself, and one has to give up life without

reason. A proper consideration shows us that such @ practice is not right.

There are some who do not eat ghee or cream, do not wear leather

boots, and do not put on any silk or cotton. All these are the same class

of people as are mentioned above.

Now as to killing. If a life be destroyed intentionally, a result of this

action (Karma) will be expected; but if not intentionally, no guilt will

be incurred, according to the Buddha’s words. The three kinds of meat?

that are pure are ordained as meats that can be eaten without incurring

guilt. If the spirit of this rule be disregarded, it will involve some offence

though small.

(In eating the three kinds of meat), we have no intention of killing,

and therefore we have a cause or reason that makes our eating of flesh

See chap. ix, p. 46, note 2.
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guiltless. (Such meat is as pure) as any other thing which we receive as

a gift, and therefore we have an example (or instance) which helps us in

making our rcasoning very clear. When the cause and instance (of our

eating flesh) are so clear and faultless, then the doctrine we advocate

becomes also clear and firm. Now the three branches of reasoning have

been as clearly constructed as above, and besides, we have the golden

words of the Buddha to the same effect. What then is the use of arguing

any further? As a doubtful reading of ‘Five Hundred’ (for ‘Five

Days’) has been originated by the pen of an author, and a mistaken

idea about ‘Three Pigs’ (for ‘Earth-Boar’) has also been received as

true by the believers*, (so people are led to confusion if we go on

arguing things too much.)

Such deeds as begging personally for cocoons containing silkworms,

or witnessing the killing of the insects, are not permissible, even to

a layman, much less to those whose hearts aspire to final emancipation.

These deeds, when looked at in this light, prove themselves to be quite

impermissible. But supposing a donor (i.e. Danapati) should bring and

present (some such thing as silk cloth), then a priest should utter the word

‘Anumata’ (i.e. ‘approved’), and accept the gift in order to have a means

of supporting his body while he cultivates the virtues; no guilt will be

incurred by so doing. The ecclesiastic garments wsed in the five parts

of India are stitched and sewn at random, with no regard to the threads

of cloth being lengthway or crossway. The period of making (them)

docs not exceed three or five days. I think that a full piece of silk can

be made into one cassock ® of five lengths, and into another of seven

lengths, the “xing lengths being three fingers wide, the collar, an inch.

This collar has three rows of stitching, while the lining pieces are all sewn

together. These cassocks are used in performing a ceremony as occasion

may demand. And why should we use a good and excellent one?

’ J-tsing is here trying to construct a syllogism according to the Indian logic;

my translation of these passages is as literal as possible, though Iam obliged to

put in some words in brackets.

° hh AY for Hh Af and = ZK for Gy B® are used as instances of

mistakes in writing or misprints, but I cannot state how these mistakes came about,

8 «Kashaya,’ the yellow robe.

12



60 A RECORD OF BUDDHIST PRACTICES. X.

Economy is aimed at.in using a ragged garment}, One may sometimes

gather pieces left on dust-heaps, sometimes pick up abandoned rags in

the cemetery groves ; when one has accumulated them, one stitches them

together and uses the cassock made of them to protect the body against

the cold and hot weather. There are some, however, who say that in the

Vinaya texts the ‘thing to lie on’ is the same thing as the three gar-

ments (i. e. Trizivara), but when it became evident that, (among the ‘ things

to lie on’), one which is made of the silk from wild cocoons was prohibited,

a strange idea was introduced, and it was considered that the priestly

garments should not be of silk, and the priests became very particular

about choosing linen as the material. But they did not know that in

the original text the thing to lie on was, from the beginning, a mattress.

Kauseya?(n.) is the name for silkworms, and the silk which is reared

from them is also called by the same name Kauseya°(n.); it is a very valu-

able thing and is prohibited to be used (fora mattress). There are two

ways of making the mattress ; one way is to sew a piece of cloth so as to

make a bag in which wool is put, the other is to weave (cotton) threads

(into a mattress), the latter being something like Ch'ii-shu * (a knecling-

mat’). The size of a mattress is two cubits wide and four cubits long ;

it is thick or thin according to the season. Begging for a mattress is

forbidden, but if given by others-no guilt is incurred (in accepting it), but

the (actual) use of it was not allowed (by the Buddha)‘, and strict rules

were laid down in detail. All these are the things to lie on, and are not

the same thing as the three garments (i.e. Tri#ivara).

Again, the ‘right livelihood’ mentioned in the Vinaya means, above

1 ry KK; the text has Ly K by mistake.

* This word occurs in Hiuen Thsang. See Julien, Mémoires, liv. ii, 68.

° For some reference to Kauseya, see Mahavagga VIII, 3,1; Julien’s Hiuen

Thsang, I, 253; II, 68, 189.

* The Chinese is ee Art. It may be observed that this name is not Chinese,
and that this mat was first brought from India. The Chinese is sometimes

vEE BEE ; I cannot yet find the Sanskrit equivalent. Perhaps Urna.
* It is often the case that a thing is allowed to be possessed, but not allowed

to be used. I-tsing may be thinking of a rule to the above effect, though this is

not clear.
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all, one’s eating (lit. mouth and stomach). The tilling of land should

be done according to its proper manner (i.e. to till land for oneself

is not permissible, but to do so for a Buddhist community, Sangha, is

allowable), while sowing or planting are not against the teaching (lit. the

net of teaching}. If food be taken according to the law, no guilt will be

incurred, for it is said in the beginning !, ‘by building up one’s character

one could increase one’s own happiness.’

According to the teaching of the Vinaya, when a cornfield is culti-

vated by the Safgha (the Brotherhood or community), a share in the

product is to be given to the monastic servants or some other families

by whom the actual tilling has been done. Every product should be

divided into six parts, and one-sixth should be levied by the Sangha;

the Sangha has to provide the bullsias well as the ground for cultivation,

while the Satigha is responsible for nothing clse. Sometimes the division

of the product should be modified according to the seasons.

Most of the monasteries in the West follow the above custom, but

there are some who are very avaricious and do not divide the produce,

but the priests themselves give out the work to servants, male and female,

and sce that the farming is properly done.

Those who observe the moral precepts do not eat food given by such

persons, for it is thought that such priests themselves plan out the work

and support themselves by a ‘wrong livelihood ;’ because in urging on

hired servants by force, one is apt to become passionate, the seeds may

be broken, and insects be much injured while the soil is tilled. One’s

daily food does not exceed one Shang, and who can exdurve hundreds of

sins incurred wile striving to get even that ?

Hence an honest man hates the cumbersome work of a farmer, and

permanently keeps away from it (lit. rejects it and gallops away for

ever) carrying with him a pot and a bowl.

Such a man sits still in a place in a quiet forest and takes pleasure in

company with birds and deer ; being free from the noisy pursuit of fame

and profit he practises with a view to the perfect quietude of Nirvana.

According to the Vinaya it is allowable for a Bhikshu to try to gain

profits on behalf of the Brotherhood (i.e. Sangha), but tilling land

and injuring life are not permitted ‘in the Buddha’s teaching, for there

* In what or by whom? The text has ue Ff.
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is nothing so great in injuring insects and hindering proper action as

agriculture. In the books written, we have not seen the slightest refer-

eace to acres of land (lit. ten acres, but ‘ten’ here is as much as to say

“some ’) that might lead one to a sinful and wrong livelihood; but as to

the rules on the three garments that may be faultlessly, nay, rightly carried

out, how much! pen and ink have been wasted by people! Alas! these

matters can only be explained to those who are believing, but not be

discussed with those who are sceptical. I only fear that those who are

handing down the Laws may embrace an obstinate view.

When I for the first time visited Tamralipti, I saw in a square outside

the monastery some of its tenants who, having entered there, divided

some vegetables into three portions, and, having presented one of the three

to the priests, retired from thence, taking the other portions with them.

I could not understand what they did, and asked of the venerable Ta-

shing Tang (Mahayana Pradipa?) what was the motive. He replied:

‘The priests in this monastery are mostly observers of the precepts. As

cultivation by the priests themselves is prohibited® by the great Sage,

they suffer their taxable lands to be cultivated by others freely, and

partake of only a portion of the products. Thus they live their just life,

avoiding worldly affairs, and free from the faults of destroying lives by

ploughing and watering ficlds.

I also observed, that every morning the managing priest (of that

monastery) examined water on the side of a well; that, if there was no

insect in it, that water was used, and if there was a life in it, it was

filtered ; that, whenever anything, even a stalk of vegetable, was given

(to the priests) by other persons, they made use of it through the assent

of the assembly ; that no principal office was appointed in that monastery ;

that when any business happened, it was settled by the assembly ; and

1 J. has pe 4 instead of yee He <8, which is the reading of all other

texts. The former is, no doubt, correct. a is certainly a mistake for

id ; jit is a word used for ‘left out’ in copying ; and thus ie He might have

been a marginal remark by a copyist, showing that here the character is was

left out ; but gradually these two characters might have got into the text. This

is the only explanation I can give ; otherwise this passage is unintelligible.

? See Chavannes, p. 68, § 32. § Patimokkha, 5. B. E., vol. xiii, p. 33.
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that, if any priest decided anything by himself alone, or treated the

pricsts favourably or unfavourably at his own pleasure, without regarding

the will of the assembly, he was expelled (from the monastery), being

called a Kulapati (i.e. he behaved like a householder).

The following things also came under my notice. When the nuns

were going to the priests in the monastery, they proceeded thither after

having announced (their purpose to the assembly). The priests, when

they had to go to the apartments of the nuns, went there after having

made an inquiry. They (the nuns) walked together in a company of

two, if it was away from their monastery; but when they had to go to

a layman’s house for some necessary cause, they went thither in a com-

pany of four. I saw that on the four, Upavasatha-days of every month

a great multitude of pricsts, all having assembled there late in the after-

noon from several monasteries, listened to the reading of the monastic

rites, which they obeyed and carried out with increasing reverence,

I also wiznessed the following things. One day a minor teacher

(i.e. one who is not yct a Sthavira) sent to a tenant's wife two Shang

(prastha) of rice, carried by a boy, This action was considered to be

a sort of trick. The case was brought bya person before the assembly.

The teacher was summoned, examined, and he and his two accompliccs

admitted the charge. Though he was free from crime, yet, being

ashamed, he withdrew his name (from the assembly), and retired from

the monasterv for ever. His preceptor scnt him his clothing (which was

left behind him) by another person. Thus all the priests submitted to

their own laws, without ever giving any trouble to the public court.

Whenever women entered into the monastery, they never procceded to

the apartments (of the priests), but spoke with them in a corridor for

a moment, and then retired. At that time there was a Bhikshu named

A-ra-hu-(not ‘shi’)la-mi-ta-ra (Rahula-mitra)’ in that monastery. He

TM This RAhula-mitra may be the same as that R&ihulaka whose verses are given

in the Subhdsitavali of Vallabhadeva (2900), and in the Sarhgadharapaddhati

(135, 14). ‘These verses are (see p. 104, Peterson’s Subhashitavali)—

I, Subh. 2g00: Yah kurute parayoshitsangam

Vaakhati yaska dhanam parakiyam ;

Yaska sada guruvezddhavimant

Tasya sukhaw na paratra na &cha.
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was then about thirty years old; his conduct was very excellent and

his fame was exceedingly great. Every day he read over the Ratnakiza-

sitra', which contains 700 verses. He was not only versed in the three

collections of the scriptures, but also thoroughly conversant with the

secular literature on the four sciences. He was honoured as the head

of the priests in the eastern districts of India?. Since his ordination he

never had spoken with women face to face, except when his mother or

sister came to him, whom he saw outside (his room). Once I asked

him why he behaved thus, as such is not holy law. He replied: ‘Iam

naturally full of worldly attachment, and without doing thus, I cannot

stop its source. Although we are not prohibited (to speak with women)

by the Holy One, it may be right (to. keep them off), if it is meant to

prevent our evil desires.’

The assembly assigned to eitkatse priests, if very learned, and also
to those who thoroughly studied one of the three collections, some of the

best rooms (of the monastery) and servants. When such men gave daily

lectures, they were freed from the business imposed on the monastics.

When they went out, they could ride in sedan-chairs, but not on horse-

back. Any strange priest who arrived at the monastery, was treated by

the assembly with the best of their food for five days, during which he

was desired to take rest from his fatiguc. But after these days he was

treated as a common monastic. If he was a man of good character, the

assembly requested him to reside with them, and supplied him with

bed-gear as suited to his rank. But if he was not learned, he was

regarded as a merc priest ; and, if he, on the contrary, was very learned,

- he was treated as stated above. Then his name was written down on the

register of the names of the resident priests. Then he was just the same

as the old residents. Whenever a layman came there with a good

Il. Sarnga. 135, 14:

Unnidrakandaladalintaraliyamana—

Guaganmadindhamadhupaé#sitameghakale ;

Svapnespi yaA pravasati pravihdya kantam

Tasmai vishavarahitaya namo vrishdya,

? Two translations of this Sftra exist in the Chinese Collection, one in

A, D. 26-220, the other in a.p. 589-618 (Nanjio’s Catal., Nos. 251 and 51).

2 The text has the ‘Eastern Arya-desa.’
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inclination, his motive was thoroughly inquired into, and if it was his

intention to become a priest, he was first shaved. Thenceforth his name

had no concern with the register of the state ; for there was a register-

book of the assembly (on which his name was written down). If he

afterwards violated the laws and failed in his religious performances,

he was expelled from the monastery without sounding the Ghav/a (bell).

On account of the priests’ mutual confession, their faults were prevented

before their growth.

When I have observed all these things, I said to myself with emotion :

‘When I was at home, I thought myself to be versed in the Vinaya, and

little imagined that one day, coming here, I should prove myself really

one ignorant (of the subject). Had I not come to the West, how could

I ever have wicnessed such correct-manners as these!’

Of these above described some are the. monastic rites, while others

are specially made for the practice of self-denial; and all the rest are

found in the Vinaya, and most important to be carried out in this

remote period (from the Buddha’s time). All these form the ritual of

the monastery Bha-ra-ha! at Tamralipti,

The rites of the monastery Nalanda are still more strict, Conse-

quently the number of the residents is great and exceeds 3,000%, The

lands in its possession contain more than 200 villages. They have been

bestowed (upon the monastery) by kings of many generations. Thus

the prosperity of the religion continucs ever, owing to nothing but (the

fact that) the Vinaya (is being strictly carried out).

I never saw (in India) such customs as are practised (in China), i.e.

(in deciding a matter concerning the monastery), the ordinary officials

have a special sitting at the court, and all the priests concerned in the

matter attend there in a row, shouting and disputing, or cheating and

despising one another, just like ordinary people. The priests run about

to see off an officer who is leaving and to welcome a new one who is

arriving. When the inspection or examination by the new officer does

not reach so far as the matters or things of the monastery, the priests visit

’ Barahat or Vardha ?

® 3,000 (not 5,000) in chap. xxxii below, p. 153, and 3,500 in I-tsing’s

Memoirs. See Chavannes, p. 97.

K
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the residence of the officer and ask the (same) favour through the under-

officers (so hastily that) they omit inquiring after the officer’s health.

Now why do we become homeless? It is because we wish to keep

apart from the worldly troubles in order to abandon the dangerous path

of the five fears}, and thereby to arrive at the peaceful terrace of the

noble eightfold (path)*. Is it right, then, that we should be involved in

troubles, and once again be caught in the net (of sin)?

If we behave so, our wish of attaining the perfect calm (Nirvama)

will never be fulfilled. Nay, it may be said that we are acting en-

tirely against ‘liberation’ (Moksha), and do not pursue the way to

quietude (Nirvaza}, It is only reasonable that we should support our

life practising the twelve Dhitangas%, and possessing only the thirteen

necessary things*, according to our circumstances. The influence of

Karma (action) is to be done away with; the great benefits conferred

by our teacher, our Sangha, and our parents are to be requited, and the

deep compassion that was shown by Devas, Nagas, or sovereigns is to

be repaid. To behave so is indeed to follow the example of the Tamer

of the Human Steed (i.e. the Buddha), and to pursue rightly the path of

Discipline (Vinaya). And I have thus discussed the mode of life of

a priest, and also spoken of the present practices of (China and India).

May all the virtuous not find my discussion too tedious !

The distinction of the four Nikayas (schools) is shown by the difference

of wearing the Nivdsana (i.e. under-garment). The Milasarvastivada-

nikaya pulls up the skirt on both sides, (draws the ends through the

girdle and suspends them over it), whereas the Mahdsanghikanikaya

takes the right skirt to the left side and presses it tight (under the

girdle) so as not to let it loose; the custom of wearing the under-gar-

ment of the Mahdsanghikanikaya is similar to that of Indian women.

The rules (of putting on the under-garment) of the Sthaviranikaya and

of the Sammitinik4ya are identical with those of the Mahasanghikanikaya,

} Five fears are (1) failure of livelihood, (2) bad name, (3) death, (4) a birth

in the lower form as an animal, &c., (5) worldly influence.

2 Rhys Davids, Buddhism, pp. 47, 108; Oldenberg, Buddha &c., p. 211.

§ See above, p. 56, where thirteen Dhfitangas are mentioned.

4 See above, p. 55.
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except that the former (the Sthavira and Sammiti) leave the ends of

the skirt outside, while the latter presses it inwardly as mentioned above.

The make of the girdle (KAyabandhana) is also different 4

The nun’s mode of putting on the under-garment is the same as that

of a Bhikshu of her respective school. But the Chinese Sankakshikd,

shoulder-covering robes, nivdsana, drawers, trousers, robe, and shirt, are

all made against the original rules. Not only having both sleeves in

one and the same garment, the back of which is sewn together, but even

the wearing cf the garment is not in accordance with the Vinaya rules.

All manners of dress in China are able to produce guilt.

If we come to India in Chinese garments, they all laugh at us;

we get much ashamed in our hearts, and we tear our garments to be

used for miscellaneous purposes, for they are all unlawful. If I do

not explain this point, no one will know the fact. Although I wish to

speak straightforwardly, yet [ fear to see my hearer indignant. Hence

I refrain from expressing my humble thought, yet I move about reflecting

upon those points.

I wish that the wise may pay serious attention and notice the proper

rules of clothing. Further, laymen of India, the officers and people of

a higher class have a pair of white soft cloth for their garments, while

the poor and lower classes of people have only one piece of linen. It

is only the homeless member of the Sangha who possesses the

three garments and six Requisites%, and) a priest who wishes for more

(lit. who indulges in luxury) may use the thirteen Necessaries*. In

China priests are not allowed to have a garment possessed of two

sleeves or having one back, but the fact is that they themselves follow

the Chinese customs, and falsely call them Indian. Now I shall roughly

describe the people and their dresses in Gambudvipa and all the remote

islands. From the Mahdabodhi eastward to Lin-i (i.c. Champa) there

are twenty countries extending as far as the southern limits of Kwan

Chou (in Annam)*. If we proceed to the south-west we come to the

sea; and in the north Kasmira is its limit. There are more than ten

countries (islands) in the Southern Sca, added to these the Sizhala

* One text has x Hk for xX fal (J.); the latter is the better reading.

2 Sce p. 55 above. ® See p. 12 above.

K 2
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island (Ceylon). In all these countrics people wear two cloths (Skt.

kambala). These are of wide linen eight fect long, which has no girdle

and is not cut or sewn, but is simply put around the waist to cover the

lower part.

Besides India, there are countries of the Parasas (Persians) and the

Tajiks? (generally taken as Arabs), who wear shirt and trousers. In the

country of the naked people” (Nicobar Isles) they have no dress at all;

men and women alike are all naked. From Kasmira to all the Mongolic

countries such as Sfli, Tibet*, and the country of the Turkish tribes,

the customs resemble one another to a great extent; the people in these

countries do not wear the covering-cloth (Skt. kambala), but use wool

or skin as much as they can, and there is very little karpasa (i.e.

cotton), which we see sometimes worn. As these countries are cold, the

people always wear shirt and trousers. -Among these countries the

Parasas, the Naked People, the Tibetans*, and the Turkish tribes

have no Buddhist law, but the other countries had and have followed

Buddhism; and in the districts where shirts and trousers are used the

people are careless about personal cleanliness. Therefore the people of

the five parts of India are proud of their own purity and excellence. But

high refinement, literary elegance, propriety, moderation, ceremonies of

welcoming and parting, the delicious taste of food, and the richness of

benevolence and righteousness are found in China only, and no other

country can excel her. The points of difference from the West are:

(1) not preserving the purity of food (see chap. iv); (2) not washing after

having been to the urinal (see chap. xviii below); (3) not chewing the

tooth-woods (see chap. viii). There are some also who do not consider

it wrong to wear an unlawful garment; they quote a passage from

an abridged teaching (Samwkshiptavinaya) which reads as follows: ‘If

? Chavannes, p. 25. ? Chavannes, p. 100. § Chavannes, pp. 13, 14.

* We know very little of the introduction of Buddhism into Tibet. In a.p.

632 the first Buddhist king of Tibet sent an envoy to India to get the Buddhist

Scriptures. I-tsing’s date is a.p. 671-698, and says that that country had no

Buddhism. We know, however, that some of the Parasas (Persian settlers) had

become Buddhists in Hiuen Thsang’s time (see Hiuen Thsang under Persia), and

Tibet too was Buddhistic in his time.



NECESSARY FOOD AND CLOTHING. 69

anything which is considered to be impure in one country is considered

pure in another, it can be practised there without incurring any guilt.’

But this passage was misunderstood by some translators; the real

meaning is not like the above, as I have fully explained clsewhere !.

As to the things that are used by a Bhikshu of China, nothing but

the three garments are in accordance with the rules laid down by the

Buddha. When we incur guilt by wearing an unlawful garment we must

give it up.

In a warm country like India one may wear only a single piece of

linen through all the seasons, but in the snowy hills or cold villages one

cannot subsist (without some more clothes) even if one wish to keep to

the rules. Besides, to keep our body in health and our work in progress

is the Buddha’s sincere instruction to us; and self-mortification and toil

are the teaching of heretics. Reject our teacher or follow another ;

which would you do?

The Buddha allowed the use of a garment called ‘Li-pa®,”’ which can be

worn in any cold regions; this is enough to warm one’s body, and there

is no religious blame in using it. Li-pa in Sanskrit can be translated

‘abdomen-covering cloth. I shall shortly describe here how it is made.

Cut a piece of cloth so as to have no back and to have one shoulder bare,

No sleeves are to be attached. Only one single piece is used and made

just wide enough to put on. The shoulder part (which may be called

a short) sleeve of the cloth is not wide and is on the left-hand side; this

must not be wide and large. It is tied on the right-hand side so that

the wind may not touch the body. A great quantity of cotton-wool is

put in so as to make it very thick and warm. Or sometimes it is sewn

together on the right-hand side, and ribbons are attached at the highest

point of one’s side. Such are the original rules for making the cloth 3.

I saw several pieces of this cloth while in the West ; the priests from

the north (Stii, &c.) generally bring and wear it. In the place near the

* The Miilusarvastivadaikasatakarman, chap. x.

* Skt, Repha, Lepa, or the like; I have to leave it uncertain at present.

§ Tt is not clear what sort of cloth I-tsing means, and my translation must be

regarded as tentative. One image of the Buddha has a cloth over his chest, having

a very short sleeve on the left-hand side, which may be I-tsing’s ‘ Li-pa’ cloth.
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Nalanda monastery we do not see it, for the climate is so hot that

people do not need such cloth. The Buddha allowed this for the people

of a cold region. (As to the corresponding Chinese cloth) the back and

bare shoulder are in accordance with the proper rules, but the right-hand

side of the cloth has an additional (piece), thus making it illegal. If one

acts against the proper rules, one is guilty of an offence. One may

(legally) cover one’s abdomen with the ‘ Li-pa’ cloth to protect oneself

against severe cold, or one may wear a thick mantle to keep out the

frost.

Before the images of the Buddha or other honoured saints it is usual

to have one’s shoulder bare, and guilt is incurred by covering it. To

become homeless means to become free from troubles.

When one lives indoors in-winter, onesmay well use a charcoal fire,

and it is not necessary to have the trouble of wearing many clothes. If

one needs thick clothing owing to an illness, one may do temporarily

what one likes provided that one docs not break the rules. The winter

in China, however, is very severe, often piercing our bodies, and without

warm clothing our life is in danger., This is a great difficulty in religion,

but salvation must include the people of such a region.

Have your sleeves square and your shoulder bare that you may be

distinguished from laymen, and wear it in the cold winter instead of the

‘Li-pa.” Though not exactly in accordance with the proper rules, it is

permissible for a time as it is meant to protect our life. Asa wheel wants

oiling (so our life wants warmth). We ought to be much ashamed (when

we live in an unlawful manner). If we can pass the winter without

wearing (an illegal garment) it is all the better. Other things, such

as robe, trousers, drawers, and shirt, must never be used ; (even if you

use these things for a time) you must not wear them when winter is over.

Some, again, wear a half shirt, which was never allowed by the

Buddha. In fleeing from the busy (world) and pursuing the important

(path) we simply look up to, and accord ourselves with, the noble heart

(of the Buddha). One may fail oneself (in carrying out the Buddha’s

precepts), but one must never mislead others by teaching them or setting

a bad example.

You may well supplant old practices with new ones; then it may

be said that you all, sitting side by side (in the monastery) on the
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Shao Shih? mount (in China), make yourselves as lofty as (those on)

the Vulture Peak (in India), and that you are as if gathering together

in the city of Ragagrzha and also communicating with all those in the

Imperial seat of China.

The Large River (Hwang Ho in China) unites its pure stream with

the lake of Mufilinda (in Buddhagaya). The Slender Willow (Hsi-lew)?

joins in its splendour with the tree of Bodhi which is, and will be, ever

flourishing with its shining glory until after the field of mulberry-trees

has changed (into the sea), or the Kalpa stone has been entirely rubbed

away *. Praise, then, be to (the Buddha)! Let us make an effort (in

following his doctrine)! The sunlike Buddha has sct, leaving his doctrine

behind for the later ages. If we practise his doctrine, it is just as if we

were living in the presence of our great.teacher, while if we act against

his teaching, many faults will appear in us. It is, therefore, said in a

Sitra: ‘Let my precepts be well practised, then I, (the teacher), exist all

the same in this world *’.

Some may say: ‘The virtuous men of the former ages did not speak

(against Chinese practiccs) ; then why should we, men of the later time,

alter the rules?’ But it is wrong to say so. For we have to follow

the Law (Dharma), and nota man. The Buddha has precisely taught

us about this point. If your practices as regards food and clothing have

no failure when compared with the rules prescribed in the Vinaya-pizaka,

then you can keep to them. To practise the rules but not to learn them

is difficult. When a pupil does not practise after having learnt the rules,

the teacher is not blamable.

1 This is a mountain situated south of Sung mountain in Ho-nan. A famous

temple on the Shao Shih was called Shao-lin.

2 This is the name of an island where ihe sun and moon set, in the Shan Hai

King; but I-tsing here uses it as if it were the name of a tree.

8 «The field of mulberry-trees becoming the sea’ is a Chinese simile for a long

time. A Kalpa is said to be the period during which an angel can rub away

a great stone by her wing coming at times.

4 Probably the Mahiparinirvasa-sftra is meant here. Cf. Rhys Davids,

Buddhism, p. 82: ‘After 1am dead let the Law and Rules of the Order, which

I have taught, be a Teacher to you’ (Book of the Great Decease, VI, 1).
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Again, I say in verse :

In the life of man, the first and foremost are food and clothing,

To man these two are the fetter and chain

Which bind him to the field of rebirth.

Let the Noble Word be followed,

Rest and freedom will be his.

If selfishness be his guide,

Sin and trouble will drag him along.

Beware, wise man! Rctribution is manifest.

When the Eight Airs! retired from your body

The Five Fears? will no longer threaten you.

Be ever pure as the gem that is pure even in mud ;

As clear as the dews on the lotus leaves.

Clothing is cnough, if your body is covered.

Food is sufficient, if you do not die of hunger.

Seek the Moksha (Liberation) only and not man or Deva.

Lead your life practising the Dhitangas °.

Finish your years by protecting the living creatures.

Reject the empty birth of the Nine Worlds*. Aspire to the perfect

course of the Ten Stages®. In receiving gifts may you behave as the

500 Arhats would have behaved. In giving blessings may you expect

to give them to the 3,oco worlds.

CHAPTER XI.

THE MODE OF WEARING GARMENTS.

I now describe, according to the Vinaya, the mode of wearing the

religious garments, and the use of ribbons.

Take a garment of five cubits long and fold it into three. At the

pleated part of the shoulder, at four or five finger-widths from the collar,

1 The five vital airs in Ved&ntas4ra V, and ten airs according to the followers

of Kapila.

2 See above, p.66. % See above, p.56. 4 See above, p. 3, and p. 4, note 2.

5 There are ten stages through which a Bodhisattva goes.
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a square piece of five finger-widths each way is to be attached; its four

sides are stitched into the garment. Make a small hole in the centre of

this square piece, and put a ribbon through the hole. The ribbon may

be of silk or cotton of the same size as the shirt-ribbon. The length of

the ribbon must be only two finger-widths, both ends of which must be

tied fast together and its remainder must be cut off. Attach one more

ribbon through holes, and draw it out so as to cross the other ribbon ;

thus we have two ribbons. The inner fastenings come at the pleated

part of the garment at the chest. The fastenings of sleeves are like

those of a shirt. Such are the rules.

I have thus described for you the proper rules about garments, but

the important points only. If you wish to be well acquainted with the

method, you must wait until we sce.cach other. The skirt of a garment

is also plaited with ribbons. One can turn the skirt up as one likes ;

this was allowed by the Buddha. At both sides of the skirt a ribbon

and a fastening should be attached, to be used in pulling up the skirt

a little and tying it in front, during the meal (as one sits on a small and

low chair). This is an important rule. When one is in the monastery

or before the members of the Satigha, it is not necessary for one to wear

the bands (or ribbons) or to have one’s shoulder bare. But on going out

of the monastery or on centering the house of a layman, one should

wear them; on other occasions one can have them over the shoulders.

While executing private business one can have them in any way one

likes. When once is before the image of the Buddha one has to put them

in order.

Take the right corner of the garment and put it over the left

shoulder and let it hang at the back, not letting it stay on the arm. If

one wishes to have the bands (ribbons), the entire shoulder is first to be

made bare, and take it to the back by the inside fastenings. Let the

corner of the garment come again over the shoulder, and the garment

itself be round the neck. Both hands come below the garment (which is

so put round the neck); the other corner of the garment hangs in front.

The image of king Asoka has its garment in this way.

The mode of holding an umbrella while walking is very attractive ;

1 The whole description is obscure, and my rendering is tentative only.

L
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one should regularly wear the upper robe according to the teaching.

The umbrella is to be woven with bamboo sticks and to be made as thin

as a case of bamboo work, but not doubly covered. The size may be

two or three feet (in diameter) according as one desires. The centre

should be made double so as to put the handle on. The length of the

handle should be in proportion to the width of the cover. The cover of

bamboo work may be varnished with lacquer. It may be woven of reed

instead of bamboo; this resembles a hat of rattan work. If paper be

inserted in weaving, it becomes stronger. We do not use such an

umbrella in China; yet it is a very important thing to be used. In

the sudden pour of rain our garments may be protected from wet, and

in the burning heat of summer we can keep ourselves cool. The use of

an umbrella! is in accordance with the Vinaya rules and beneficial to our

bodies; and there is no harm whatever im using it. Considering the

matter in these ways we find that theuse of an umbrella is very important.

But it is not used in China.

The upper corner of a Kashaya generally hangs over the fore-arm

(lit. the ‘elephant-nose’) in China. Every Indian priest who came to

China also followed the Chinese manner. The fine silk of which the

Kashaya is made slips down from the shoulder; thus making the

custom of having it over the arm—a custom against the proper rule.

Afterwards when the Tripitaka Teacher of China? came (to India)

he advocated that the Kashaya should hang over the (left) shoulder, but

there are several elderly teachers who dislike this mode. The common

error of keeping to the old accustomed practices exists wherever we go.

As to the three garments (Trifivara), if you put some short ribbons

instead of the long strings (hitherto used), there will be no point that breaks

the rules. If you wear a whole piece put round the lower part of your

body instead of the common trousers, it will save you the trouble of

sewing and stitching. The water-pot, the alms-bowl, and all that you

have should be hung over your shoulders. They must be hung so as to

just reach the sides of your body, and the front one must not cross with

another behind. The rope which is used in hanging things is not long

but just enough to put over the shoulder. When the things hang by

1 Kullavagga V, 23, 3, note. ® By this Hiuen Thsang is meant.



THE MODE OF WEARING GARMENTS. 75

the chest, the breathing is not easy, and it ought not to be so according

to the proper rules.

I shall speak of the pot-bag later’. Men of Sali in the North often

let the things that hang over the shoulders cross one another; the rules

seem to have been modified in that region, but they are not the rules

laid down by the Buddha,

If you have some extra clothes, put them over your shoulder, over the

robe (which you wear) and the pot (you carry). :

When ycu pay a visit to a temple or at the house of a layman, you

have to go to the hall, put down your umbrella, and then begin to untie

the things which are to be hanged. On the wall of the hall many

ivory hooks are to be prepared, so as to give a visitor a place where

he can hang his things. As to other matters, see chapter xxvi, which

is devoted to the rules about meeting a friend.

When the Kashaya is made of a thin silk, it is too fine and does not

stay on the shoulder; and when you bow in worship it often slips down

to the ground. If you wish to make it with a stuff that does not so

easily slip down, the best is a rough sill or soft white linen.

As to the Chinese Sankakshika, that is to say, the side-covering cloth,

it will be right if you make it one cubit longer. In wearing the

Sankakshika you have to make the right shoulder bare, and only cover

the left shoulder.

A Sankakshika and a skirt only are usually worn while in one’s ow

rooms. When one goes out and worships the image, one should add

the other garments. Now I shall briefly describe the mode of putting

on the skirt. According to the rules of the skirt adopted by the

Mialasarvastivada school, the skirt is a piece of cloth, five cubits long by

two cubits wide. The material may be silk or linen according as one

can get it.

The Indians make it single, while the Chinese make it double; the

length or width is not fixed. faving put it round the (lower part of

your) body, pull it up so far as to cover your navel. Now you have to

hold with ycur right hand the upper corner of your skirt at the left-hand

side, and pull out (with your Jeft hand) the other end of your skirt which

1 J-tsing forgot this promise.

L2
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is inside around your right-hand side. Cover your left side with the left

flap of your upper garment, (and your right side with the right flap).

Bring both ends of your skirt right in front with both hands, join

them in the middle and make three twists with them.

Then take the three twists round your back; raise them higher,

about three fingers, and then push them down inwards about three

fingers. Thus the skirt does not slip off even if you have no strings.

Now take a waist-band about five cubits long, let the hooked part come

right below your navel, and tic round the upper edge of your skirt.

Both ends of the waist-band must come to your back, and cross each

other; then they are again to be pulled back to your left and right sides,

where you have to press them fast with your arms, while you join and

tie both ends (in front) three times. If the waist-band is too long, you

have to cut off; if too short,/some must’be added. Both ends of the

waist-band must not be sewed or decked.

The mode of wearing the skirt above described, distinguishes the

Sarvastivadanikaya from the other schools, and is called ‘parimazdala-

nivasa’ {-yati)}, which is in Chinese the ‘ round-right wearing of a skirt.’

The width of the (waist-)band is similar to that of a finger. The shoe-

string, socks-tie, &c., may be round or square, both being allowable.

Such a thing as a flax-rope is not allowed to be used in the Vinaya texts.

When you sit on a small chair ora block of wood, you have to hold

the upper part of your skirt at a point under the flap of your upper

garment, and quickly pull up your skirt so as to come under your thighs

(on the seat). Both of your knees are to be covered, but your shanks

may be bare without fault.

That the whole skirt should cover from one’s navel to the point four

finger-widths above one’s ankle-bones is a rule followed while one is in

a layman’s house. But when we are in the monastery, it is allowable to

have the lower half of one’s shanks bare. This rule was laid down by

the Buddha himself; and it must not be modified in any way by our

will. It is not right to act against the teaching and follow one’s selfish

* Patimokkha, p. 59, note (S. B. E., vol. xiii), ‘I will put on my undergarment

all round me,’ i.e. the Sekhiy4 Dhamma I, ‘ parimamdalam nivdsessamiti Sikkha

Karamtya,’ J. R. A.S., 1876, p. 92.



THE MODE OF WEARING GARMENTS, 77

desire. When the skirt (nivésa} you wear is long and touches the ground,

you are on the one hand spoiling the pure gift from a belicving layman;

on the other hand you are disobeying the precepts of the Great Teacher.

Who among you would follow my kind remonstrance? May there

be among ten thousands of priests a single person who is attentive to

my words!

The skirt (nivasa) worn in India is put crosswise round the lower

part of one’s body. The white soft cloth of India, used as a skirt, is

two cubits wide, or sometimes half the width (i.e. one cubit).

The poor cannot obtain this cloth, (so much as a regular skirt requires).

(To save expense) one may join and stitch both edges of the cloth, and

open and put one’s legs through, it will answer the purpose.

All the rules of wearing the garment are found in the Vinaya texts.

I have briefly described only the important points. A minute discussion

can only be made when we see one another.

Further, all the garments of a homeless priest must be dyed to

Kan-da (i.e, yellow colour)’. The dye may be prepared from Ti-huang

(Rehmannia glutinosa), yellow powder, ora thorny Nich-tree (Pterocarpus

indicus). These dyes, however, are to be mixed with the colours made

of red earth or red stone-powder. One should see that the colour is not

too deep or too light.

To save expense, one may use only dates, red earth, red stone-

powder, wild pear, or T'u-tzii (earth-purple). The cloth may be worn

out in dying with these dyes, but not so much as one needs to get

another one.

The dye prepared from mulberry bark, and blue and green colours

are prohibited. The true purple and dark brown are not adopted in

the West.

As to shoes and sandals, there are some rules laid down by the Buddha.

Long shoes or sandals with linings are against the rules. Anything

that is embroidered or ornamented the Buddha did not allow to be used.

It is minutely explained in the ‘Rules about Leathers 2.’

* Kan-da, or Gan-da, seems to be a Sanskrit word, see p. 46, note 1 above.

* J-tsing translated this text belonging to the Vinaya ; it only exists in the Korean

collection. Mahavagga V is devoted to the rules concerning the foot-clothing, &c.
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CHAPTER XIl.

RULES CONCERNING THE NUN’S DRESS AND FUNERAL.

THE Chinese dress of the nuns is that of ordinary women, and the

existing mode of wearing it is much against the proper rules. According

to the Vinaya, there are five garments for a nun (Bhikshuzi).

1. Sangha.

2. Uttarasanga.

3. Antarvasa.

. Sankakshika,

. A Skirtee(Cf. p. 55 above.)

The style and rules of the first four are the same as those of the

elder (male) members of the Sangha, but a part of the skirt is different.

Tn Sanskrit a nun’s skirt is called ‘Kustlaka,’ which is translated by the

‘bin-like garment,’ for the shape is like a small bin (Kusila), both ends

of it being sewn together ; its length is four cubits, while its width is two.

It may cover as far up as the nayel, and comes down as low as four fingers

above the ankles. In wearing, one should put one’s legs through, and

pull it up past one’s navel. Contracting the top of the skirt round the

waist, one should tie it at one’s back.

The rules and measures of the band,or:ribbons of a nun are the same

as those of a priest. At her chest and sides there must not be any ties

or clothes.

But when her breasts become very high and large, be she young or

old, some cloth may be used without fault.

It is wrong if she does not observe the rules because she is ashamed

(of her being bare-breasted) before men, or if she decorates herself

extravagantly, and thereby incurs guilt in every way. At the death of

such a guilty person, the sins (that adhere to her) will be as drizzling rain

(so many) ; if she has even one offence out of many, she should make it

good at once. When she is out-of-doors or before a priest, or when she

is invited to a layman’s house to a feast, her Kashaya must always be

round her neck, and cover her body; the shoulder-ribbon of the Kashaya

is not to be untied. During the meal she must not have her chest bare,

p

on
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but with her hands coming out from under (the Kdshdya). Wearing a

Safkakshika’, having one shoulder bare or having a shirt or trousers

are prohibited by the Great Sage himsclf, and these must not be had by

the nuns.

In all the countries of the Southern Sea, the nuns have a special

garment, which, though not in accordance with the Indian style, is also

called Sankakshika. It is two cubits each way. The edges of it are

sewn together except a foot at the centre; the corners are (turned back)

an inch and stitched fast. In wearing this, one holds it up and puts

one’s head and shoulders through, having the right shoulder wholly

out of it. No waist-band is used. It covers one’s sides, breasts, navel,

and knees. If one wishes to wear it, one can do so without fault.

The cloth is lined with only two ribbons ; it is good enough to cover

the shame. But if one does not like to wear it, one should wear a

regular Sanka‘shika, similar to that of a great Bhikshu (male mendicant).

While one is in the monastery or in one’s own rooms, a Kusilaka and

a Sankakshikd will be sufficient.

(Note by I-tsing): In examining the Indian texts I never met with

the name of ‘ shoulder-covering cloth ;’ the original is Sahkakshika, which

is sometimes shortened to Ki-chi in Chinese. It is not called a ‘skirt,’

but translations of this name were hitherto various.

One should reject a garment which is against the rules and wear one

which is strictly according to the teaching. A Sanfkakshika is made of

the whcle width and a half of a stuff, either silk or linen, four or five

cubits in length. It is worn over onc’s shoulders, just as one wears

‘the five-lined’ garment. In all places one should sufficiently cover the

shame ; even in a urinal one must not have one’s shoulders bare.

This garment is to be worn in spring and summer, and warmer

clothing can be used in autumn and winter if one likes. Begging food

with a bowl one can sufficiently support one’s body.

If one, though a female, has a powerful mind, she need not engage

» This seems to be contradictory to what he said before, for at the beginning

of this chapter I-tsing mentioned Sankakshiké as one of the nun’s dresses,

Perhaps he meant here a Chinese one, which is different from that of India.
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in shuttle and loom, nor do ordinary (houschold) works; much less does

she need to wear many garments, now five, now ten.

There are some who never think of meditation (Dhyana) or reading,

ever hastening onward driven by earthly desires. There are others who

make much of ornament and dress, not caring for the precepts (Sila).

All these persons are liable to an examination by the lay followers.

Nuns in India are very different from those of China. They support

themselves by begging food, and live a poor and simple life.

Here a question may be asked: ‘The benefit and supply to the

female members of the Order are very small, and monasteries of many

a place have no special supply of food for them. This being the case,

there will be no way of living if they do not work for their maintenance ;

and if they do so, they often act against the Vinaya teaching and disobey

the noble will of the Buddha. How should they decide for themselves

as to taking one course and rejecting the other? When once one’s body

is at ease, one’s religion prospers. Pray, let us hear your judgement on

these points (lit. right or wrong).

I answer this question as follows: ‘One’s original intention was to

become homeless, with the purpose of attaining the “final liberation”

(Moksha). To cut off the injurious roots of the three (poisonous) trees},

and to dam the vast volume of the four rolling streams’; one should

accomplish the “Dhita” practices and avoid the dangerous path of

suffering and enjoyment; with one’s mind sincere, and with one’s desires

suppressed, one should pursue the true path of quictness. Religion will

prosper by one’s observing the precepts (Sila) night and day. If one

thinks only of having one’s body at ease, one is in the wrong. When

one is strict in practice and sincere in conduct in accordance with the

Vinaya teaching, one is followed and honoured by dragons (naga),

spirits, devas,and men. Why should one, then, be so anxious about

one’s livelihood and follow the vain labour (of the worldly course).’

The five garments, a pot, and a bowl are enough for the nuns to

subsist upon; and a small apartment is sufficient to maintain their lives.

T.e. greed, hate, and stupidity ; otherwise called ‘three poisons,’

® Je. earthly desire, the state of being, erroncous view, and ignorance ; other-

wise called ‘four yokes’
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Personal possessions can be diminished and the troubles of the lay

devotees can thus be avoided; they can be pure like a precious stone

lying in the mud or a lotus-flower in water, and thus their life, though

called a low one, is, in reality, a life of wisdom that is equal to that

of an exalted person.

At the time of their parents’ death, Bhikshus or Bhikshuzis do

not always use sufficient care in a funeral service or have the same

mourning as common pcople, and yet consider themselves to be dutiful

children.

Some prepare a shrine for the dead in their rooms, and make offerings

or spread out a coloured cloth to show that they are in mourning.

Others keep their hair unshaven, contrary to the usual practice, or carry

a mourning-stick or sleep on avstraw mat. All these practices are

not the Buddha's teaching, and ene can well omit them without fault.

What one ought to do is as follows :—First purify and decorate one

room for the departed or sometimes put up some (small) canopies or

curtains temporarily, and offer perfumes and flowers, while reading

Sfitras and meditating on the Buddha. One should wish that the

departed spirit may be born in a good place. This is what makes

one a dutiful child, and how one requites the benefits conferred by the

departed while alive.

Three years’ mourning or seven days’ fasting are not the only ways

in which a benevolent person is served after death. (As these practices!

confer no benefits), the dead may again be tied to the earthly troubles

(i.e. reborn as a living creaturc) and suffer the chain and fetters (of

sins). Thus the dead may pass from darkness to darkness, ever ignorant

of the three divisions of the chain of causality (twelve Nidanas), and from

death to death, never witnessing the ten stages of perfection ®.

According to the Buddha's teaching, when a priest is dead, after one

has recognised him to be really dead, on the same day his corpse is

sent on a bier to a cremation-place, and is there burnt. While the

corpse is burning, all his friends assemble and sit on one side. They

sit either on grass bound together, or on elevations of earth, or on

1 T.e. three years’ mourning and seven days’ fasting.

2 The ten stages through which a Bodhisattva goes.

M
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bricks or stones. The ‘Sifitra on Impermanence’ (‘ Anitya-sitra’)! is

recited by a skilled man, as short as a page or a leaf, so that it may

not become tiresome.

(Note by I-tsing): I am sending home this Sitra together with the

Record.

Then they all meditate on the impermanency (of all conditions).

On returning to their residence they bathe together, in their clothes, in

the pond outside the monastery. If there is no pond, they go to a

well and wash themselves. They wear old clothes, so that they may

not injure new ones. Then they put on dry clothes. On returning to

their apartments, they cleanse the floor with powdered cow-dung. All

other things remain as usual, There is no custom as to putting on a

mourning-dress. They sometimes build a thing like a stipa for the

dead, to contain his Sarira (or relics). It is called a ‘ Kula,’ which is like

a small stipa, but without the cupola on it.

But there is some difference between the sttipas of an ordinary man

and an exalted person, as is minutely described in the Vinaya text*

It is not right for a priest to lay aside the noble teaching of the

Sakya the Father, and follow the common usage handed down by

the duke of Chou, crying and weeping many a month, or wearing

a mourning-dress for three years,

There was a priest named Lin-yu (in the Sui dynasty, A.D. 605-

618), who never cried or wept according to the Chinese custom or put

on a mourning-dress: He thought much of the dead, and for the latter’s

sake he practised meritorious actions. Many teachers living near the

capital followed his example. Some think that he is not filial. But

they do not know that his action is in accordance with the Vinaya.

CHAPTER XHfI.

CONSECRATED GROUNDS.

THERE are five kinds of consecrated grounds :—

1. Ki-sin-tso, the ground consecrated by an individual’s vow of

building a monastery on the spot.

1 Nanjio’s Catalogue, No. 727. 2 The Samyuktavastu, chap. xviii.8 727 y Pp
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2. Kung-in-ch‘ih, the ground set apart by means of a proclamation

by more than two Bhikshus for building a monastery.

3. Ju-niu-wo, the ground where a building, in shape like a cow lying

down, stands.

4. Ku-fei-ch'u, a ruin of a temple or other sacred buildings.

5. Ping-fa-tso', the ground chosen and consecrated with a sacred rite

(Karma) by Bhikshus.

As to the Ki-sin-tso (1), when a monastery is about to be built

and the foundation-stone has been laid, a Bhikshu supcrintending the

work should cxpress his intention as follows: ‘On this spot of the

monastery or of the house let us build a pure kitchen for the Sangha,’

As to the Kung-in-ch‘ih (2), when the foundation-stone has been

laid, if there be three Bhikshus in charge, one should say to the others:

‘Venerable sirs, be attentive, we have marked out and selected this place,

and on this very spot of the monastery or of the house we shall build

a monastic kitchen for the Sangha’

The second and the third Bhikshus should also pronounce the

same. The Ju-niu-wo (3) are monasterics, the buildings of which are

like a cow lying down, the gates to the apartments being scattered

here and there. Such a building, though it has never been consecrated

by a rite, is considered pure (sacred). The Ku-fei-ch‘u (4) is a place

which has long been abandoned by the Sangha. If the Sangha comes

there again, the very spot that had anciently been used becomes pure,

but they mus: not pass a night without performing a rite (Karma). The

Ping-fa-tso (5) is the consecrated ground both by rite (Karma) and declara-

tion. This is explained in the Milasarvastivadanikayaikasatakarman.

All these names are Chinese, and it is difficult to see what are the originals.

In Mahavagga VI, 34, 4-5, a Kappiya-bhfimi of four kinds is allowed to be

used: (1) one that becomes ‘Kappiya’ by means of a proclamation (1-tsing’s

rand 2); (2) an ox-stall (Gonisddika, cf. I-tsing’s 3); (3) a building belonging

to laymen; and (4) a duly chosen one (I-tsing’s 5). That I-tsing’s Ju-niu-wo,

a ‘building like a lying cow,’ represents the original ‘Gonisddika’ (ox-stall) is

almost certain, but how it has come about to be understood so is difficult to see,

In chap, x above (p. 61), I-tsing says that the Sangha gives out bulls, and so

a Vihdra may have been in possession of an ox-stall in his time as well as in

Buddhaghosa’s time. S.B.E., vol. xvii, pp. 120, 121.

M 2
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When one of these five sacred rules has been carried out, the Buddha

says, all Bhikshus can obtain the twofold enjoyments in it: (1) Cooking

within and storing without; (2) Storing within and cooking without,

both being free from guilt.

Rules of consecrating a ground are much the same when we com-

pare the ceremonies of the Sanghas of the four Nikayas, witness the

practices of the present time, and carefully examine the purport of the

Vinaya. If the ground be not yet consecrated, drinking, eating, or lodg-

ing on the spot involves guilt; if the rite be performed there is no fault

in cooking and lodging thereon.

What we call a monastery is a general designation for the place of

residence (for the Sangha), the whole of which may be regarded as

a monastic kitchen. In every apartment, raw and cooked food may be

kept. If sleeping in the monastery is not allowed, all the priests then

residing must go out and lodge somewhere. There is, then, the fault of

not protecting the sleeping-place {against any evils); and moreover the

keeping of provisions in the monastery is allowable (according to the

Vinaya). The traditional custom of India is to consecrate the whole

monastery as a ‘kitchen, but to take a part of it to be used as a kitchen

is also allowed by the Buddha. . These points are not the same as those

which the Vinaya teachers of China profess to teach.

If one sleeps out of the monastery without consecrating the place to

protect the purity of one’s garments, one is blamable. If the consecra-

tion be duly carried out, the one who sleeps there incurs no guilt. The

monastic kitchen wants a consecration. Such is the Buddha’s privilege

to us, and our own inclination must not be regarded. In the lawful spots

for protecting the purity of garments there are differences between the

places under trees (or in a village), &c.

The protection of a spot is not intended simply to guard against

women; as a (female) servant sometimes enters the kitchen, and yet

the (consecrated) kitchen is not to be considered a village, (so a place is

sacred when consecrated apart from women). When one enters a village,

one’s carrying the three garments (TriZivara) does not mean to guard

oneself against women. Then the Karmadana’s (subdirector of the

monastery) superintending the monastic works with his three garments,

especially when a female comes in, is too strict a custom.
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CHAPTER XIV.

THE SUMMER-RETREAT OF TUE VIVE PARISHADS.

THE first summer-retreat is on the first day of the dark half of the

fifth moon, and the second summer-retreat is on the first day of the

dark half of the sixth moon; only on these two days should the summer-

retreat be entered upon. No other commencement of the summer-retreat

between the two is allowed in the text '. The first summer-retreat cnds

in the middle of the cighth moon, while the second ends in the middle

of the ninth moon. On the day on which the summer-retreat closes,

priests and laymen perform a great ceremony of offerings (Paga). After

the middle of the eighth moon, the month is called Karttika ; a meeting

is held on the ‘ Ka-ti’ (Karttika ?) in Kiang-nan (in China), that is, at the

time when the first summer ends. The sixteenth day of the eighth

moon is the day on which the Ka¢#ina robes are spread out? (as a present

to the Sangha), which is an ancient custom.

It is said in the Vinaya (chap. vii, the Vinaya-sangraha): ‘If there

be a proper opportunity (for going out) one should receive perimzssion

for a day's absence’ This passage means that as one has so many

opportunities (i.c. invitations or.any other business) one should receive

permission for so many days’ absence, that is to say, for a matter fo

be done in one night, one should receive a day’s permission, and thus even

to seven days", but one can go to different persons only. If there be an

occasion (to meet one and the same man) for a second time, the Vinaya

ordains that one should apply again and go off. When the period of

absence exceeds seven days, say eight days, or even to forty nights,

one should receive permission during the ceremony that is going on.

But it is not permissible for one to stay out for the half of the summer-

retreat; therefore only forty nights are allowed as the maximum. If

* A school in China used to have three summer-retreats in one year. For

the date of the two retreats, see Mahdvagga IL, 2, 2. See my note at the end.

* Kashina-Astara, sce Mahdvagga VII, 1,3, note (pp. 148-150), and Childers, s.v.

* Seven days seem to be the maximum allowance, except on urgent necessity,

see Mahavagea ILI, 5, 5, &c.
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there be a sick person? or a difficult affair to be attended to, one should

go off; in such a case one will not break the summer-retreat though

leave of absence is not taken. The five Parishads* of the homcless

members have to enter upon the retreat; among these a member of the

lower class is permitted to be absent in case of necessity, by asking

another to apply for permission on his behalf. Before the Varsha

(Rainy-season) rooms are assigned to cach member; to the elders

(i.e. Sthavira) better rooms are given, and thus gradually to the lowest.

In the monastery of Nalanda such rules are practised at present; the

great assembly of priests assigns rooms every year. This is what the

World-honoured taught us himself, and it is very beneficial. Firstly, it

removes one’s selfish intention; secondly, the rooms for priests are

properly protected. It is most reasonable that the homeless priests

should act in this way. Thus the monasteries in the south of the Kiang

sometimes assign rooms to priests; this has becn handed down by the

ancient worthies and is still in practice. Is it seemly that one should

occupy a temple and regard it as one’s own possession, and pass one’s

life without knowing whether such a practice as this is permissible or

not? During former generations this was not carried out. In the

whole of China men of latcr generations have lost sight of the Law. If

the assignment of rooms be practised according to the teaching, it would,

indeed, prove to be greatly beneficial (to the Sangha).

CHAPTER XV.

CONCERNING THE PRAVARAWA-DAY.

Tire day on which the summer-retreat cnds and the scason (lit. the

year) closes should be the Sui-i (lit. ‘according to one’s wish’ or

‘indulgence ;’ Pravarava), i.e. pointing out the faults of others, as one

likes, according to the three points (i.e. what one has seen, what one

has heard, and what one has suspected), Then follows confession and

? Cf. Mahavagga III, 6, 1, &c.

2 Bhikshus, Bhikshuzts, Sikshamédis, Sramazeras, and Sramamnerts are called

the five Parishads; to these sometimes Updsakas and Updasikds are added as seven

Parishads in all. See Mahdvagea III, 5, 4, and Childers, s.v. Parisa (£).
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atoning for faults. A former translation of Pravarava was Sse-sse,

i.e. ‘self-indulgence’ according to its sense.

On the night of the fourteenth day (the fifteenth day is the last day

of the retreat), the assembly should invite a precentor to mount a high

seat and recite a Buddhist Stitra, when Jay devotees as well as pricsts

throng together like clouds or mist. They light lamps continually, and

offer incense znd flowers. The following morning they all go out round

villages or towns and worship all the Xaityas with sincere mind.

They bring storied carriages, images in sedan-chairs, drums, and

other music resounding in the sky, banners and canopies hoisted high

in regular order (lit. entwined and arranged), flattering and covering

the sun; this is called Sa-ma-kin-li (SAmagri)*, which is translated as

‘concord’ or ‘thronging together.’ All great Upavasatha-days are like

this day. This is what we call in China ‘Ceremony of going around

acity. At the beginning of the forenoon (g to 11 a.m.) they come back

to the monastery, at noon they keep the great Upavasatha-ceremony,

and in the afternoon all gather together, each taking in his hand a tuft

of fresh rushes. Handling it with their hands or treading on it with

their feet they do what they like first Bhikshus, next Bhikshuzis ; then

the three lower classes of the members. If it be feared that the time

should be too long owing to the largeness of the number, the Satigha

should order several members to go together and reccive the Pravarava-

ceremony, When any offence has been pointed out by another, one

should confess and atone for it according to the Law.

At this time, cither the laymen present gifts, or the Sangha itself

distributes them, and all sorts of gifts are brought out before the

assembly. The five venerable persons (one each from the five

Parishads (?)) should then ask the hcads of the assembly (i. e. Sthaviras) :

‘Can these things be given to the members of the Sangha and made

1 Cf. Mahavagga 1V, 1, 14,‘ Let the senior Bhikshus say: “1 invite the Sangha

to charge me with any offence of which they think me guilty, which they have

seen, or heard of, or which they suspect; may you speak to me, sirs, out of pity

towards me; if I see (an offence), I will atone for it.”’ I-tsing seems to be

almost translating these words literally,

2 Childers, s.v. Sdmagei and Uposatho, where he calls it ‘reconciliation

uposatha.’
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their own possession, or not?’ The heads of the assembly reply: ‘ Yes,

they can.” Then all garments, knives, needles, awls, &c., are received and

equally distributed. Such is the teaching (of the Buddha}. The reason

why they present knives and awls on this day is, that they wish the

recipients to obtain (sharp) intelligence and keen wisdom. When thus

the Pravarava ends, all go their ways (lit. to east or west). If they

have fully kept their residence in the summer there is no need of passing

a night there; this is fully explained elsewhere, and I shall not state it

here in detail. The idea of the ‘confession of sins’ is that, declaring

one’s own offence and speaking of one’s past faults, one would desire

to alter (i.e. atone for) the past conduct and repair the future, and to

carefully condemn oneself with perfect sincerity. [Every half month one

should make a Poshadha?, and every morning and evening one should

reficct on one’s own offences.

(Note by I-tsing): Poshadha ?; posha means ‘ nourishing,’ dha means

‘ purifying, and thus Poshadha means nourishing (or chcrishing) good

gualiyy', and purifying the guilt of breaking precepts, It was formerly

transliterated by Pu-sa, which is too short and wrong.

An offence of the first group (i.e. the Pardgika offences or sins

involving expulsion from the Brotherhood, see Childers, s.v.) cannot be

atoned for, As to an offence of the second group (i.e. Sanghadisesha?

? Poshadha here is understood to mean confession, though I-tsing’s etymo-

logy is very curious. This word can only be traced back to the Pali Uposatho,

‘fasting,’ and ‘fast-day.’ Childers observes that the Northern Buddhists, misled

by the change of ava to o, and ignorant of the word Upavasatha, which does not

belong to classical Sanskrit, have rendered Uposatha by Uposhadha, which is, of

course, a mere mechanical adaptation, and has no etymology (Burnouf, Lotus, 450;

Introduction, 227), and that in Burnouf’s Lotus, 636, we have Uposatha, which

is merely an adoption of the Pali word. When the original Upavasatha has been

forgotten while using Uposhadha, the ‘u’ of Uposhadha might easily be dropped

and a false etymology be applicd to it.

In the Lalita-vistara we have already Poshadha (p. 46), Poshadeya (p. 15), and

Poshadhaparigrvhita (adj. ‘in which they hold Poshadha’), In the Brahmanic

Sanskrit we have Upavasatha (fasting) in the Satapatha Brahmama I, 1, 1, 73

Ill, 9, 2, 7; I, 1, 4, r. This last gives the idea of staying at one’s house.

? Chavannes has Saighdvasesha, see Memoirs, p. 167.
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offences or sins requiring suspension and penance but not expulsion,

see Childers, s.v.), the offender should, after a penance, be reinstated in

a community of the Bhikshus forming a body of twenty}, but if the

offence be a slight one, it should be confessed and atoned before those

who are not one’s equals. In Sanskrit, we say ‘Apattipratidesana,’

Apatti meaning sin or offence, pratidesana, confessing before others.

While thus confessing one’s own faults and desiring to be purified,

one hopes the sins are expiated bcing confessed one by one. To confess

sins all at once is not permitted in the Vinaya. Formerly we used the

word San-kuei, but this does not refer to ‘confession. For kshama

(the Chinese ‘San’ in ‘San-kuei’ stands for kshama) is the Western

word (i.e. Indian) and means ‘ forbearance, while kuei (of ‘ San-kuei’) is

a Chinese word meaning ‘ repentance.’

Repentance has no connexion whatever with forbearance. If we

strictly follow the Indian text we should say, when we are atoning for an

offence: ‘I confess my offence with a sinccre mind?” From this, it is

evident that translating kshama by * repentance’ has no authority.

People of the West, when they have made a mistake or unintention-

ally touched another’s body, say ‘ kshama,’ sometimes stroking the body

of the one whom they have offended, or somctimes touching his shoulder ;

they do this without regard to their position ; if both partics be elders

(i.e. Sthaviras), they look at each other with thcir hands hanging down,

or if one party be inferior, the inferior one joins the hands and pays due

respect to the other. The idea of kshama ® is ‘ beg your pardon,’ ‘ please

do not be angry.” In the Vinaya, the word kshamé is used when we

apologise to cthers, but Desana (pratidesana) is used when we confess our

sins ourselves.

Fearing lest we should mislead men of later ages, I have thus spoken

about the errors introduced in the former time. Although we are

accustomed to the present practices, yet we must strive to follow the

original rules.

Sanskrit, pravarava, is translated by ‘(Doing) as one wishes ;’ it also

1 Cf. Patidesaniya Dhamma, Patimokkha, p. 56, S. B. E., vol. xii.

* Patimokkha, p. 56, ‘I have fallen into a blameworthy offence ..., and confess it,

* Kshamaya, i.e. ‘ask pardon,’ is meant here.

N
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means ‘satisfying? and it again conveys the sense of ‘pointing out

another’s offence according to his wish.’

CHAPTER XVI.

ABOUT SPOONS AND CHOP-STICKS.

As to the mode of eating in the West, they usc only the right hand,

but if one has had an illness or has some other reason, one is permitted

to keep a spoon for ase. We never hear of chop-sticks in the five parts of

India ; they are not mentioned in the Vinaya of the Four Schools (Nikayas),

and it is only China that has them. Laymen naturally follow the old

custom (of using sticks), and priests may or may not use them according

to their inclination. Chop-sticks were never allowed nor were they

prohibited, thus the matter should be treated according to the ‘abridged

teaching,’ for when the sticks are used, pcople do not discuss or murmur.

In China they may be used, for if we obstinately reject their use,

people may laugh or complain.

They must not be used in India. Such is the idea of the ‘abridged

teaching’ (Samkshipta-vinaya).

CHAPTER XVII.

PROPER OCCASION FOR SALUTATION.

THE manner of salutation should be in accordance with the rules,

otherwise it is just as much as falling down on the flat ground. The

Buddha, therefore, says: ‘ There are two kinds of impurity with which

one should not receive salutation nor salute another.’

If it be against the teaching, every bow one makes involves the guilt

of negligence. Now what are the two kinds of impurity?

Firstly, the impurity contracted through eating and drinking.

Through the eating of anything or even the swallowing of a dose of

medicine one is unfit for salutation before one rinses one’s mouth and

washes one’s hands. Even when one has drunk syrup, water, tea, or

honey-water, or had ghee or moist sugar, one is equally unfit before one

duly purifies oneself,

Secondly, the impurity contracted by having been to the lavatory.
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Having been to the lavatory one becomes impure, and a purification of

one’s body, hands, and mouth is necessary.

So too when one’s body or garments have become impure, stained by

anything such as saliva, mucus.

The impurity by not using tooth-woods in the morning is included in

this.

At the mceting of the priests or on the fast-day, one should only

join one’s hands while impure. Joining one’s hands is paying honour, and

therefore one necd not do the complete salutation. If one does, one is

acting against the teaching. Salutation must not be donc in a busy spot

or impure place, or on the way. These points are described in the

Vinaya texts. Several practices are hindered by a wrong traditional

custom or by a different climate, though onc wishes strictly to obey the

teaching.

As long as there are some who practisc as ourselves, and whom

we could look at as guilty companions, none of us will take warning

against a small offence?!

CHAPTER XVIIL

CONCERNING EVACUATION.

I sliALL now describe shortly the rules concerning evacuation.

One should put on a bathing-skirt for the lower part of the body, a

Sankakshika* robe for the upper part. One should then fill up a jar

(lit. ‘ touched jar’) with water for cleansing purposes, go to the lavatory

with that jar, and shut the door in order to hide oneself. Fourteen balls

of earth are provided and placed on a brick plate, or sometimes on

a small board, outside the lavatory (Varkas-kuti). The size of the

brick or board is one cubit long and half a cubit wide. The ecarth-balls

are to be ground into powder and made into two rows, the powder of

+ This is very difficult to translate. A better rendering may be sought out, but

I think I have ‘Ait the sense of the passage.

® The Sankakshika is a side-covering robe or cloth, which is worn under all

other robes. For this word, see Mahavyutpatti, § 240, and Julien, Hiuen Thsang,

vol. ti, liv. i, p. 33, and p. 55, 7 above.

N 2
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each ball being placed separately. There must be an additional ball

placed therc. One should take three other balls in the lavatory, and

put them aside. Of these three, one is to be used in rubbing the body,

another in washing the body. The manner of washing the body is as

follows: one should wash the body with the left hand, and again purify

with water and with the carth. There is still one ball left, with which

one should roughly wash the left hand once. If there be a piece of card
(or peg) it is well to bring it in, but when it has been used one should

throw it away outside the lavatory. But if an old paper be used, it

must be thrown away in the urinal. After the purification has been

done, one should put down (i.c. adjust) the clothes, put the water-jar

on one side, open the door with the right hand, and come out holding

the jar in the right hand. Again embracing the jar with the left arm

but closing the left hand, one should shut the door behind him with the

right hand, and leave the urinal. One should now come to the place where

the earth-balls are kept, and squat down on one side; if one use a mat,

one should place it according as the occasion demands, The jar should

be placed on the left knee (?), and be pressed down by the left arm.

First the seven earth-balls which are near one’s body should be used

one by one in order to wash the Icft hand, and then the other seven

one by one to wash both hands.

The surface of the brick and wood (board) should be cleanly washed.

There is still another ball with which the jar, arms, abdomen, and feet

(soles of feet) are to be washed; when all are pure and clean, one may

go away according to one’s own desire. The water in the jar is not fit

to be put in the mouth and to the lips. One should come back to one’s

room and wash the mouth with water contained in a clean jar. When

one has touched the jar after having been to the lavatory, one should

again wash the hands and rinse the mouth, and then one is fit to touch

any other utensils. Such are the rules concerning the voiding of the

bowels. To save trouble a priest always washes himself; but he who

has a page can let the latter wash him.

After having been to the lavatory one should in any case wash one’s

hands with one or two carth-balls, for purity is the foundation of paying

honour. True, there are some who consider these points a very small

matter, but there are strict prohibitions in the Vinaya.
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Before purification one should not sit on a chair belonging to the

Sangha, or salute the Three Jewels (Triratna). Such is the way in which

Shén-tze (Kayaputra) subdued a heretic'!. The Buddha therefore laid

down the rules for the Bhikshus. If you practise (his precepts), the

merit that comes from following the Vinaya rules will attend you.

If not, the guilt that is incurred by disobeying his teaching will come

upon you. Such rules as above were never introduced into China.

Even if they were taught, people would dislike them, and say, ‘in the

universal void taught by the Mahayana, what is pure and what is

impure? Your inside is ever full; what is the use, then, of the outward

purification?’ But they do riot know that they are, by so thinking,

neglecting the teaching of the Buddha, and doing wrong to his noble mind.

Guilt is incurred in doing honour to, or receiving it from, each other.

Gods (devas) and spirits get disgusted with our ways of wearing gar-

ments and eating food.

If one does not wash and purify oneself, the people of the five

divisions of India will laugh at one ; and such a man will be spoken ill of

wherever he goes. The men on whom the propagation of religion rests

should hand down the teaching (of the Buddha). Since we have gone

forth from worldly troubles, rejected our homes and become homeless,

we are bound to obcy strictly every word of the Sakya, the Father.

How could we cast a displeased glance at the contents of the Vinaya?

Even if you do not believe these points, you had better try what has

been directed. After five or six days you may know the faults of not

washing yourselves.

In winter you may usc warm water; in the other three seasons you

may use what you like. But the usc of the small vessel (to keep water

in) and the cloth (to wipe one’s body) is not in accordance with the

Vinaya texts. Some keep water in their mouth and go out of the

lavatory ; this practice is also against the rules of purification.

The dwelling-place of the priests must have its lavatories kept clean.

If one cannot do so oneself, persuade others to do so. A shelter is

thus offered to pricsts who come from all quarters, common and exalted

alike. It is important that the expense should be small.

1 I cannot state with certainty what this reference is.
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Such is the act of purification, and it is not a vain thing.

Prepare a large vessel which can hold a Shih or two, fill it with

earth, and put it near the lavatory. For the purpose of keeping water,

a priest is allowed to use a basin of earthenware in case he has no

water-jar prepared in his own private rooms.

The basin full of water is to be brought in and placed at one corner

of the lavatory, and the body is cleansed with his right hand.

In the watery region (Kiang and Hwai in China) the ground is low,

and a (china) pot is often uscd for the privy. One cannot wash at the

same place; and a washing-place should be made separately, with water

always flowing out.

The temple Fa-fuh in Fen-chou; the Ling-yen! on the mount Tai ;

the Vii-hsén in the city Hsing; the Pa-ta in Yang-chou; in all these

temples in China the lavatories were arranged according to the proper

rules, except that of the preparation of water and earth. Had a person

taught and altered this point, the arrangement might have been exactly

like that of Ragagriha. It is the fault of the former teachers and not

the ignorance of the later pupils that is to be blamed. The earth and

the water in the jar, which are to be kept at the lavatory, must be

safely placed and sufficiently supplied.

The second jar (from which one pours out water) should have a spout

attached to it. If one uses a kuvdi, it is to be made according as

I explained before *.

A copper jar with a wide mouth and a lid is not fit to be used in

washing. If you make another mouth at the side of it, guard the top

of its cover with tin, and make a hole at the centre of the pointed top.

You may use the copper jar in time of need.

So far I have toiled with my pen and used my paper, the result

being the minuteness of my description. I hope that there may be some

who will listen to my remonstrance and pursue the (proper) course.

The Great Sage entered Nirvawa in the twin Sdla-trees, and the

Arhats also became ashes in the five parts of India.

1 Page 23, note, above. ? Chap. vi above.
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The Law that has been left behind is only beginning to dawn in its

shadow and sound?. Go and entrust yourselves to those who have

abandoned the worldly life; rise and follow the men who have rejected

earthly care. The busy and turpid world of darkness you must quit ; the

quiet and white life of purity you should pursue. Let both the dirt

outside and the error inside be wiped away, and the tying above and the

binding below be equally cut off. With your body in quiet and with

your mind in purity, the four actions” of yours will never be troubled,

and the three objects ® of honour should always be fricnds.

Then you are not an object of mockery among living men; how

should you fear the angry look of the prince of Death (Yama)? We

should tax our thoughts as to how to benefit the nine worlds of beings,

and complete the good cause (fer Buddhahood) through three long ages.

If, as I earnestly hope, one man out of a million improve himself (by

my words) I shall not be sorry for the difficulty and bitterness which

I endured, during the two dozen years of my toil *.

CHAPTER. XIX.

RULES OF ORDINATION.

AS to the ceremonies pertaining fo aduiission to the priesthood (lit.

‘the homelessness’) which are performed in the West, there are minute

rules for them, all established by the Sage (Buddha), as can be fully seen

in the ‘One Hundred Karmas’*; but I shall briefly cite here some

points only ® concerning them. Any one who has turned his thoughts

(to religion) and is desirous of being a priest (lit. ‘a homeless’) enters the

presence of a teacher of his own choice, and relates to him his wish,

The teacher, through some means or other, inquires whether there is any

impediment in the way; i.e. such as patricide, matricide, and the like.

Te means to say that the influence of the Law is yet small.

Le. going, staying, sitting, and lying. ®° T.e. the Three Jewels.

* Tie. the Mialasarvastivadanikdyaikasalakarman, Nanjio’s Catal, No, 1131.

Chinese Be 44 Kt fe ; lit. ‘briefly point out squares and angles.’a
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If he finds no such difficulty he allows what was asked, and accepts him

(as a candidate for orders). Having accepted him, the teacher leaves

him at leisure ten days or a month, and then imparts to him the five

precepts 1.

The man who hitherto was not a member of the seven Assemblies

(i.e. seven Parishads)? is now called an Updsaka; this is his first

step into the Law of the Buddha. Then the teacher, having arranged

a Pafa (or a simple cloak),a Sankakshika, a Nivasana, a bowl, and a filter

(for the candidate), addresses himself to the Sangha, and relates that the

candidate has a desire to become a priest (homeless). When the Sangha

has admitted him, the teacher on his behalf asks the A#aryas (to conduct

the ceremony). Then the candidate, in a private place, has his hair and

beard shaved by a barber (lit. a man who shaves the head), and takes

a bath, cold or warm according to the season. The teacher through

some means or other examines him as to whether he is not a eunuch,

&c., and then puts the Nivasana (i.e. under-garment) on the candidate.

Then the upper cloak is given him, which he receives, touching it with

his head. After putting on his priestly cloak, he reccives the bowl. He

is now called a homeless priest (i.e, Pravragita). Next, in the presence

of the teacher (Upadhyaya), the A#arya imparts to him the ten precepts

(i.e. ten Sikshdpadas), either by reciting or by reading them. After the

priest has been instructed in these precepts, he is called Sramavzera.

(Note by I-tsing): Sramavera is to be interpreted ‘one who seeks

for rest, meaning ‘ one who wishes to enter Nirvawa, the complete rest.’

The former transliteration was ‘Sha-mi, which is too short and wrong in

pronunciation, and this name was interpreted as ‘resting in compassion,’

which has no authority, though the meaning may have.

? The text has Bh JE; lit. ‘place or object of learning ;’ the original is

Sikshapadam, i.e. sentence of moral training, precept. Padam, meaning either

‘place’ or ‘sentence,’ was here translated by‘ place.” ‘he five and ten Siksha-

padas are identical with the five and ten Silas respectively ; the five being the

well-known fundamental precepts or commands of the Buddha, i.e. ‘Do not kill,

steal, tell a lie, commit adultery, nor drink any intoxicating liquor.’ Childers,

Sikkha, s.v., and Sila.

* Sec p. 86, note 2, above.
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The dignity, the ceremonies, the attitude and method and the rites of

asking instruction and announcing one’s intention are the same for those

who proceed to receive full ordination ' {as well as those who desire the

ordination as Sramavera). But in case of a Sramavera a transgression

of the twelve particulars set forth in the Vinaya texts does not involve

guilt ; for a Sikshamawa (fem.), however, there are some modifications of

the rule. Now what are the twelve particulars?

1. One must distinguish (between legal and illegal) robes (Nissaggiya

1-10).

One must not sleep without garments.

One must not touch fire® (probably Pakittiya 56).

One must not eat too much food (Pasittiya 35, 36, and 34).

One must not injure any living things (Paittiya 61).

One must not throw filth upon the green grass (Pafittiyaé 11 and 20).

One must not recklessly climb up a high tree (unless in emergency).

- One must not touch jewels (Pasittiya 84; NissaggiyA 18 and 19).

g- One must not eat food left from a meal (Pakittiya 38).

io. One raust not dig the ground (Pafittiya 9).

11. One must not refuse offered food.

12. One must not injure growing sprouts.

The two lower classes of members (i.e. Sramaveras and Sramaveris)

need not con‘orm to the twelve, but the Sikshamavds (fem.) incur guilt

if they fail to keep the last five particulars (8-12 above). These three

lower members also have to obscrve the summer-retreat (i.e. Varsha).

The six important rules and six minor rules (for women) are given

celsewhere*. If they are not guilty of breach of any rules they can be

SI ANY p

* T.e. Upasampada; Prof. Rhys Davids prefers ‘initiation’ to ‘ ordination’ as

the translation of Upasampada, p. 377, Milinda II, S. B. E., vol. xxxvi; for the cere-

mony of leaving home (Pabbagg4) to become a Sramawera, and the full ordination

(Upasampada) <o become a Bhikshu, see Childers, s.v., and Mahdvagga I, 28-76.

* According to Kasyapa, this is burning fire in an open ground.

* "The Vinaya-sangraha, chap, xii (Nanjio’s Catal., No. 1127), gives the six

rules and six minor rules for the female members.

a. The six important rules :—

r. A female must not travel alone.

0
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considered as ‘acting in accordance with the laws;’ in this case the
Do >

may properly be included among the five assemblies (i. e. Parishads) and

partake of the benefits conferred. It is wrong for a teacher not to

impart the ten precepts to one who has become a priest (lit. ‘left

home’), and not to communicate the complete precepts (MahAsila, s. v.

Sila, Childers) out of fear that one should transgress them. For in such

a case the novice falsely bears the name (of Sramavera which means)

‘seeking rest,’ and vainly embraces the appellation (of Pravragita, i.e.

one) ‘who has gone forth from his home.’ It is a great loss to one,

though some may think that there is some benefit in being a priest even

under such conditions. It is said in a Sitra+: ‘He who is counted among

the number of priests without receiving the ten precepts has a seat only

temporarily open for him, How-eanshe hold the seat and make it per-

manent (lit. long-period)?’

In China the admission to the priesthood is by public registration.

After having shaved one’s hair, one takes refuge for a time with a teacher ;

the latter never holds himself responsible for imparting to one a single

prohibitive rule, nor does the pupil himself ask to be instructed in the

ten moral precepts.

Before he proceeds to full ordination, he is doing wrong in that he

acts according to his own wish. On the day on which he receives full

ordination he is ordered to go into the Bodhimawdala without any

2. A female must not cross a river alone.

3. » ” touch the body of a man.

4. 3 ” have the same lodging with a man.

5. ” » act as a matchmaker.

6. ” % conceal a grave offence committed by a nun.

4, The six minor rules :—

1. A female must not take gold or silver which does not belong to her.

2. » » shave the hair in any place but the head.

» ” dig up an uncultivated ground.

” » wilfully cut growing grass or a tree.

eat food which is not offered.

. ” 3 eat food which has once been touched.

' The Mahdaparinirvava-sfitra is meant here (Nanjio’s Catal., No. 113, not

114, see vol. vi, fol. 13° of the older edition).

Ane
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previous knowledge of the proceedings laid down in the Vinaya. How

can he conduct himself becomingly at the time of the ceremony? This

is not the way to maintain the laws. Such a man is utterly unfit to be

made a resident priest. What wonder then if he become an overburdened

debtor, notwithstanding his receiving gifts from others. He ought, in

accordance with the teaching, to save others as well as himself. Those

who go through public registration should previously ask a teacher

about it. The teacher must inguire into the difficulties (that prevent

registration) ', and if the candidates be free and fit (lit. pure and clean)

the teacher should communicate to them the five precepts. Having secn

the candidate's head shaved he should invest him with the Pada (i.e.

simple cloak), and at the same time communicate to him the ten precepts.

When the novice has becomé acquainted with all the religious rites

and reached the required age?,if he be desirous of receiving full ordination,

the teacher, having scen his pupil’s wish and resolve to keep the precepts,

arranges for him the six Requisites (p. 54 above), and asks nine other

persons? (to take part in the ceremony). The ceremony may be held

ona small terrace or within a large enclosure or within a natural boundary.

In the area, mats belonging to the Saigha may be used, or each individual

may use his own. Incense and flowers are prepared in an expensive way.

Then the candidate is taught to pay respect three times to cach priest

present, or sometimes to touch the feet of every priest approaching his

person. These two are the ceremonics of salutation according to the

teaching of the Buddha. After this ceremony, he is instructed to seek to

learn the (great) precepts (Mahasila). That done three times, the Upa-

dhydya invests him before the assembly with the garments and the bowl.

Then the candidate has to carry the bowl around and show it suc-

cessively to every one of the pricsts there assembled. If it be a proper

one, all the assembled priests say: ‘A good bowl;’ if they do not say

this, they incur the fault of transgressing the Law. After this, the bowl

is to be accepted by the candidate according to the Law. Then the

Akarya who conducts the ceremony (Karma) imparts to him éhe great

1 These are the Disqualifications for receiving the ordination, Mahavagga I, 76,

2 Twenty years of age, according to Kasyapa ; Mahavagga I, 49, 5.

® There should be ten teachers altogether, according to Kasyapa.

O2
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precepts (MahAsila) either by reading the text which is held up before

him or by muttering them; for both are allowed by the Buddha. One

who has received the precepts is called an Upasasvpanna!? (i.e. one who

has received the Upasaszpada ordination).

(Note by I-tsing): Upasaszpanna; upa means ‘near’ and sampanna

‘full’ or ‘complete,’ signifying Nirvaza. In receiving the complete pre-

cepts a person is nearer to Nirvaza. This idea was vaguely expressed

by the older interpretation, Yii-ts6 (EL JE ‘complete ’).

As soon as the ceremony is over, one should quickly measure the

shadow of the sun (in order to determine the date of ordination)? and

also write down the name of the season (there are five).

The following is the way of measuring the shadow. Take a piece of

wood about a cubit (one hasta) long, like a slender chop-stick, bending it

at a point four finger-breadths from the end®, in the shape of a carpenter’s

square (tL_), make the shorter end of it point upwards without allowing

the other (longer) part to be separated from the perpendicular part of

the stick. At noon, when one lays the longer part of the stick

along the ground, the shadow of the perpendicular part of it falls on the

horizontal part of the stick. One measures the falling shadow with four

fingers. If the shadow cxtends just as long as four finger-breadths, the

measure is called one Purusha (or Paurusha)*, and thus the measure-

ment of time goes on by the names of so many Purushas or sometimes

one Purusha and a finger-breadth or half a finger-breadth, or simply one

finger-breadth and so on (when not measuring quite so much as one

Purusha), In this way (the differcnces of timc) are to be measured and

considered by adding and reducing of fingers.

(Note by I-tsing): Purusha* is ‘man ;’ the reason why the shadow

1 See Childers, s,v. 7 See also Mahdvagea I, 77.

§ «Finger-breadth’ is in Sanskrit ‘angula;’ twelve angulas = one vitasti

(a span, Chinese —- Ht =F), the ‘ finger-breadth, must not be confused with

‘ finger-joint’ (Anguliparvan), which is also a measure. For instance, see ‘ Aatur-

angulam,’ Sukhavativydiha, Sanskrit text, § 21, p. 43. See above, p. 28, note.

4 Purusha, as a measure, generally means the length of a man with his arms

and fingers extended, and our nearest corresponding measure would be ‘a fathom,’

But, according to [tsing, it seems to mean four angulas (four finger-breadths=
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that measures four finger-breadths is called ‘one man’ (Eka-purusha) is

that, when the shadow of the perpendicular stick which itself measures four

finger-breadths is also four finger-breadths in length on the horizontal

stick, a man’s shadow falling on the ground is the same length as the

real height of that man. When the shadow of the perpendicular stick

is eight finger-breadths in length on the horizontal stick, the man’s

shadow on the ground is just double the person’s height. It is so with

aman of medium size; it is not necessarily so with all persons’. Other

measurements arc also made by this method.

It must be mentioned (that the ordination has taken place) before the

meal or after it. When the weather is cloudy, or at night, one must

measure the time in a suitable way.

According to the way adopted_in.China, one calculates the length of

the shadow of the sun with a measure which points upwards, or one uses

(an instrument) on which the divisions of the twelve hours are marked.

What are the five seasons? It is difficult to know, unless through direct

instruction, the division of the months, as it differs in different countrics.

fn India the first is called the winter season, in which there are four

months, i.c. from the 16th of the 9th moon to the 15th of the 1st

moon. The second is the spring season, in which there are also four

months, ic. from the 16th of the 1st moon to the 15th of the 5th

moon. The third is the rainy season, in which there is only one month,

i.e. from the 16th of the 5th moon to the 15th of the 6th moon, The

one-third vitasti (span)=one-sixth hasta), and thus we must take Purusha or

Paurusha, if used technically, to mean four finger-breadths. Does Saptapaurusha

in Sukhavativytha, Sanskrit text, § 21, p. 43, also mean twenty-eight angulas being

technically used? Or seven fathoms, as Prof. Max Miiller translates? The Chinese

translation by Bodhiruéi has ‘seven feet’ for Sapta-paurusha. The fallen flowers

are seven fathoms deep, and when one walks on them, they sink down only four

inches (angula), The great difference between seven fathoms and four inches

makes us think that in Buddhism, or at any rate in a Buddhist school, Paurusha

has been used technically for four angulas as J-tsing tells us. See the Land of Bliss,

p. 43, 5. B. E., vol. xlix.

A detail of this measure is given in Millasarvastivadaikasatakarman, book i.

1 J-tsing scems to be wrong. It must be the same with any one.
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fourth is the last season so called, which is only one day and night, ice.

the day and night of the 16th of the 6th moon. The fifth is the long

season, ie. from the 17th of the 6th moon to the 15th of the 9th moon.

This is, however, the division of the ycar in the Vinaya only, as

ordained by the Buddha, In this system of division there is evidently

a deep meaning.

According to the usages in different districts there are three seasons1,

or four? or six seasons*, which are mentioned elsewhere’. All the

priests in India and in the islands of the Southern Sea, when they meet

one another for the first time, ask: ‘Vencrable Sir, how many summer-

retreats (Varshas) have you passed?’ He who has been questioned

replies: ‘So many.’ If they have passed the same number of summer-

retreats, one inquires in which season the other was ordained. If it

happens to be in the same season as the other, the interlocutor further

questions how many days there were left in that season. If the number

of the days is still the same, the one asks whether the other was ordained

before the meal or after it, on that day. If both were ordained in the

same forenoon, then one inquires the length of the shadow ; and if this

differs, the seniority of the two is determined. But if the shadow bc the

same, then there is no difference between them, In this case the order

of seats is determined by the earliest arrival, or the managing priest

(i.e. Karmadana) suffers them to decide the matter themselves. Those

who go to India must ask® these points. This is somewhat different

from ¢he custom in China, where the priests simply mention the date of

* The ordinary division of seasons is into three seasons: Winter, Spring,

and Summer. Kasyapa gives the corresponding months in China as follows:

Winter, 15th of the 8th moon to 15th of the 12th moon; Spring, 16th of the rath

to 15th of the 4th moon; Summer, 16th of the 4th to 15th of the 8th moon.

* The four seasons are given in Hiuen Thsang, Julien, Mémoires, liv. ii, p. 63.

8 The six scasons are also given by Hiuen Thsang, Julien, Mémoires, liv. ii,

p- 62. These are Sisirah (thaw, 1), Vasantad (spring, 2), Grishma# (summer, 3),

VarshaA (rain, 4), Sarat (harvest, 5), Hemantadé (winter, 6). Sce Prof. Max Miller,

Rig-veda (2nd edition), vol. iv, p. xxxv. See my note at the end.

* By ‘elsewhere’ he perhaps meant Hiuen Thsang, Si-yu-ki, at any rate

Kasyapa supposes so.

5 J. has EA: i.e. ‘must get accustomed to these points,’
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ordination. But in the Nalanda monastery the priests often receive the

Upasampada! ordination (i.e. full ordination) in the early morning, on

the first day cf the ‘long season’ (17th of the 6th moon, see above), when

the day has just begun to dawn. They mean to claim seniority among

those who are ordained in the same summer. This is the early dawn of

the 17th day of the 6th moon of China; (they do so because, otherwise),

they cannot get the second summer-retreat *.

(Note by I-tsing): This division is in accordance with the summer-

retreat of India. If we follow the old practice of China, the second

summer-retreat would be on the 17th of the 5th moon.

If one receive the ordination when the night of the 16th day of the

6th moon (i.e.a day before the second summer-retreat begins) is about

to end, one would be the junior-of-all ordained in the same summer.

(When one is ordained at the dawn of the 17th of the 6th moon, i.e.

the commencement of the second varsha), the candidate obtains the

second summer-retreat as well, and he therefore need not make gifts

to others after the ordination, except to his teachers, to whom something

either trifling or extravagant may be given. Some such thing as a girdle

or a filter should be brought and offered to the teachers who are present

in the place of the ordination {and take part in it), in order to show

sincere gratitude (lit. uncrring mind, ie. Amogha). Then the Upa-

dhydya giving out the contents of the Pratimoksha® teaches the candidate

the character of the offences and how to recite the precepts.

These having been Icarnt, the candidate begins to read the larger

Vinaya-pifaka; he reads it day after day, and is examined every morn-

ing, for if he docs not keep to it constantly he will lose intellectual

’ See Childers, s.v.; Oldenberg, Buddha, p. 347 seq.

2 Two surmer-retreats are held in one year; the first begins on the ist day

of the dark half of the 5th moon, and ends in the middle of the 8th moon; and

the second begins on the rst day of the dark half of the 6th moon, and ends in the

middle of the gth moon (sce chap. xiv). If one receive the ordination on the 17th

of the 6th moon, i.e. the beginning of the second summer, one can claim the

residence of the second summer-retreat as well as the first. Choosing the early

dawn also means getting an earlier ordination.

3 See the Vinaya text, part i, 5. B. E., vol. xiii.



104 A RECORD OF BUDDHIST PRACTICES. XIX.

power. When he has read the Vinaya-pisaka, he begins to learn the

Sitras and SAstras. Such is the way in which a teacher instructs in

India. Although it is a long period since the days of the Sage, yet such

a custom still exists unimpaired. These two teachers (i.e. Upadhyaya

and Karmafarya)! are likened to parents. Can it be right for a man

who has taken unusual pains to be ordained to pay no more attention

to the precepts when he has been ordained ?

It is surely a pity that such a beginning should have no satisfactory

end. There are some who after having desired to be ordained, when

they first met their teachers, have never after ordination approached

their teachers again; they neither read the book on precepts nor open

the Vinaya texts: such men have been vainly admitted into the religious

ranks, and will be a loss to themselves and to others also. Persons of

this kind cause destruction to the Law.

The following are the grades (lit. Rules of Practice) of Indian priests,

After the Upasampada ordination, the priest is called Cha-ga-ra (i.e.

Dahara), which is translated by ‘small teacher, and those who have com-

pletely passed ten summer-retreats® are called Sthavira (elders), which

is translated by ‘settled position, for a Sthavira can live by himself with-

out living under a teacher’s care. He can also become an Upadhyaya.

In letters or any communication one puts down Sramazera N.N.,

Dahara (small) Bhikshu N. N., or Sthavira Bhikshu N.N.; but if one be

learned both in the sacred and secular literatures and famed as virtuous,

one should call oneself a Bahusruta N.N. One must not call oneself

a Sangha N.N. (as they do in China), for Sangha is the name of the

whole assembly of priests. How then can one individual call himself

a Sangha, which contains four classes of men (priests)? In India there

is no such custom as calling oneself a Sangha (as in China).

Any one who becomes an Upadhyaya must be a Sthavira, and must

have passed the full ten summer-retreats. The age of a Karmasarya

and private instructor, and of other teachers who are witnesses, is not

1 For these two teachers, see Mahdvagga I, 32, 1, note, pp. 178-9, 8. BE,

vol. xiii,

3 The number of years for Sthavira given here confirms the statement of

Childers, s. v. ‘thero’ (also Hardy’s E. Mon. 11, and Burnouf’s Intr. Bud, 288).
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limited?; they must be fully acquainted with the Vinaya, being them-

selves pure; and must be either in the full or in the half number’? It

is said in the Vinaya: ‘Those are guilty of defiling others who call

a man Upadhyaya who is not really an Upadhyaya, or Akarya who is

not an Af#arya, or vice versa, and those also who being themselves

Upadhyayas refuse to be called so.’

When a man has asked one, saying: ‘What is your Upadhydaya’s

name?’ or ‘Whose pupil are you?’ and also when one has oneself

thought it proper to tell the name of one’s Upadhyaya as required by

circumstances, one should say: ‘Under the present circumstances I tell

you the name of my Upadhyaya; he is N. N. by name. One should

not wonder that the (pronoun) ‘J’ is used here *, for the expression of ‘I’

is not a haughty word in India and in the islands of the Southern Sea.

Even to call others ‘you’ is not disrespectful language.

It is simply meant to distinguish one from another, and these words

never convey an idea of haughtincss, quite unlike the custom of China,

which considers the use of ‘I* and ‘you’ rude and unconventional. If

one still dislikes the use of ‘I,’ one may use ‘now’ instead of ‘I*’ These

points are in conformity with the teaching of the Buddha, and must be

practised by the priests. Do not join the train of people who are blind

to black and white (i.e. wrong and right).

Those white-robed (laymen) who come to the residence of a priest,

and read chiefly Buddhist scriptures with the intention that they may

one day becorne tonsured and black-robed, are called ‘children’ (Mavava).

1 The text has fil cE aE He He, but He cannot very well be construed

here. I should amend the reading by placing Jgy instead of that character ;

these two are very much alike when written in a running hand.

? The text has rH ya Bed wh lit. ‘fujl in the medium or the extreme number.’

Kasyapa says that rH ip i is ten in number, and ye iH wy is five in

number, but why they are called the ‘medium’ and ‘ extreme’ we do not know.

5 "The reader is reminded that in Chinese, courteous language does not like the

use of a pronoun of the first person, but use is made of secondary nouns, such as

‘servant, ‘slave, or one’s real name.

* This substitute is admissible in Chinese, though it is very strange in English.

Pp
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Those who (coming to a priest) want to learn secular literature only,

without having any intention of quitting the world, are called ‘students’

(Brahmafarin). These two groups of persons (though residing in a

monastery) have to subsist at their own expense.

(Note by I-tsing): In the monasterics of India there are many

‘students’ who are entrusted to the Bhikshus and instructed by them in

secular literature.

On one hand the ‘students’ serve under the priests as pages, on the

other the instruction will lead to pious aspirations. It is therefore very

good to keep them, inasmuch as both sides are benefitted in this way.

It is worth one bowl of gifts gained by the Dhita, without any trouble.

Even if their service only be counted as gain, they are rather useful ;

let them bring the tooth-wocds or-serve at the meals, and it is sufficient

to supply the present necd. - It is not.a bad, way in any case.

These ‘students’ must not be fed from the permanent property of

the Sangha, for this is prohibited in the teaching of the Buddha; but if

they have done some laborious work for the Sangha, they are to be fed

by the monastery according to their merit.

Food made for ordinary purposes or presented by the giver to be

used by the ‘students’ can be given to them without wrong-doing.

The Shadow of the Buddha has faded away from the Dragon River,

and the Light of his splendour has disappeared from the Vulture Peak ;

how many Arhats have we who could hand down the Sacred Law?

Thus it is said in a Sastra: ‘When the Great Lion closed his eyes,

all the witnesses also passed away one after another. The world became

ever more defiled by passion. One should be on one’s own guard without

overstepping (the moral disciplinc).’

All the virtuous should join in protecting the Law. But if you, being

remiss and idle, let human inclination work, what would you do with the

men and Devas whose guidance is in your charge?

It is said in the Vinaya: ‘As long as there is a Karmafdrya (the

holder of Rules) my Law will not be destroyed. If there be no one who

holds and supports the Karma (Rules) my Law will come to an end.’ It

is also said: ‘While my precepts exist, I live’ These are not empty

sayings, but have a deep meaning, and therefore should be duly respected.

Again I express the same in verse:
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The shadow of the Great Master has faded away, and the chief

magnates of the Law have also passed from us. The heretics stand high

as a mountain, and the small hill of benevolence is also being radned.

To preserve the radiance of the sun-like Buddha is indeed the work

of the good and wise. If one follow the narrow path, how can one teach

the greater way? (The good Law) has been fortunately handed down

to the intelligent, who havc diligently to promote it.

It is to be hoped that one will transmit and propagate the Law

without defiling it, but making it ever more fragrant to remotest ages.

What is meant by ‘making the Law ever more fragrant?’

It is stirring up the waves in the Ocean of Sila (morality). Thus the

teaching of the Buddha may not come to an end though it has already

been ncar its end, and the practice of the Law may not be wrong though

it has almost suffered misapprehension. We should make our practice

agree with the Right Teaching taught in Kagagrzha, and endeavour to

arrive at the point of undefiled discipline laid down at the Geta Gardens.

CHAPTER XxX.

BATHING AT PROPER TIMES.

Now I shall describe the manner of bathing. Bathing in India is

different from that in China. The weather is moderate in all seasons,

somewhat different from other districts. . There are flowers and fruits

always, even in the twelfth month. Snow and ice are unknown. There

is frost, but slightly. Though it is hot (in certain seasons), yet the heat

is not intense ; and even in the warmest season people do not suffer from

‘prickly heat!’ When it is very cold, they have not chapped feet, for

they wash and bathe frequently, and think much about the purity of the

body. In their daily life they do not eat without having first washed.

Water is exceedingly abundant in the pools everywhere. It is con-

sidered meritorious to dig ponds*. If we go but one yogana, we see

' The so-called ‘ prickly heat’ is a severe form of Lichen tropicus.

2 Cf, Si-yu-ki, Julien, Mémoires, liv. viii, p. 466, where two brother Brahmans,

according to the command of Mahesvara Deva, build a monastery and dig a pool
.

to gain religious merit.

P2
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twenty or thirty bathing-places; and they vary in size, some being one

mou (or about 733} square yards), others five mou. On all sides of

a pond Sala-trees are planted, which grow to the height of about forty

or fifty fect. All these pools are fed by rain-water, and are as clear as

a pure river. Near every one of the cight Aaityas! there is a pool in

which the World-honoured One uscd to bathe. The water in these pools

is very pure, different from that in others.

There are more than ten great pools near the Nalanda monastery,

and there every morning a ghav/i is sounded to remind the priests of the

bathing-hour. Every one brings a bathing-sheet with him. Sometimes

a hundred, sometimes a thousand (priests) leave the monastcry together,

' The eight Aaityas are—

1. In Lumbini Garden, Kapilavastu, the Buddha’s birthplace. (Cp.

Lalita., p. 94.)

2, Under the Bodhi tree near the Naira%gana river, Magadha, where

Bucdhahood was obtained,

3. In Varawasi (Benares), in the country of the Kasts, the place where

the Buddha preached his Law for the first time.

4. In Geta Garden, Sravasti, where the Buddha’s great supernatural

powers were displayed.

5. In Kanyakubga (Ranoj), where the Buddha descended from the

Trayastrimsa Heaven.

6. In Ragagrha, where a division amony the disciples arose and the

Buddha taught them accordingly.

7. In Vaisalf, where the Buddha spoke about the length of his life.

Reference to this occasion in I-tsing’s Introduction, see p. 5, and

also in Si-yu-ki, Julien, liv. vii, p. 390.

8. In the great avenue of the Sdla-trees in Kusinagara, where the

Buddha entered Nirvana. See my note at the end.

The above names are to be found in (1) Jiun Kasyapa’s Commentary ; (2)

Mflasarvastivadanikaya-vinaya-samyuktavastu, book xxxviii, translated by I-tsing,

A.D. 710 (Nanjio’s Catal., No. 1121); (3) Ash/a-maha-£aitya-stotra, composed by

king Siladitya (Nanjio’s Catal., No. 1071); (4) most clearly, in the ‘ Sitra on the

Names of the Great Aaityas’ (Nanjio’s Catal., No. 898), see Nanjio’s note in the

Catatogue, Cf. the eight Stipas, Mahaparinibbina-sutta VI, 31-62 (pp. 131-135):



BATHING AT PROPER TIMES. 109g

and proceed in all directions towards these pools, where all of them take

a bath.

The regulation concerning the bathing-shect is as follows: Take soft

cloth five feet long by a foot and a half wide, and put it round the body

(over the under-garment). Draw out and /ake off the ordinary under-

garment, and let both ends of the bathing-cloth come in front. Then

take hold of the upper corner of the left end with the right hand, and by

pulling it up towards the waist let it touch the body; join this with the

right end of the cloth; and twisting both together, push them in between

the waist and the cloth itself. This is the way of putting on a bathing-

sheet. The same is the rule for putting on an under-garment at bed-

time. When a man is about to come out of the bathing-place, he should

shake his body and emerge from the water very slowly lest he should

take out some insects adhcring to the cloth. The rules concerning the

manner of coming up to the bank are laid down in the Vinaya texts}.

In case of having a bath in the monastery without going to the pond,

the bathing-cloth is put on in the same manner, but the water is poured

on by another man, and an enclosure is to be made around the spot for

bathing.

The World-honoured One taught how to build a bath-room, to con-

struct a brick pond in an open place, and to make a medical bath in order

to cure a disease. Sometimes he ordained the whole body to be anointed

with oil, sometimes the feet to be rubbed with oil every night, or the

head every morning; for such a practice is very good for maintaining

clear eyesight and keeping off the cold.

Concerning all these details, we have sacred authority which is too

voluminous to be fully stated here. A detailed account is found in

the Vinaya texts". Further, bathing should always take place when

one is hungry. Two kinds of benefits are derived by having meals

after bathing. First, the body is pure and empty, being free from all

1 In the Mflasarvdstivadanikaya-samyuktavastu, book v (Nanjio’s Catal., No.

i121), and the Vinaya-sangraha, book xii (Nanjio’s Catal., No. 1127).

2 For the construction of a bathing-room enjoined by the Buddha, &c., see

the Milasarvastivadanikiya-samyuktavastu, book iit (Nanjio’s Catal, No. 1121),

and also in the Katurvarga-vinayapi/aka (Nanjio’s Catal., No. 1117).
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dirt. Second, the food will be well digested, as the bathing makes one

free from phlegm or any disease of the internal organs. Bathing after

a good meal (lit. much eating) is forbidden in the ‘ Science of Medicine’

(Aikitsa-vidya). Therefore we can sce that the (CAznese) saying: ‘Wash

hair when hungry, but bathe after food,’ docs not hold good in every

country. When a bathing-sheet only three feet long is worn (as usual

iz China), it cannot preserve decency, being too short. Bathing without

any cloth is contrary to the teaching of the Buddha. People ought to use

a bathing-garment made of a cloth the length of which measures four

times its breadth; then it can cover the body as is seemly. Such a prac-

tice is not only in perfect harmony with the noble teaching of the Buddha,

but also produces no shame before men and gods. As to the right or

wrong of other matters the wise should carefully judge for themselves.

Even in night bathing one should adhere to the proper custom;

how much more then should one cover the body before the people’s

eyes!

CHAPTER XXII.

CONCERNING THE MAT TO SIT ON,

IN the five parts of India there is no such custom as using a mat to

sit on while worshipping. Nor is there any reference in the rules of the

four Nikayas to the custom of standing and saluting others three times.

Gencral rules for doing homage will be found in other chapters (xxv

and xxx). In making a mat for sitting or lying on (Nishidana) a piece

of cloth is cut (in two), and the pieces placed one upon the other and

stitched together. Patches (or fringe) are attached to the mat. I have

no time to give here a minute description of its size’. It is used for

preserving the mattress belonging to another, when one happens to sleep

1 Kasyapa gives a sketch of the mat, and says: ‘Its length is the Buddha’s

two spans, and its width the Buddha’s one span and a half. As the Buddha’s

fingers were twice as long as ours, the length would be about 4 feet 5 inches, and

the width 3 feet 32 inches. One third of the mat is fringed at the bottom. The

vencrable Udayi was very tall; a mat of the measurement then prescribed was too

short and lis feet extended beyond the edge. Accordingly he brought some
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thereon. Whenever one uses anything which is another's possession,

whether it be new or old, one must spread (one’s own mat) over it.

But if the thing be one’s own, and be old, one need not use (another mat).

But one should avoid destroying gifts of the faithful by dirtying them.

The sitting-mat is not used when one performs a salutation.

The priests in the Southern Sea 7s/ands keep a cloth three or five

feet long, doubled up like a napkin, and they use it for kneeling on when

they perform a salutation. They carry it on the shoulder when walking.

Whenever Indian Bhikshus come ¢o the islands, they cannot but smile

when they sce this custom.

CHAPTER XXII.

RULES OF SLEEPING AND RESTING.

AS apartments (in a monastery) are not spacious in India, and the

residents are numerous, the beds are removed after the occupants have

risen. They are put aside in a corner of the room, or removed outside

leaves on which to place his feet. The Buddha saw this and lengthened the

measurement. So the lengthened portion must always be fringed or patched,

representing leaves. This must have been an important custom among the

PN

me ee
The Millasarvastivadin’s Nishidana.

Bhikshus, for it was one of the ten theses promulgated by the Vaggian Bhikshus

of Vaisali that ‘a rug or mat need not be of the limited size prescribed if it had

no fringe’ (see Kullavagga XU, 1,1 (9)). Cf Patimokkha, Pasittiya 89. See

my additional note at the end.
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the doors. The width of a bed is two cubits (= 3 feet), and its length

four cubits (= 6 feet). The mat is made of the same size, and is not

heavy. The floor (of an apartment) is cleansed by strewing over it

dry cow-dung. Next, chairs, blocks of wood, small mats, &c., are

arranged. Then the priests take their seats according to rank, as usual.

Necessary utensils are placed on the shelves’.

There is no such custom as screening one’s bed with a cloth (as

in China). For, if a man is unfit to sleep in the same apartment

with others, he should not do so, And if all are equally qualified,

why should one screen oneself from others?? In using the bed which is

the possession of the Brotherhood (Safgha), onc should put something

between the body and the bed; and it is for this purpose that the mat

(Nishidana) is used. If one does not conform to this rule one is Hable to

suffer the retribution of the ‘black back? We have strict injunctions

of the Buddha on this point, and we must be very careful about it.

In the ten islands of the Southern Sca, as well as in the five divisions

of India (lit. the West), people do not use wooden pillows to raise the

head, Itis only China that has this custom.

The pillow-covers are made almost the same way throughout the

West. The matcrial is silk or linen; the colour varies according to one’s

own liking. It is sewed in a square bag one cubit long and a half

cubit wide. The pillow is stuffed with any suitable home products, such

as wool, hemp-scraps (or waste hemp), the pollen of Typha latifolia

(Pu), the catkins of the willow, cotton, reed (Ti), Tecoma grandiflora

1 Concerning the bedsteads, &c., see Aullavagga VIII, 1, 4, note.

* My translation follows Jiun Kasyapa’s Commentary. Such a novice who has

not yet received full ordination is unfit to sleep in the same apartment as those

who have received it. ,

§ One text has B instead of A; the latter is decidedly the better reading.

In the Mfilasarvastivadaikasatakarman we read: ‘The Buddha said that Bhikshus

must not use the bed-gear belonging to the Brotherhood without putting something

on it. He further pointed to a man whose dack was black, and told Ananda that
that man was a priest under the former Buddha named Kaésyapa, but he fell into

Hell on account of his using the bed-gear belonging to the Sahgha without any

proper thing between, and he was born 500 times with black back,’
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(T‘iao), soft leaves, dry moths, the ear-shell (Chiich-ming, i.e. Haliotis),

hemp or beans; it is made high or low, according to the cold or warm

season, the object being to get comfort and to rest one’s body. There

is indeed no fear of its being hard to the touch. But a wooden pillow

is rough and hard'!, and it allows the wind to pass below the neck

and frequently causes headache. However, usages differ according to

the country; I am here simply stating what I heard in a foreign land,

and therefore whether one should carry out this or not must be judged

by one’s own inclination. But warm things keep off cold, and hemp or

beans are good for the eyesight, besides very beneficial ; thus such things

can be used without any mistake. In a cold country, if one expose one’s

head there often follows a chill (or acute febrile disease), Catarrh in

winter months is due to the same cause. If one warm the head at

proper times? there should not be any trouble or disease. The saying,

(in China), ‘ Head cold and feet warm, cannot always be relied on.

Sometimes a holy image is placed in the rooms where the priests

reside, either in a window or in a niche especially made for it. When

they sit at meals, the priests screen the image with a linen curtain.

They bathe it every morning, and always offer it incense and flowers.

Every day at noon they sincerely make offerings of a portion of what-

ever food they are going to eat. The case containing the scriptures is

placed on one side. At sleeping hour they retire into another room*.

There is the same custom inthe islands of the Southern Sea. The

following is the manner in which the priests usually worship in their

private rooms. Every monastery has its holy image, which is enshrined

in a special temple. The priest must not fail to wash the image after

it is constructed during his lifetime. And it is not allowable that the

simple offering of food should be made only on a fast day. If these

regulations are carried out, then to have the image in the same room is

? The text has Bg, ‘whip,’ but the commentator Kasyapa happily conjectures

that it should be hii, ‘hard ;’ my translation follows him.

2 All but the Korean edition have ar — ey instead of 4 IRE my trans-
lation follows the latter.

* Or ‘they remove the image into a different room,’ It is certain, at any rate,

that the sleeping-chamber is not the same as the room where the image is.

Q
w
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not wrong. While the Buddha was living, His disciples lived in the same

rooms, and an image represents the real person; we can live in the

same rooms without any harm. This traditional custom has long been

practised in India.

CHAPTER XXIII.

ON THE ADVANTAGE OF PROPER EXERCISE TO ITEALTH.

IN India both priests and laymen are generally in the habit of

taking walks, going backwards and forwards along a path, at suitable

hours, and at their pleasure: they avoid noisy places. Firstly, it cures

diseases, and secondly, it helps to digest food. The walking-hours are

in the forenoon (before eleven.o’clock) and late in the afternoon. They

either go away (for a walk) from their monasterics, or stroll quietly along

the corridors. If any one neglects this exercise he will suffer from ill-

health, and often be troubled by a swelling of the legs, or of the stomach,

a pain in the elbows or the shoulders. A phlegmatic complaint likewise

is caused by sedentary habits. If any one, on the contrary, adopts this

habit of walking he will keep his body well, and thereby improve his

religious merit. Therefore there are cloisters (Kankrama)+ where the

World-honoured used to walk,.on the Vulture Peak, under the Bo-tree,

in the Deer Park, at Ragagrtha, and in other holy places, They are

about two cubits wide, fourteen or fifteen cubits long, and two cubits

high, built with bricks ; and on the surface of each are placed fourteen

or fifteen figures of an open lotus-flower, made of lime, about two cubits

(=three feet)? in height, one foot in diameter, and marked (on the surface

of each figure) with the footprint of the Sage. At each end of these

walks stands a small Kaitya, equal to a man’s height, in which the holy

image, i.e. the erect statue of Sakyamuni, is sometimes placed. When

any one walks towards the right round a temple or a Kaitya, he does it

1 See Mahdvagega V, 1,14, note; Aullavagga V, 14, 1; Ind. Ant., vol. x, 192.

2 Read ‘two cubits’ (chou) for ‘two inches’ in the text. I-tsing describes

the cloisters again in his Memoirs (see my additional note at the end; also

Chavannes, p. 96), and gives ‘two chou,’ i.e. three feet. This is confirmed by

Hiuen Thsang (Julien, liv. viii, p. 470); he gives ‘three feet.’
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for the sake of religious merit ; therefore he must perform it with special

reverence. But the exercise (I am now speaking of) is for the sake of

taking air, and its object is to keep oneself in good health or to cure

diseases. Formerly it was termed //sizg-tao (or ‘walking on a way’);

we now term it Ching-hsing (or ‘perambulating’), both having the same

signification. But this suitable practice has long since been discon-

tinued at Tung-ch'uan (i.e. China)! We read in the Satras: ‘ Looking at

trees, they walk.’ Moreover, we see the very place (where the Buddha

used to take a walk) close to the Diamond-seat (i.e. Vagrasana); only we

find there no round (lotus-formed) pedestal (such as they make in China).

CHAPTER XXIV.

WORSIHIP NOT-MUTUALLY DEPENDENT.

TUE rules of salutation are to be practised according to the teaching

of the Buddha. One who has proceeded to full ordination and whose date

of ordination is earlier? can claim a salute from the juniors. Vhe Buddha

said?: ‘There are two kinds of men who are worthy of salutation ; first,

the Tathagata; second, elder Bhikshus,’ This is the golden word of the

Buddha; why should we then trouble ourselves to be humble and unas-

suming? When the junior sees a senior he should quietly show respect and

salute with the word ‘Vande’ (i.e. ‘1 salute’ but often ‘Vandana’); and

the senior in accepting the salutation should say ‘ Arogya’ (n.‘health’),
holding his hands right in front. This word implies one’s praying that

the one addressed may vot have any descase (aroga). If they do not say

these words, both parties are faulty. Whether standing or sitting, the

ordinary ceremony should not be changed. Those who are worthy of

receiving salutation need not salute others who are inferior to themselves.

Such is the rule among the priests of the five parts of India. It is

' Lit. ‘the measurement of the shadow is before others.’

2 Jiun Késyapa thinks that this quotation is from the Vinaya-sangraha, book

xili (Nanjio’s Catal, No. 1127), where four kinds of those worthy of salutation are

enumerated: (1) Tathigata, to be respected by all; (2) Pravragitas or homeless

priests, to be saluted by laymen; (3) Bhikshus who received the Upasampada

ordination earlier, to be saluted by those who received it later; (4) those who

received the Upasampada, to be saluted by those who have not yet received it.

Q2
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unseemly that the junior should expect the senior to stand when the

salutation is about to take place. Nor is it right for the senior to be

afraid of offending or displeasing the junior while receiving salutation ;

and from this motive some hastily take hold of the junior and do not

allow him to bow; sometimes the junior strenuously seeks to be respected,

but is unable to rise to a proper position. Yet they often say: ‘ If they

act otherwise, they are not obscrving the ceremonies,’ Alas! they make

little of the noble teaching and give way to personal feeling, and do not

conform to the rules of paying respect or receiving honour. One should

indeed pay great attention to this point. Who ought to stop this long-

prevailing error? (More literally: ‘Long is the stream overflowing!

Who ought to dam it up?’)

CHAPTER XXV.

BEHAVIOUR BETWEEN TEACHER AND PUPIL.

THE instruction of pupils (Saddhiviharika) is an important matter

for the prosperity (of religion). If this is neglected, the extinction of

religion is sure to follow. We must perform our duties very diligently,

and should not (allow ourselves too great license) like a net that allows

water to run through it.

It is said in the Vinaya?!: ‘ Every morning early a pupil, having chewed

tooth-wood, should come to his teacher and offer him tooth-wood and

put a washing-basin and a towel at the side of his seat. Having thus

served him, the pupil should go and worship the holy image and walk

round the temple. Then returning to his teacher, he makes a salutation,

holding up his cloak, and with clasped hands, touching (the ground with

his head) three times, remains kneeling on the ground. Then with

Bowed head and clasped hands, he inquires of the teacher, saying: “Let

my Upadhyaya be attentive,” or: “ Let my A#drya be attentive ;” I now

make inquiries whether my Upadhyaya has been well through the night,

whether his body (lit. four great elements) has been in perfect health,

whether he is active and at ease, whether he digests his food well,

1 Cf. the MilasarvdstividanikAya-samyuktavastu, book xxxv (Nanjio’s Catal.,

No. rr21), and also Mahavagga I, 25, 6 seq.
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whether he is ready for his morning meal.’ Inquiries may be short or

full according to circumstances. Then the teacher answers these in-

quiries concerning his own health. Next, the pupil goes to salute his

seniors who are in neighbouring apartments. Afterwards he reads

a portion of the scripture, and reflects on what he has learnt. He

acquires new knowledge day by day, and searches into old subjects

month after month, without losing a minute.

Waiting till the time for the simpler meal! the pupil should ask to be

allowed to partake of a meal, according to his own appetite. What use

is there in hurrying to take rice-water before dawn—so hastily that he

does not tell even his teacher, nor chew a tooth-wood, nor has he time

to inspect water as to insects. He will not even be able to wash and

cleanse himself. Is such a man not aware that he transgresses the four

points* of the Buddha’s teaching? All errors proceed from these. I pray

that those who are responsible for the preservation of the Law® may

regulate these points properly.

(Notes by I-tsing): Note 1. Upadhyaya... Upa=‘near,.’ When we

pronounce pa (long), another a is contained in it, and Adhydya means

‘teaching to read.’ This term was wrongly transcribed by ‘ Ho-shang’

(Fl ff: O-shé and Wa-djo in Japanese). A general name for ‘learned

men’ in the West (India) is Wu-shé*, but this is not a Buddhistic (or

* According to the commentator Kasyapa, the first smaller meal-time is just

after sunrise. The simpler meal is breakfast.

* The four points of the Buddha’s teaching transgressed are (1) eating before

sunrise, (2) not telling the teacher of one’s going to have a meal, (3) not chewing

a tooth-wood, and (4) not inspecting water as to insects (KAsyapa).

® The text has AE ¥ <z. Be; the first two characters are generally trans-

lated by ‘resident priest.’ It is true the term became later an appellation for a

‘resident priest, but by translating so, we do not do justice to the original idea of

the term. Originally it was intended for AE +F = =F ‘preserver or main-

tainer of the Three Jewels. At any rate I-tsing uses it here in this sense.

* Here four names of the same or different origin are brought together :—

1. Upiidhyaya, a regular name for teacher, used throughout I-tsing’s

translations and works.



118 A RECORD OF BUDDHIST PRACTICES. XXV.

regular) word. In all Sanskrit Sdtras and Vinaya texts the term Upa-

dhyaya is used, which is translated by ‘teacher of personal instruction,’

In the northern countries the teacher is generally called Ho-shé; this

caused the translators to adopt the erroneous transcription.

Note 2. Afarya! is translated ‘teacher of discipline ;’ it means ‘ one

who teaches pupils rules and ceremonies.’ This term was wrongly

transcribed ‘ A-shao-li’ (A-jari, in Japanese) by the old translators.

Note 3. To tell a teacher of one’s own doings, &c., mentioned above,

is the custom which is taught in the Arya-desa; Arya meaning ‘noble,

desa ‘ region,’ the Noble Region, a name for the West. It is so called

because men of noble character appear there successively, and people all

praise the land by that name. It is also called Madhya-desa, i.e.

Middle Land, for it is the centre of'a hundred myriads of countries.

The people are all familiar with this name. The northern tribes (Hu=

Mongols or Turks) alone call the Noble Land ‘ Hindu,’ but this is not at

alla common name. It is only a vernacular name, and has no special

significance. The people of India do not often know this designation,

and the most suitable name for India is the ‘ Noble Land.’

Some say that Indu means the moon, and the Chinese name for India,

i.e. Indu, is derived from it ; although it may mean this, it is, nevertheless,

not the common name. As to the Indian name for the Great Chou

(China), i.e. Aina, it is only a name and has no special meaning.

Further we ought to note thatthe whole country comprising the five

parts of India is called the ‘kingdom of the Brahmans’ (Brahmarashéra).

2. Ho-shé (Fn qk): used in the North Countries. This may safely be

identified with the Kashgarian vernacular of Sanskrit Upadhyaya,

i.e. Hua-hsieh (ab pk):

3. Ho-shang; O-sho or Wa-dj6 (Fn ff): a long-used term in China,

and said to be derived from the above Kashgarian pronunciation.

4. Wu-shé GB rt), a general name for ‘the Icarned’ in India, but not

a regular word. This may be also a corruption of Upadhydya, and

may be the same as the above Kashgarian term.

1 For the relation of Axarya to Upadhyaya, see Mahavagga I, 32,1, note, S.B.E.,,
vol, xiii, pp. 178, 179.



BEHAVIOUR BETWEEN TEACHER AND PUPIL, 119

Sali on the north is all called the Mongolian Frontier (or Border).

One should not confuse them nor call all of them by one name.

When one has shaved the head, worn a Pa/a (simple garment), and

received the Upasaszpada ordination after having become ‘homeless,’

one need not tell one's teachers the five things as is ordained in the

Vinaya!, but must tell everything clse; if not, one will be faulty.

The five things to be confessed are: (1) the chewing of tooth-wood ;

(2) drinking water; (3) going to stool; (4) making water; (5) Kaitya-

vandana, or worshipping of a Kaitya within forty-nine fathoms in the

sacred boundary. When, for example, the novice is about to eat,

he should go near his teacher, and having saluted according to the

rule, announce to him as follows: ‘Let my Upadhyaya be attentive;

I now announce to you that I wash my hands and utensils, and wish

to have a meal. The teacher should say, ‘Be careful.’ All other

announcements should be made according to thisexample. The teacher

will then tell his pupil what to do, concerning the matter and time of

announcement. When there are many things to announce the pupil

can do so all at once. After the lapse of five summers from the time

that the pupil masters the Vinaya, he is allowed to live apart from his

Upadhyaya. He can then go about among the people and proceed to

pursue some other aim. Yet he must put himsclf under the care of

some teacher wherever he goes.) This awill cease after the lapse of ten

summers, ie. after he ts able to understand the Vinaya. The kind object

of the Great Sage is to bring one up to this position. If a priest does

not understand the Vinaya, he will have to be under another’s care

during the whole of his lifetime. If there be no great teacher, he must

live under the care of a sub-teacher. In this case the pupil should do

all but salutation, for he cannot salute his teacher in the morning, or ask

his health, since he must always act in accordance with the Vinaya, with

which he is unacquainted ; and even if it be necessary to announce any

matter, how can he do so when he himself dues not understand the way.

Sometimes he receives from the sub-teacher instruction in the morning

and in the evening. Even though the sub-teacher instruct such a pupil,

the meaning of the Vinaya text may not be understood as it ought to

* In the Mfilasarvastivadanikdya-vinaya-sahgraha, book xiii.
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be. For if he who confesses (i.e. the pupil) cannot rightly indicate his

point, how can he who answers (i.e. the teacher) give a proper command.

A full confession is, therefore, not to be made. But negligence has long

become a habit; pursuing an casy course people do not trouble zo

conform to the Law,

If we practise in accordance with the teaching of the Buddha, then

the succession of the Law will never be interrupted. If his rules be

slighted, what else can there be that is weighty? Thus, it is said in the

Vinaya text: ‘Rather be a butcher than be a priest who gives others

full ordination and leaves them untaught 4.’

The following is also the manncr in which a pupil waits on his

teacher in India. He goes to his teacher at the first watch and at the

last watch inthe night. First the teacher bids him sit down comfortably.

(Selecting some passages) from the Tripizakas, he gives a lesson in a way

that suits circumstances, and does not pass any fact or theory unex-

plained. He inspects his pupil’s moral conduct, and warns him of

defects and transgressions. Whenever he finds his pupil faulty, he

makes him seek remedies and repent. The pupil rubs the teacher’s body,

folds his clothes, or sometimes sweeps the apartment and the yard. Then

having examined water to see whether insects be in it, he gives it to the

teacher*. Thus if there be anything to be done, he does all on behalf of

his teacher. This is the manner in which one pays respect to one’s

superior. On the other hand, in casé of a pupil’s illness, his teacher

himself nurses him, supplies all the medicine needed, and pays attention

to him as if he were his child.

In the fundamental principles of the Law of the Buddha, teaching and

* In the Mflasarvastividanikaya-vinaya-sangraba, book xiii, 11 (Nanjio’s

Catal., No. 1127). The idea is elsewhere expressed, as quoted by Jiun KAsyapa,

as follows: ‘ Butchers such as a XawdAla will kill many lives but do not destroy

the Good Law of the Tathagata, and therefore may not fall into the three lower

existences, i.e. Hell, Brute Creation, and Departed Spirits; but he who initiates

others and becomes a teacher, and cannot teach properly, causes destruction to the

Good Law, and therefore will certainly fall into Hell.’

This passage is found in the Bhadrastla-stitra, book iv (Nanjio’s Catal. No. 1085).

® Cf. Mahavagga I, 25, 10, t1, 14, and 15.
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instruction are regarded as the first and foremost, just as king Aakra-

vartin very carefully protects and brings up his eldest son; so carefully

is a pupil instructed in the Law. There is a distinct injunction of

the Buddha's in the Vinaya; ought we to cast a slight upon this

point?

As to Aaityavandana (‘worshipping a Kaitya’) above referred to,

when the Great Teacher, the World-honoured, entered into Nirvaza, and

men and gods assembled together, to burn his remains in the fire, people

brought there all kinds of perfumes until they made a great pile, which

was called A iti, meaning ‘ piling! Derived from this we have afterwards

the name of Kaitya. But there are other explanations of this word:

firstly, because it is thought that all the virtues of the World-honoured

are deposited together (or collected, Ait) here; secondly, because it is

formed by piling up bricks or earth, The meaning of this word has been

thus clearly handed down. Another name for it is Stipa, the meaning

being the same as Kaitya*. A general name adopted by the old trans-

lators is T‘a (T6 in Japanesc) *,and the special name is Chih-t'i Both are

wrong, but both may be used, since people understand by the names

what they are, without discussing the meaning of these words. There

are two ways of explaining a name in the West (India). Firstly, as

a name having a meaning; sccondly, as a name having no meaning.

The name having a meaning has a reason in the name, and is to be

explained according to the meaning, of the word. In this case the name

and the thing itself arc in conformity with each other.

Such names as Shan-ju (i.e. ‘well-entered’ zvto the Mahdydnua) had

a meaning in the beginning, and were given on account of virtuous

action, but when people become familiar with the name they do not

think of its meaning, and simply call the man by the name Shan-ju

because the world calls him so. In this way it has become a name

1 Cf. Mahdparinibbina VI, 35: Sabbagandhinam Aitakam karitva Bhagavato

sartram Aitakam Aropesum. Thus I-tsing’s ‘Ai’ seems to represent ‘ Xitaka,’

a funeral pile.

2 For the difference and relation between Xaitya and Sthpa, see Prof. Kern’s

Buddhismus, p. 173 seq., where they are minutely dealt with.

* T’a stands for T‘a-p‘o, pe Bo (Japanese, T6-ba). Cf. the Pali, Thfipa.
R
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having no meaning. Vandana means ‘salutation.’ When we are about

to go out to worship a Kaitya, and people have asked where we are going,

we answer: ‘We are going to such and such places to worship Kaityas.’

The meaning of salutation or worship is to respect one’s superiors and

to remain humble. When one is about to make a salutation or to

announce something, one must first adjust the priestly cloak, and gather

it up over the left shoulder, pressing the garment (with the right hand)

to one’s left side, so that it may fit tightly to the body. Now stretching

down one’s left hand, one should take hold of the left part of the under-

garment, while the right hand must follow the grasped part of the skirt

and fold (or double) the garment with the lowest part of the skirt so that

it well covers the knees; in so doing one should not allow any part of

one’s body to be seen. Let the back part of the skirt quickly touch the

body. Holding up the upper and under-garments one should not allow

them to touch the ground. Both heels must be placed together, the neck

and back ona level; with the ten fingers flat on the ground one should now

dow his head. There should be no covering lower down than the knees.

Then one should stretch forth one’s folded hands and again touch the

ground with one’s head. Thus should one carefully salute three times.

But in an ordinary salutation only once will suffice. There is no such

custom as standing up in the middle. Indians think it very strange

when they see one standing up and making salutation three times. If

one fear that there be any dust on the forehead (after the salutation), one

should first rub it and again wipe it over. Next, dust on the shins should

be wiped off; and with the garments adjusted one should sit down in

a corner of the room, or stand awhile. Jn the latter case, the honoured

one will offer a seat. When one is being censured for some fault, one may

stand all the time without fail. Such is the traditional custom handed

down uninterruptedly from teacher to pupil ever since our Buddha was on

earth. It is also found in Sitras and the Vinaya; it is often said that

one approaches the Buddha, touches both his feet, and sits down in a

corner of the room, But never have we heard of a sitting-mat being used.

Having done homage three times, one stands in a corner—such is the

Buddha’s teaching. There are many seats in the rooms of the honoured

elders, and those who come in should sit down according to the proper

manner. On sitting down, one’s feet touch the ground; but there is no
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such custom as to sit down at ease’. It is oftew said in the Vinaya that

one should first make ‘ Wu-ch‘ii-chu-chia’’; this is translated by ‘ squat-

ting, i.e. having both feet placed on the ground and both knees upright,

and the garments tight round the body without letting them down to the

ground, and that is an ordinary rule for protecting the garments while

speaking of sacred subjects (religious). The same is observed by one

who confesses sins before an individual, or by one who does homage to
a great assembly, or asks to be forgiven when censured, or salutes the

Brotherhood after full ordination.

There is another posture to be adopted while looking on and praising

a temple (Gandhakudi), i.e. bowing and worshipping with one’s folded

hands, with both knees resting on the ground. But there is no such custom

in any country (but China) as saluting or worshipping while sitting on

a couch. Nor do we find such a custom as using a woollen mat (w/z/e

worshipping). Is it reasonable to assume such a haughty attitude as the

above while wishing to pay respect to others? If one be ona couch or on

a mat, one is not paying due respect even in an ordinary social gathering.

How much less is this form seemly when worshipping an honoured teacher,

or the Great Master! The Indian lecture-halls and dining-rooms are

* The text has ith} HR, but according to Kasyapa it ought to be fj RE
“to rest one’s knees (07 she ground)

2 The Chinese ie Ne “As HUH, ‘ Wu-ch'ti-chu-chia ;’ Japanese, U-kut-chik-

ka. The word in Pali is Ukkusikam-nistdati; the corresponding word in Sanskrit

is given by Childers as Utkafuka. The Sanskrit Utka/ukdsana is translated by

an Hn BR us, ‘sitting cross-legged on the hams;’ and this posture is quite

different from what I-tsing is here mentioning. I-tsing clearly means ‘ squatting,’

but not ‘sitting on the hams cross-legged.’ His description of this posture quite

agrees with that given by Professors Rhys Davids and Oldenberg (Xullavagga IV,

4, 10, note): ‘This verb does not mean “to sit on the hams” as rendered by

Childers. The exact posture, unknown to Europe, is to crouch down on the feet

(keeping both toes and heels on the ground) in such a way that the hams do not

touch the ground, but come within an inch or two of it. It is regarded in the Pisakas

as a posture of humility.’ Another posture of humility is kneeling with the right knee,

see Sukhavati (L.) § 4 (Dakshivaganumandalam prithivyam pratish/hApayati).

RQ
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never furnished with large couches, but there are only blocks of wood

and small chairs, on which people sit while hearing a lecture or having

meals. Such is the proper manner.

It has long been customary in China to sit square-kneed. Though

one may sit according to the custom of the time being, yct one should

distinguish between what is proper and improper.

CHAPTER XXVI.

CONDUCT TOWARDS STRANGERS OR FRIENDS.

In the days when the Great Teacher lived, he himself, being the lord

of religion, used to pronounce a welcome whenever a strange Bhikshu

arrived. Though the Indian monks have established several rites (for

the reception of their friends), yet it isa general rule that whenever any

one perceives a person coming (to the monastery), whether he be

a stranger or a friend, a disciple or pupil, or an acquaintance, he instantly

procecds to receive him, and pronounce ‘ Svagata, which is translated

by ‘welcome!!? But if he finds the visitor to be a stranger, he procecds

to pronounce another, ‘Sushvagata, which is translated by ‘most

welcome?!’ If one does not pronounce these, then one has deviated from

the monastic rite on the one hand, and is guilty according to the Vinaya

on the other. This is invariably done without questioning whether the

new-comer be a superior or an inferior (to the host). And it is always

the case that, when a person has arrived, the host takes off the visitor's

water-jar and bowl, and hangs them up on pegs on the wall, and bids

the new-comer rest, seated comfortably in a private place, if he be

a novice; in the front apartment, if he be avenerable guest. If the host

be junior to the visitor, he, in honour of his superior, holds the calves of

the visitor’s legs, then strokes all parts of his body ; and if the host be

the senior, he strokes his back, but not so far down as his waist and his

feet, in order to soothe him. But if they be both equal in age, then no

difference is made.

* Or this may mean, ‘the guest then says “ Sushvagata” (in reply) as soon

as the “Svagata” is pronounced, in this case Sushvdgata would mean ‘ well-

welcomed.’
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When (the new-comer) has recovered from his fatigue, having washed

his hands and fect, he approaches the place where his superior is, and

pays respect to him by prostrating himself once; and, while kneeling, holds

his superior’s fect. His superior, stretching out his right hand, strokes

his inferior’s shoulder and back,—but if it is not long since they have

separated, he docs not stroke him with his hand. Now the teacher

inquires after his health, and the pupil answers how he is. Then the

latter withdraws on one side, and with due respect sits down. They do

not stand as the Chinese do. The general rule in India is to sit on a small

block of wocd, and all have the feet bare. There is no such custom

in the Eastern Hsia ‘i.e. China), and therefore the ceremony of holding

another's feet is not carried out.

_ It is often said in the Siitras that men and gods came to the Buddha,

bowed their heads down to both feet of the Buddha, then withdrew and

sat on one side; and this issuch a form as I am now describing. Then

the host, considering the season of the year, must offer either hot water

or some other drink.

Ghee, honey, sugar, or any other eatables and drink, can be offered

according to one’s desire. Or if it be one of the eight kinds of syrup!

allowed by the Buddha, it must be strained and made clear before one

offers it, If ‘t be thick with dregs, it is never allowed by the Buddha.

The juice of the stewed apricot is, by nature, thick, and we can

reasonably censider it as excluded from te /egal drinks. It is said in the

Vinaya: ‘ Syrup must be purely strained until its colour becomes like the

yellow leaf of the reed.’

Such are the ceremonies of receiving visitors, whether teachers,

pupils, disciples, strangers, or friends. It is not right for one to perform

Ho-nan (sce below) in haste as soon as onc reaches the house of a man,

* For the eight kinds of syrup, see Mahdvagga VI, 35, 6, and also the Vinaya-

sangraha, book viii (Nanjio’s Catal., No. 1127), and the Ekasatakarman, book v,

p- 57 (Nanjio’s Catal., No. 1131).

The eight Panas are, according to I-tsing: mofa, sofa, kolaka, asvattha,

utpala (or Udnmbara), parfisaka, mrvdhvika, and khargfra; in Mahdvagga VI,

35, 6: amba, gambu, foka, mofa, madhu, muddika, sdluka, and pharusaka. See

my additional note at the end.
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without regard to one’s own garments and cap, either braving cold

weather or enduring heat, consequently with the hands and feet benumbed

or with sweat all over the body. Such a system of haste is very much

against rule.

The teacher is zwrong if he lets the pupil stand duzstead of sitting on

one side while idly talking about anything but religion. Does such a man,

indeed, consider the promotion ef che Law to be of pressing need ?

Ho-nan is in Sanskrit Panti (Vande, ‘I salute’) or Vandana, translated

by ‘salutation. As people failed to transcribe the real sound, they

called it Ho-nan (Wa-nan or Wa-dan in Japanese), and as one cannot

change the accustomed sound, Ho-nan is still used. But if we take the

original sound, it ought to be Pan-ti (Vande).

On the road, ot in a crowd, such salutation as above mentioned is

not proper. But one ought just to stretch forth the folded hands and say

with the mouth ‘ Pan-ti’ (‘Vande’) while bowing down the head. There-

fore it is said in a Siitra: ‘Or one only stretches one’s folded hands,....

and bows down one’s head a little’ Such is a/so the way of doing honour.

A. man from the South! questions one whom he meets?,; he is thus

unconsciously conforming to the proper method. Had he only changed

the questioning into the word ‘ Vande’ (‘J salute’), his action would have

been entirely the same as that ordained in the Vinaya.

CHAPTER XXVII.

ON SYMPTOMS OF BODILY ILLNESS.

As I said before (in chap. xxv), one should take a small meal

according to one’s appetite (or ‘considering whether one’s own body

is ight or heavy’), that is to say, according to the condition of the

four great elements *, of which one’s body consists. If one’s appetite

* Men of the South are, according to the commentator Jiun KAsyapa, the

Vinaya teachers of Kiang-nan (south of the Yang-tsze-kiang), who adhere to the

Vinaya of the Ten Readings.

2 This would probably be an inquiry after one’s health.

® T.e. earth, water, fire, and air (Mahdbhita).
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be good, an ordinary meal should be taken. If one be indisposed, one

should investigate the cause ; and when the cause of ill-health has been

discovered, one should take rest. When health is recovered one will

feel hungry, and should take food first at the next light meal. Day-

break is generally called ‘the time of phlegm, when the juice of the

night food is still hanging about the chest, being as yet undispersed.

Any food taken at this time disagrces.

If, for example, one add fuel when the fire is already flaming, the

added fuel will be consumed, but if one put grass over a fire which is

not as yet blazing, the grass will remain as it is, and the fire will not

even burn.

Lighter meals are allowed by the Buddha in addition to the ordinary

meal; be it rice-water or rice itself, food is to be taken according to

one’s appetite.

If one could subsist on rice-water only, while carrying out the Law,

then nothing else should be eaten; but if one want rice-cakes, which

will nourish the body, one can have them without fault. Not only is it

called a discase when one has a headache and lies in bed, but also the

cause of a disease is brought about when cating causes discomfort to

one. When sickness has not been cured by medicine, one may eat food

at any unprescribed hour if this be the pliysician’s order. ‘In such case,’

the Buddha said, ‘the food is to be given in a private place.” Otherwise

food is forbidden at an improper time, The medical science, one of the

five sciences (vidya) in India, shows that a physician, having inspected

the voice and countenance of the diseased, prescribes for the latter

according to the eight sections of medical science (see below).

If he does not understand the secret of this science, he will, though

desirous of acting properly, fall into mistakes. The following are the

eight sections of medical science'. The first treats of all kinds of sores ;

the second, of acupuncture for any disease above the neck ; the third, of

the diseases of the body; the fourth, of demoniac disease ; the fifth, of the

Agada medicine (ie. antidote); the sixth, of the diseases of children ;

the seventh, of the means of lengthening one’s life; the eighth, of the

1 These perfectly agree with the cight divisions of the Ayur-veda, see my

additional note at the end.
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methods of invigorating the legs and body. ‘Sores’ (1) are of two

kinds, inward and outward, The disease above the neck (2) is all that is

on the head and face; any disease lower down from the throat is called

a ‘bodily’ disease (3). The ‘Demoniac’ (4) is the attack of evil spirits,

and the ‘Agada’ (5, but 6 of Ayur-veda) is the medicine for counter-

acting poisons. By ‘Children’ (6, but 5 of Ayur-veda) is meant from

the embryo stage until after a boy’s sixteenth year; ‘lengthening

life’ (7) is to maintain the body so as to live long, while ‘ invigorat-

ing the legs avd body’ (8) means to keep the body and limbs strong

and healthy. These eight arts formerly existed in eight books, but

lately a man epitomized them and made them into one bundle. All

physicians in the five parts of India practise according fo this book, and

any physician who is well versed_in it never fails to live by the official

pay. Therefore Indians greatly honour physicians and much ecstcem

merchants, for they do not injure life, and they give relief to others

as well as benefit themselves. I made a successful study in medical

science, but as it is not my proper vocation I have finally given it up.

Further we must notice that the medical herbs in India are not the

same as those of China (Eastern Hsia) ; those which exist in one country

are not found in the other, and the materials used cannot be treated in the

same way. For instance, the ginseng (Aralia quinquefolia), the Chinese

fungus (Pachyma Cocos), the Tang-kuci (Aralia cordata), the Yiian-chih

(Polygala sibirica), the tubers of aconite (Aconitum Fischeri), the Fu-tsze

(Aconitum variegatum), the Ma-huang (Corchorus capsularis), the Hsi-

hsin (Asarum Sieboldii), and such like are the best herbs in the Divine

Land (i.e. China), and are never found in the West (i.e. India). Hari-

taka (yellow myrobalan) is abundant in India; in North (India) there is

sometimes the Yii-chin-hsiang’ (Kufkuma), and the A-wei* (assafoctida)

1 As & ae, ‘Yii-chin-hsiang ’ (Jap. Golden Turmeric, species of Curcuma),

is not yet identified (Giles) from a Chinese source. KAsyapa, quoting a book on

medicine, says that this plant grows in Syria (Ta-ch‘in), and blossoms between the

second and third months, shaped like safflower, and that the flowers are picked

between the fourth and fifth months. This is Sanskrit Kunkuma, ‘saffron,’

2 A-wei grows in Persia, cight or nine feet high, the bark is blue-yellow.
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is abundant in the western limit of India. The Baroos camphor is found

a little in the islands of the Southern Sea, and all the three kinds! of

cardamoms are found in Dvara(-vatt)?; two kinds? of cloves grow in

Pulo Condore. Only the herbs above mentioned are used in India in

the same way (as in China); all other herbs are not worth gathering.

Generally speaking, a disease which has befallen the body arises

from too much eating, but it is sometimes brought about by much

labour, or by eating again before the former food has been digested #;

when illness is thus caused it results in the cholera morbus, in conse-

quence of which one will suffer from a sense of sickness for several

consecutive nights, and the swollen belly will continue more than ten

days. In such case, those who are rich can buy the costly pill prepared

from kidneys, or the valuable glue-that comes from Ta-ch‘in (Syria),

but those who are poor caxz do nothing, and pass away with the morning

dews. What can one do when an illness has got the upper hand?

Every effort will be in vain, even if the physician of Lu come in the

morning and prescribe pills and powder, or if Pien Chi‘ao visit in the

evening and offer a medical decoction or plaster. Cauterised with fire

or with a puncture applied, one’s body is treated just as wood or stone;

except by the shaking of the legs and moving of the head, the sick

differs not from a corpse.

Such resu’/s are indeed due to one’s ignorance of the cause of disease,

and the want of understanding how to. remedy (lit. to moderate and

protect). It may be said that people hope for recovery without ground,

just like some who, wishing to stop a stream, do not dam it at its

The leaf comes out in the third month, and is like the rat-ear. It has no flower

or fruit (Kasyapa).

’ The three xinds are, according to the commentator, (1) the ‘grass’ cardamoms,

which are abundant in the Ling-nan (i.e. south of the Plum Range= Kwang-tung

and Kwang-hsi}, (2) the ‘ white’ cardamoms, found in the country of Ka-ko-ra (?),

also called the ‘many bones,’ and (3) the ‘flesh’ cardamoms growing in the St-li

country (W, of Kashgar), and is called Ka-kt-lck, this is not found in China,

? See p.10 above.

* Two kinds of cloves are Ting-tzti-hsiang and Mo-ting-hsiang (Kasyapa).

* Lit. ‘having the morning meal before the night meal is digested, and the

midday meal before the morning food is passed.’

5
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source; or like those who, being desirous to cut down a forest, do not

fell the trees at their roots, but allow the current or the sprouts to

increase more and more.

Those who have been learning the Sitras and SAstras will ever

grieve, simply gazing at the Tripizaka, dezug unable to pursue the study

any further, and those who have been practising the tranquillising of

thoughts (i.e. Dhyana) will long be sighing, thinking of the eight regions

of meditation (ie. the four dhydnas and four ardpadhatus). Those who

seek to advance to the ‘ Master of Classics’ (Ming-ching) will have to

cut off the bridles at the Gate of the Golden Horse, and those who are

competing for the ‘Advanced Scholar’ (Chin-shih) will finally cease to

move toward the Court of the Stone Gutter*. Is it not a sad thing that

sickness prevents the pursuit.of one’s duty and vocation? It is not

indeed a small matter for onc to lose one’s glory and favour, and I there-

fore describe the above, which the reader will not, I hope, object to as

a lengthy repetition. I desire that an established disease may be cured

without expending much medicine, and that a fresh disease may be pre-

vented, thus not necessitating a physician;—then a healthy condition

of body (lit. the four elements) and the absence of any disease may be

expected. Is it not beneficial if people can benefit others as well as

themselves dy the study of medicine ?

But the swallowing of a poison, or death and birth, is often due to

one’s former action (ie. Karma); s7MZ/ it does not follow that a man

should hesitate to avoid or further a circumstance that leads to or averts

a disease in the present life.

CHAPTER XXVIII.

RULES ON GIVING MEDICINE.

EVERY living creature is subject either to the peaceful working or

failure of the Four Great Elements (i.e. Mahabhita). The eight seasons

* Chinese, Chin-ma-men; it is the Imperial palace for scholars, the Han-lin.

So called from a bronze horse placed there by Wu-ti, of the Han dynasty.

® Chinese, Shih-ch'ti-shu, the Imperial library and office of compilation ; this

is said to have been originally built by Hsiao-ho, minister of the founder of the

Han dynasty, to keep the books spared in the Ch'in dynasty.
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coming one after another, the development and change of the bodily

condition are ceaseless. Whenever a disease has befallen one, rest and

care must at once be taken.

Therefore the World-honoured (i.c. Lokagyesh//a =the Buddha) him-

self preached a Sdtra on the Art of Medicine’, in which he said: ‘ Failure

of health (lit. moderation) of the Four Great Elements is as follows :—

1. The Chii-lu, i.e. making the body slothful and heavy, owing to an

increase of the element earth.

2. The Hsich-po, i.e. having very much eye-mucus or mouth-water,

owing to an accumulation of the element water.

3. The Pi-to, i.e. having head and chest very feverish, owing to the

overpowering heat caused by the element fire.

4. The P’o-to, ie. violent.rush of -breath, owing to the moving

influence of the clement air 7

1 This Stira has not yet been translated into Chinese (KAsyapa).

® (CHINESE.) (JAPANESE.) (SANSKRIT.)

1, Chii-lu Go-ro Gulma (or may be Guru, or Gaurava).

2. Hsieh-po Sho-ha Sleshiman (= Kapha). Cf Pali Semho.

3. Pi-to Hit-ta Pitta.

4. Po-to Ba-ta Vita.

Of these Chii-lu (1) only is difficult to be restored. Gulma is a ‘diseased

swelling of the abdomen’ or ‘chronic enlargement of the spleen’ in medicine.

Though this can well be represented by Chii-lu, the phonetical probability is

rather in favour of Guru or its derivation. We must, however, wait for a confir-

mation from a Sanskrit or Pali source.

As to the latter three (2, 3, 4) we have no difficulty in restoring them, for these

represent what is called ‘'Tri-dosha,’ a ‘disturbance of the three humours of the

body,’ i, e. phlegm (Kapha or Sleshman), bile (Pitta), and wind (Vata). Buddhaghosa

seems to mean these three (or four) ‘ doshas’ by saying ‘ Semhadi-dos’-ussanna-kaya’

in his explanation of the words ‘ Abhisannakdya’ (Aullavagga V, 14, 1); ‘ Semha’

of course representing ‘.Sleshman. By V&ta, ‘wind,’ is meant a ‘ disease caused

by wind, e.g. ‘ Udaravatabadha,’ i.e. a ‘disease caused by wind in the stomach’

(Mahavagga VI, 14, 1). The above points are pretty well confirmed by Susruta

Dhanvantari’s pupil (who may be the man whom I-tsing mentions as the epitomiser

of the eight divisions of the Ayur-veda, p. 128). In his work on Medicine, I, 1,

Susruta says: Sartr4s tv annapanamflé vatapittlakaphasovitasannipatavaishamya~

$2
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These are what we call in China, (1) the sinking heaviness, (2) the

phlegmatic disease, (3) the yellow fever, (4) the rising breath or air

(dizziness, asthma, or cold). But if we discuss sickness according to

the common custom, there are only three kinds (instead of four), ice.

disease caused by the air (Vata), fever (Pitta), and phlegmatic disease

(Kapha), and the ‘sinking heaviness’ (1) is similar to the ‘ phlegmatic’ in

its condition, and accordingly the disease of the element earth is not

distinguished from that of the element water. To find out the cause of

illness one should examine onesclf in the morning. If one feel any

disturbance in the four elements on inspection, then the abstaining

from eating is first to be observed. Even in great thirst one must not

take any syrup or water, for this is the strictest prohibition in this

science. This abstinence is to be continued, sometimes a day or two,

sometimes four or five days, until the disease has been quite cured.

There will be no failure a recovery. Jf one feel that there is food

remaining in the stomach, one should press or stroke the belly at the

navel, drink as much hot water as one can, and put the finger inside

the throat to cause vomiting ; drinking and ejecting, one should continue

the same till the remnant of food is exhausted.

Or there is no harm if one drink cold water, and hot water mixed

with dry ginger is also an excellent thing. During the day, at least, ov

which the treatment is adopicd, the patient must abstain from eating, and

food should be taken for the first.time the following morning. If this be

difficult, some other measure must be taken under the circumstances.

Tn case of violent fever, the application of cooling by means of water is

prohibited ; in case of the ‘sinking heaviness’ (1) and ‘shivering cold’ the

best remedy is to remain near the fire, but in hot and damp places

lying south of the River (Yan-tsze) and the Range (Plum) the above

rule is not to be applied, and when a fever arises in these regions,

nimittaA, ‘Bodily diseases have their origin in (irregularity of) food and drink, their

apparent causes being the derangement of the humours, i.e. air, bile, phlegm, blood,

or of all these combined.’

Here ‘ sovita-sannipata’ may stand for I-tsing's ‘ Chii-lu’ (1); both seem to refer

to one and the same disease, though the names differ from one another. For

annapanamiila/, compare p. 129, line 6, above.
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cooling by watcr is efficacious. When suffering from a ‘Féng-chil, the best

remedy is to anoint the wounded and painful spot with oil, and to warm

it with a heated bed-sheet. If one anoint the same with warm oil good

also results. Sometimes we find that for some ten days phlegm fills the

gullet, water coming incessantly out of the mouth and nose, and the

accumulated breath, being cnclosed in the air-pipe, causes acute pain to

the throat ; in sucha case speaking is difficult, on account of want of voice,

and all food is tasteless.

Fasting is an effective cure, without any trouble of cauterising the

head or rubbing the throat. This is in accordance with the general rule

of the science of medicine 4, i.e, healing a disease without using a decoc-

tion or any raedicine.

The reason is that when the stomach-is empty violent fever abates,

when the juice of food is absorbed-a phlegmatic disease is cured, and

when the internal organs are at rest and bad breath dispersed, a severe

cold will naturally be over. There will be no failure in a cure if this

method be adhered to.

There is, indeed, no trouble in feeling the pulse ; what use is it, then,

to inquire one’s fate of a diviner?

Each man is himself the king of physicians, and any one can be

Givaka*®, T‘an-lan‘*, the Master of the Law, used to cure disease by

moderating the temperature—a thing a hermit alone can do. Hui-ssii®,

the Dhydna-master, destroyed an evil sickness (by meditation) while

sitting in a room—a thing common knowledge can never attain to. If

it be necessary to consult some famous physician in Lo-yang, the eastern

capital, then the poor and needy are (on the ground of expense) cut off

from the ford ef “fe ; and when it is a case of gathering the best herbs

+ Féng-chi, lit. ‘ wind-pressure,’ is not very clear. The commentator supposes

that it is lock-jaw. I think it represents ‘ Vata-Abadha,’ rheumatism (Childers).

2 In these chapters, the Vidya, not the Vinaya, is I-tsing’s guide; he knew

something of medicine, as he himself says, p. 128 above.

’ A famous physician in the Buddha’s time. See Mahavagga VIII, 1, 4 seq.

4 T'an-lar. is a patriarch of the Sukhavatt school. Died a.p. 542.

5 Hui-ssti (E-shi) is the third patriarch of the Tien-thai sect. Died a.p. 577.

See Nanjio’s Catal., Appendix iii. 10, or aa By fr {8h = + —,
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from the western field, the parentless and helpless will lose their way.

But the fasting we are now speaking of is simple and admirable, for it

can be practised equally by poor and rich. Is it not important ?

Food should be abstained from in all other diseases, such asa sudden

appearance of a carbuncle or a smaller boil ; a sudden rush of blood causing

fever; a violent pain in the hands and feet; any injury to the body

caused by heavenly phenomena (such as lightning), climate, or sword and

arrow: a wound inflicted by falling down; an acute febrile disease or

cholera morbus; the half-day diarrhoea, a headache, heart-discase, eye-

disease, or toothache. A pill called ‘ San-téng’ (lit. the equal mixture of

the three) is also good for curing several sicknesses and not difficult

to obtain. Take the bark of Haritaka (or kt) ', dry ginger, and sugar, and

prepare the three in equal quantities; grind the former two and mix them

with the sugar by means of some drops of water, and then prepare them

in pills. About ten pills for one dose, every morning, is the limit, and

no dieting is required. In case of diarrhoea, about two or three doses

are sufficient for recovery. The benefit derived from this pill is very

great, as it can relieve a paticnt from giddiness, cold, and indigestion ;

and that is why I mention it here. If there be no sugar, jelly or honcy

will suffice. If one bite a piece of Haritaka every day and swallow its

juice, one’s whole life will be free from disease. These points which

form the science of medicine were handed down from Sakra Devendra,

as one of the five sciences of India, which is followed throughout the

five parts of that country. In it, the most important rule is fasting.

The old translators taught that if @ disease be not cured by abstaining

from food for seven days, one should then seek help from Avalokitesvara.

Most of the Chinese were not accustomed fo such a practice, and con-

sidered it as a separate religious fast, thus never attempting to study

or practise it as a science. This error is due to want of knowledge

concerning the science of medicine on the part of the o/d translators.

In case of sickness brought about by swallowing a ‘red stone’ (Tan-shih),

a chronic illness or the swelling of the stomach, one may also adopt the

above-mentioned method.

(Note by I-tsing): I fear that there may be some who swallow a ‘red

' Le. yellow myrobalan, Mahavagga VI, 6, 1.
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stone!’ (Tan-shih) ; it is not a good thing to take, though it suppresses

hunger. The Fei-tan (the ‘flying red stone*’) is never found in any

country éué China. The swallowing of a stone is practised only in the

Divine Land (i.e. China), but a crystal or an adularia (lit. ‘white stone’)

sometimes produces fire ; if swallowed, one’s body is ‘ burnt and cracked.’

People of these days do not distinguish this, and those who die of this

fault are innumerable. Thus one should be deeply aware of tts danger.

Poisons such as that of snake-bites are not to be cured by the above-

mentioned method, While abstaining from food, walking and working

are to be strictly avoided.

He who is taking a long journey can walk without any harm through

fasting; but when ¢he discase for which he is fasting is cured, he must

take a rest, and eat newly-boiled rice and drink a quantity of well-boiled

lentil-watcr mixed with some spice. If one feel chilly the last-named

water is to be drunk with some pepper, ginger, or the Piper longum

(Pippali)*. If one feel cold, Kashgarian onions (Palazdu) or wild mustard

must be applied.

It is said in the Sastra on medical treatment *: ‘Anything of acrid

or hot flavour removes a cold, with the exception of dry ginger.” But if

mixed with other things it is also good. One should moderate and rest

the body during as many days-as one has been abstaining from food.

Drinking cold water is to be avoided; other dieting is to be carried out

according to medical advice. If one drink rice-water it is to be feared that

the phlegm will be increased. In case of being troubled by cold, eating

will not hurt one; for a fever, the medical decoction is that prepared by

well boiling a bitter ginseng (the root of Aralia quinqucfolia).

Tea is also good. It is more than twenty years since I left my native

country, anc this alone as well as the ginseng decoction was the

medicament to my body, and I had hardly any serious disease.

1 ©Red stone’ is identificd with the ‘Red sand’ (Tan-sha), i.e. cinnabar or

red sulphuret of mercury, by the commentator Kasyapa.

2 The ‘Flying Cinnabar,’ if swallowed, enables a man to fly (Kasyapa).

8 These three pungent substances make ‘teka/ula gruel,’ Mahavagea VI, 17, 1.

For Pippali, see Mahdvagga VI, 6, 1, note 6.

4 Not identified.
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There are in China more than four hundred kinds of herbs, stones,

stalks, and roots, most of which are excellent and rare in colour and

taste, and very fragrant in their smell; thereby we can cure any disease

and control the temper. In the healing arts of acupuncture and cautery

and the skill of feeling the pulse China has never been superseded by any

country of Gambudvipa (India); the medicament for prolonging life

is only found in China. Our hills are connected with the Himalaya,

and our mountains are a continuation of the Gandhamadana'; all sorts

of things strange and precious are found there in abundance. From the

character of men and the quality of things, China is called the ‘ Divine

Land.’ Is there any one, in the five parts of India, who does not admire

China? All within the four seas respectfully receive the command. They

(Indians) say that Mafgusri® is at present living in that country (China),

When they hear that one is a priest of the Deva-putra, all pay great

honour and respect, wherever one goes. Deva means‘ heaven’ and putra

‘son;’ the priest of the Deva-putra is more fully ‘One who has come

from the place where dwells the Son of Heaven of Aina (China)*. We

' This mountain range, Gandhamadana, is generally translated by ‘ Fragrant

mountain,’ sometimes more fully, ‘ Hsiang-tsui, i.e. ‘ Fragrant intoxicating moun-

tain” It is the region of the Anavatapta lake, from which the four rivers, Sita,

Ganga, Sindhu, and Vakshu (Oxus) derive their source. This lake is perhaps the

Manasarowar Jake (lat. 31° N,, long,,81°3), and Hiuen Thsang’s identification

with the lake Sirikol (lat. 38° 20 N.) on the plateau of Pamir may be altogether

wrong (see Eitel’s Handbook, s. v. Anavatapta). So we should take the Gandha-

madana as the high plateau north of the Himalaya, on which the lake Anavatapta

lies. I-tsing mentions this mountain again in chap. xxxiv, p. 169.

2 The Indians seem to have had some impression of Ma@gusri’s dwelling in

China in Ltsing’s time. We meet with this statement again in chap. xxxiy, p. 169.

5 The reader is reminded that the Chinese Emperor is still called the ‘Son of

Heaven, an old term used by Confucius or his direct disciples (B.c. 551-479).

Deva-putra is a literal translation of ‘Son of Heaven’ (Tien-ize).

The name, Afna, which I-tsing is using, is taken from Sanskrit, and probably

is the same as Atna of Indian literature. But how long this name had been

used in India or from which name of China it had been taken is uncertain. It

was once supposed to have been taken from the Ch'in dynasty (B.c. 222),

forming a landmark in Indian chronology, but this supposition was given up
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see that the herbs and stones are indeed excellent and of rare quality,

but the tending and protection of the body, and the inspection of the

causes of disease are very much neglected. Therefore I have here

described the general methods of medical treatment in order to meet the

wants of the time. When fasting does not hurt at all, one should begin

medical treatment according to the proper method. The medical

decoction prepared from the bitter ginseng specially serves to remove

a fever. Ghee, oil, honey, or syrups relieve one from cold. In the

country of Lazal in W. India, those who are taken ill abstain from

food, sometimes half a month, sometimes a full month. They never

eat until the illness from which they are suffering is entirely cured.

In Central India the longest period of fasting is a week, whereas in the

islands of the Southern Sea two or three days is the limit. This is due

to the differences of territory, custom; and the constitution of the body.

I do not know whether or no fasting for curing a disease should be

practised in China. But if abstaining from food for a weck prove to be

fatal, it is because disease docs not remain in the body, for while a

disease is in the body, fasting evcn for more days does not cause death.

I witnessed some time ago a man who abstained from food for thirty

days and recovered again. Why then should we doubt the efficacy of

long fasting ?

Nor is it good to force a sick person when attacked by a violent fever

to drink hot rice-water or to take food, simply noticing that he is ill but

not inspecting the cause of his illness. Nay, it is a dangerous thing!

There may be a case of recovery by such treatment, yet it is not after

all worth teaching people to follow. Such is strictly prohibited in the

science of medicine. Further, in China, people of the present time eat

fish and vegetables mostly uncooked ; no Indians do this. All vegetables

are to be well cooked and to be eaten after mixing with the assafoetida,

clarified butter, oil, or any spice.

People (in India) do not cat any kind of onions. I was tempted and

ate them sometimes, but they cause pain while taking a religious fast

by several scholars. Nothing is certain but that Aina was used as denoting the

Chinese in Hiuen ‘Thsang’s and I-tsing’s time.

‘In the Brehat-samhita LXIX, 11, Malava, Bharoach, Surat (Surashaa), Laéa,

and Sindhu are mentioned in one group; compare p. 9, note 1, above.

T
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and injure the de//y, besides spoiling the eyesight and increasing disease,

and causing the body to become more and more weak. This is why

Indians do not eat them. Let the wise be attentive to my statement, and

practise what is useful while giving up what is objectionable; for if one

do not act according to what a physician has prescribed there is no fault

on the part of the latter.

If practised accordingly, the method above mentioned will bring ease to

the body, and perfection to religious work, thus completing benefits both

to others and to oneself. If the method be rejected, ‘he result will be

a feeble body and narrow knowledge, and the success of others as well

as of oneself will be altogether destroyed.

CHAPTER XXIX.

HURTFUL MEDICAL TREATMENT MUST NOT BE PRACTISED.

THERE are some places where a Jow custom has long been prevalent,

i.e. whenever a sickness ariscs people use the urine and feces as medi-

caments, sometimes the dung of pigs or cats, which is put on a plate

or kept in a jar. People call it the ‘ Dragon Decoction, which,

though beautifully named, is the worst of impure filth. J-ven in cating

onions which are allowed (by the Buddha), one keeps oneself in a

scparate room of one’s own accord, and purifies oneself by washing and

bathing for seven days before.one comes among the Brotherhood.

While one’s body is as yet impure one never enters an assembly, one is

not fit to walk round a Stipa (tope), and must not salute or worship.

As onions have a foul smell and are impure they are not permitted to

be eaten except in case of illness?. The healing by a ‘ putrid rejected

substance ’—one of the four Refuges? of a Bhikshu—consists in the using

of a putrid and old thing which has been thrown away; the object

being to economise things to such an extent that only enough is left for

' So Kullavagga V, 34, 1 and 2 (S. B.E,, vol. xx, p. 154).

2 The four Refuges by which a Bhikshu has to live are explained in the Xatur-

varga-vinaya, chap. xxxv (Nanjio’s Catal, No. 1117); these are the four Nissayas *

of Mahiivagga I, 30, 4, (1) Piadiyalopabhoganam; (2) Pamsuktlasivaram; (3)

Rukkhamalasendsanam; (4) Pitimuttabhesaggam. Cf p. 56, note 1, above, and

see below.



HURTFUL MEDICAL TREATMENT. 139

bare subsistence. A valuable medicine is, of course, open to any, and it

is never wrong to take it.

Sanskrit words for ‘ putrid-rejected-medicine’ are Piti-mukta (or

-mukti)-bhaishagya 1 which are to be translated by the words ‘ putrid or

old-rejected-medicine.’

Feces and urine are permitted to be used as medicine in the Vinaya,

but these are the dung of a calf and urinc of a cow*®. In India, those who

have been condemned as lowest criminals have their body besmeared with

dung and are forcibly driven out to a wilderness, being excluded from

the society of men. Those who carry off feces and clear away filth have

to distinguish themselves by striking sticks * while going about ; when one

has by mistake touched any of them, one thoroughly washes oneself and

one’s garments.

Our Great Master was inthe habit of avoiding, first of all, people’s

murmurs and slander while managing affairs according to circumstances.

Would He then allow the use of such foul things as filth assuredly in

opposition to the wish of the people of His time? The reasons why

He would not do so are fully explained in the Vinaya. It is, indeed,

! There is much controversy about the meaning of these words among the

Chinese interpreters. Some would have Pfiti-mfitra-bhaishagya, i.e. ‘ having urine

as medicine;’ this is no doubt correct. J-tsing and others, on the other hand,

would have Piiti-mukta-bhaishagya, and hold that it means the old medicine which

was once used and thrown away, and that it is not the same as urine or feces.

I fancy that as the original Pali words, ‘ Paiti-mutta~bhesagga’ (Mahavagga I, 30,

4), may stand for either ‘Pfti-mftra-bhaishagya’ or ‘Pati-mukta-bhaishagya,’

thus a difference of opinion may have arisen. Pfti-muttam means ‘decomposing

urine’ (of a cow, Mah4vagea VI, 14, 7), which is also mentioned below. Cf. the

translation of Mahavagga I, 30, 4, ‘ The religious life has decomposing urine as

medicine for its resource.’ ‘The Vinaya text, part i, S. B. E., vol. xiii.

* So Buddhaghosa in Mahivagga VI, 14, 7: Mutta-harftakan ti gomutta pari-

bhAvitam harttakam.

§ This statement is confirmed by Fa-hien. He says in chap. xvi of his narra-

tive: ‘ Kandala is the name for those who are held to be wicked men, and live

apart from others. When they-enter the gate of a city or a market-place, they strike

a piece of wcod to make themselves known, so that men know and avoid them,

and do not come into contact with them,’ Legge’s Travels of Fa-hien, p. 43.

T2
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mean to give others as medicine such a foul substance as urine or

feces. One should not let people follow such a practice and make it a con-

stant custom. If this be heard of by foreigners, the transforming influence

of our country will be lessened. And again, why shall we not use all those

fragrant herbs that exist in abundance? foul substances are what we

dislike, how can we bear to give them away? And as an autidote for

snake-bites we have the ‘stones’ of sulphur, flowers of sulphur, and

gamboge, and it is not very difficult to keep a piece by one. When

infected by fever or malaria we have the decoctions of liquorice root,

héng-shan*, and bitter ginseng, which are not very difficult to keep

prepared. Cold can always be removed by taking some ginger, pepper,

and the fruit of Piper longum. Solid and dry sugar can satiate hunger

and thirst when caten. If there be nothing laid by to meet the cost of

medicine, want of money is certain at the time of need. Are we free

from fault if we disregard the teaching and do not practise it as we

ought? People use money lavishly and neglect to provide for imminent

need; if I did not notify them, who would understand the points clearly ?

Alas! People would not take good medicine, and, seeking the least

expense, would use the ‘ Dragon Decoction. Though their motive may

be to get some benefits from such medicine, yet they are not aware of

their grave offence to the noble teaching. Some followers of the Arya-

sammiti school speak of the Pfti-mukta-bhaishagya (as being the foul

substance), but of course it is a different school from ours, and we have

nothing to do with it. Though the Vinaya-dvavissati-prasannartha-

sastra (Nanjio’s Catal., No. 1139) has also a certain reference ¢o such

medicine, this book is not what is studied in the Aryasarvastivada school.

CHAPTER XXX.

ON TURNING TO THE RIGHT IN WORSHIL.

‘WALKING round towards the right’ is in Sanskrit Pradakshiza.

The prefix Pra has many meanings; and now, as forming a part of this

word, it expresses ‘proceeding round. Dakshiva means ‘right, and

signifies generally any matter respectable and convenient. They (Indians)

* Lit. ‘constant mountain ;’ it is a kind of wild tea, according to Kasyapa.
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call, consequently, the right hand Dakshiva, implying that to follow the

right is respectable and convenient. It is therefore suitable to the cere-

mony of walking round. Dakshivza (asa feminine noun) also means ‘ gift,

in which case it differs (in signification) from what is mentioned above, as

I explained before (see chap. ix, p. 48). Throughout the five divisions

of India, they all call the east ‘front’ and the south ‘right, though one

cannot say the right and left in the same manner (i.e. one cannot say

left for north).

We should read in the Sitras the phrase: ‘walking round towards

the right three times}, but it is wrong, if one translates it simply by

‘walking round the Buddha’s side” This phrase in the Sttras: ‘three

times walking round towards the right,’ is a full description of the walking ;

and there is another curtailed one: ‘a hundred thousand times walking

round, without saying ‘ towards the right.

What is walking towards the right or towards the left, however,

would scem a little difficult to determine. Is it the walking round

towards the right, if a man proceeds towards his own right-hand side?

Or is it to step out towards his left-hand side? Once I heard an ex-

planation of a learned man in China, that the ‘walking round towards

the right’ means to have one’s right hand inside the circle (he makes) ?,

and that the ‘walking round towards the left’ means to have one’s left

1 E.g. Mahdparinibbana, chap. vi, 46: padakkhizam katva.

2 This is no doubt a right explanation according to the Indian custom, but

I-tsing speaks against it.

Kasyapa gives an illustration as follows :—

(2) %)

a

St End

(a) Pradakshivam kr?, i.e. ‘turn one’s right hand towards an object,’

(2) Prasavyam krz, i.c. ‘turn one’s left hand towards an object.’
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hand inside that circle; and that, in fact, therefore, when one walks round

towards one’s left-hand side, the ‘ walking round towards the right’ has

been accomplished. This is mercly that learned man’s opinion, which is

not at all proper. This has made the ignorant puzzled at the proper

mode, and misled even some eminent persons who obsequiously agreed

to it. Now, how should we settle the matter, inferring by principles

alone? It is simply to rely on the Sanskrit texts, and to give up in-

dividual inclinations, To proceed towards the right-hand side (i.e. not

turning towards the right) is the walking round towards the right 3, and to

proceed towards the left-hand side is the walking round towards the left.

This is the rule set forth by the Buddha, which is beyond our dispute.

Next (we shall treat of)‘the time’ and ‘improper time.” In the

Sitra which treats of ‘the time?’ there are different bearings with

regard to times suitable to several circumstances. But, in the Vinaya books

of the four schools (Nikaya), it is unanimously affirmed that the noon

(lit. horse-hour, i.e. twelve o’clock)is the proper time (for the meal). If

the shadow (of a dial) has passed as little even as a single thread, it is said

to be an improper time (for the meal). If a person who guards himself

against the fault (of missing the time) wants to get the exact cardinal

points, he has to calculate the north star at night, and at once to observe

(the quarter of) the south pole (i.e. ‘south star’)*; and, (doing this), he?

* According to I-tsing, Pradakshizam means ‘walking towards one’s own

right, i.e. turning one’s left hand towards an object.’ Kasyapa again shows this

as follows :—Pradakshinzam k77, according to I-tsing.

SS
End Start

* The Sfitra on proper and improper time (Nanjio’s Catal., No. 750).

° Each observation of time requires to see: (1) the direction of the meridian

(which is obtained by observing the pole-star); (2) the time when a more southern

(and therefore more quickly moving) star goes through the meridian,
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is enabled to determine the exact line! (of the south and the north).

Again he has to form a small earthen clevation at a suitable place.

This mound is to be made round, of one foot diameter, and five inches

high, at the centre part of which a slender stick is to be fixed. Or, on

a stone stand, a nail is to be fixed, as slender as a bamboo chop-stick,

and its height should be four fingers’ width long. At the exact moment

of the horse-hour (noon) a mark is to be drawn along the shadow (of the

stick, fallen on the stand). If the shadow has passed the mark, one should

not eat. In India such (dials) are made almost everywhere, which are

called Velazakras, i.e. time-wheels. The way of measuring the shadow

is to observe the shadow of the stick, when it is shortest: this is

exact midday. But in the Gazzbudvipa, the length of the shadows

differs, owing to different situation of places. In the province of Lo?,

for instance, there falls no shadow; but the case is different in other

places. Again, for instance, in the Sribhoga country, we see the shadow

of the dial-plate neither become Jong nor short, in the middle of the

Sth month (i.e. about the time of the autumnal equinox), At midday

no shadow falls from a man who stands on that day. The case is the

same in the middle of spring (i.c. about the time of the vernal equinox) °,

i i HA in Chinese, which is the hour in which the sun is in the position E.

Sst (Serpent or Virgo), and our g-11 a.m, The point of the compass corre-

sponding to this is SSE. $ E.

* The province of Lo is probably Central India. Lo was the capital of China

and the centre of ‘all under heaven’ (i, K fp Zz HH), and J-tsing may

have once for all used it as meaning Central India, though very strange.

* If I-tsing’s ‘ middle of the 8th month’ and ‘middle of spring (2nd month)’

were exactly the autumnal and vernal equinoxes respectively, it would have been

easy to settle where Sribhoga was. In the old Japanese calendar, which is

practically the same as that of China, the ‘middle of the 8th month’ or ‘middle of

spring’ does not mean the 15th day of the 8th and end months respectively, but

simply the day on which the day and night are of equal length. But we are

ignorant whether it was so in China in I-tsing’s time or not; we are not safe in

taking them as exact equinox days. Besides, I-tsing may be writing according to

a calendar then current in Sumatra or India. All we can say with certainty is

that the equinoxes fall on a day cither before or after the 1gth of the and and
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The sun passes just above the head twice in a year. When the sun

travels in the south, the shadow (of a man) falls northwards, and becomes

as long as two or three feet, and when the sun is in the north, the

shadow is the same at the south side (of a man). In China the shadow

in the northern part differs in length from that in the southern part; the

doors in the north country are always made to face the sun. When it is

midday in the eastern sea coast of China (Hai-tung) it is not yet so in

Kwan-hsi (i.e. the region on the west of Shen-si in China). Thus

since there are natural differences, one cannot insist on one case being

universal. Therefore it is said in the Vinaya: ‘the hour is determined

according to midday in respective places.’ As every priest is desirous to

_act according to the holy laws, and as eating is necessary every day, so

he must be careful in measuring the shadow in order to eat at the fixed

time. If he fails (even) in this, how can he carry out other precepts?

Eminent men therefore, who preach and carry out the laws, and who

are not surprised at the minute and complicated rules, should take a dial

with them even when travelling by sea, much more so, when they are on

the land. The following is a saying in India: ‘He who observes the

water as /o insects and the time as fo midday is called a Vinaya-teacher,’

Besides, clepsydrae are much used in great monasteries in India.

These together with some boys who watch them are gifts from kings of

many generations, for the purpose of announcing hours to the monastics.

Water is filled in a copper vesseljinjwhich a copper bowl floats. This

bowl is thin and delicate, and holds two Shang (prasthas) of water (about

two pints). In its bottom a hole is pierced as small as a pin-hole, through

which the water springs up; this hole is to be made larger or smaller

8th menths, according to the Chinese calendar, According to I-tsing, the 8th

month is Kérttika, in which the autumnal equinox generally falls. See my

additional note to p. 88 at the end.

Now as to the position of Sribhoga. If the present Palembang were Sribhoga

in I-tsing’s time, the ‘middle of the 8th month’ would be six days after the

autumnal equinox in Sumatra. But, on the other hand, if the ‘middle of the 8th

month’ were exactly the equinox day in autumn, then Sifbhoga must be sought

somewhere on the Equator or some 2°5 degrees north of Palembang. Professor

Lamp of Kiel Observatory kindly helped me in these points.
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according to the time of the year. This must be well set, measuring

(the length of) hours.

Commencing from the morning, at the first immersion of the bowl,

one stroke of a drum is announced, and at the second immersion, two

strokes; at the third immersion, three strokes. But, at the fourth im-

mersion, besides four strokes of a drum, two blasts of a conch-shell, and

one more beat of a drum are added. This is called the first hour, that

is when the sun is at the east (between the zenith and the horizon).

When the second turn of four immersions of the bowl is done, four

strokes (of a drum) are sounded as before, and a conch-shell is also

blown, which is followed by two more strokes (of a drum). This is

called the second hour, that is the exact (beginning of the) horse-hour,

(i.e. noon). If the last two strokes. are already sounded, priests do

not eat, and if any one is found eating, he is to be expelled according to

the monastic rites. There are also two hours in the afternoon which are

announced in the same way as in the forenoon. There are four hours at

night which are similar to those of day. Thus division of one day

and one night together makes eight hours. When the first hour

at night ends, the sub-director (Karmadana) announces it to all, by

striking the drum in a loft of the monastery. This is the regula-

tion of the clepsydra in the Nalanda monastery. At sunset and at

dawn, a drum is beaten (‘one round’) at the outside of the gate.

These unimportant affairs are done by the servants (‘pure men’)! and

porters. After sunset till the dawn, the priests never have the service of

striking the Ghaz4, nor is it the business of those servants (‘ pure men’)

but of the Karmadana. There is a difference of four and five (strokes of

the Ghav/a), which is fully mentioned elsewhere 2.

The regulation of the clepsydra is somewhat different in the

monasteries of Mahabodhi and Kusinagara, where a bowl] is immersed

sixteen times between morn and midday.

In the country of Pulo Condore of the Southern Sea, a large copper

vessel (or pot) filled up with water is used. In its bottom a hole is

* Those who clean things, see below, p. 154.

® Kasyapa suggests that this quotation may be the Vinaya-sangraha, book xi

(Nanjio’s Catal., No. 1127), but nothing more is found in that text.

U
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opened through which the water is let out. Every time when the

vesscl becomes empty, a drum is beaten once, and when four strokes

are made, it is midday. The same process is made till sunset. There

are also eight hours at night as at day-time, so that it makes sixteen

hours altogether. This clepsydra is also a gift from the king of that

country.

Owing to the use of those clepsydrae, even in thick clouds and in

a dark day, there is no mistake whatever about the horse-hour (i.e. noon),

and even when rainy nights continue, there is no fear of missing the

watches. It is desirable to set such ones (in monasteries in China),

asking for the royal help, as it is a very necessary matter among the

Brotherhood.

In order to set a clepsydra;.one has first to calculate (the lengths of)

the day and night, and then to divide them into hours. There may be

eight immersions of the bow! from morn to midday. If it happens that

the immersions are less than eight (when it is midday), the hole of the

bowl is to be opened a little wider. To set it right, however, requircs

a good mechanician. When the day or night becomes gradually shorter,

half a ladle (of water) is to be added, and when the day or night grows

gradually Jonger, half a ladle is to be let off.

But as its object is an announcement of t2me, it may be reasonable

and also allowable for the Karmadana to use a small bowl (for the same

purpose) in his own apartment.

Though there are five watches (at night) in China, and four hours in

India, there are only three hours, according to the teaching of the

Tamer 1, i.e. one night is divided into three parts*. The first and the

third ure occupied by remembrance, mutterings (of prayers), and medi-

tation; and during the middle hour, priests sleep, diuding their thoughts

(or, with attention) Those who deviate from this, are guilty of

violating the law, except in the case of disease, and if they carry it on

with reverence, they are, after all, doing good to themselves as well as to

others.

1 One of the epithets of the Buddha; the full Sanskrit is Purusha-damya-

sdrathi, i.e. ‘the tamer of the human steed’

? According to this, night and day make six hours.
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CHAPTER XXXI.

RULES OF DECORUM IN CLEANSING THE SACRED OBJECT

OF WORSHIP.

THERE is no more reverent worship than that of the Three Honour-

able Ones (Three Jewels), and there is no higher road (cause) to perfect

understanding than medzfation on the Four Noble Truths. But the

meaning of the Truths is so profound that it is a matter beyond the

comprehension of vulgar minds, while the Ablution of the Holy Image is

practicable for all. Though the Great Teacher has cntered Nirvaza, yet

his image exists, and we should worship it with zeal as though in his

very presence. Those who constantly offer incense and flowers to it are

enabled to purify their thoughts, and also those who perpetually bathe his

image are enabled to overcome their sins that involve them in darkness‘.

Those who devote themselves to this work will reccive invisible?

(Avigfapta) rewards, and those who advise others to perform it are doing

good to themselves as well asto others by the visible* (Vig#apta) action.

Therefore it is desired that those who wish ¢o accwmulate religious merit

should set their minds on performing these decds.

In Indian monasteries, when the monastics are going to bathe the

image in the forenoon, the priest in charge (Karmaddna) strikes a Ghana

(a gong) for an announcement. After stretching a jewelled canopy over

the court of the monastery, and ranging perfumed water-jars in rows at

the side of the temple, an image cither of gold, silver, copper, or stone is

put ina basin of the same material, while a band of girls plays music

1 Lit. ‘action caused by sloth,’ i.e. F& Wh Zz 34; Sanskrit, Styanakarma,
Stydna being « technical term used in the Buddhist metaphysics, I-tsing uses it

here in a wider sense.

2 Chinese, fit Re i.e. ‘invisible ;’ AR Afi, i. e. § visible.’ Re and tE are

both translations of the Sanskrit word ‘Vig#apta,’ the former being adopted by

the new translators, the latter by the old (i. e. before Hiuen Thsang).

U2
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there. The image having been anointed with scent, water with perfume

is poured over it.

(Note by I-tsing): Sanskrit, ‘Karma-dana,’ Karma being ‘action,’

dana, ‘giving,’ i.e. ‘One who gives others various actions.’ This term

was hitherto translated by ‘Wei-na?) which is not right; Wei is

1 Wei-na He Hh) is in Sanskrit ‘Karma-dana;’ the sense of Karma-

dana is represented by the first word, ‘ Wei,’ i. e. ‘arranging’ or ‘laying down

direction’ (4(£ for ij ¥f£), while the latter ‘na’ is added to show that the

original word had the sound ‘na’ at the end.

An analogous case is to be found in Shan-ting (ies SE); Sanskrit, ‘Dhyana.’

‘Shan’ represents ‘ Dhy4,’ showing that the original had this sound at the beginning,

while ‘ting’ is a translation of the word ‘ Dhyana,’ i. e. ‘ meditation.” There are

many such words, and they belong to the Sinico-Sanskrit class of Buddhist words

FS Af FP).
Karma-dana isa priest whose duty it is to announce the commencement of

any service or ceremony, &c., by striking a bell, and to superintend the preparation

of food. I-tsing in his Memoirs of Chinese Travellers in India (Nanjio’s Catal.,

No. 1491, vol. i) says: ‘One who builds a monastery is called the “owner of the

monastery, i.e, Vihdrasvamin,” The keeper, the warder of the gate, and he who

announces the affairs of the Sangha are called Vihdrapalas, in Chinese, the “ pro-

tectors of the house.” But one who sounds the Ghaz/4 (gong) and superintends

food is called Karma-daéna, which is in Chinese the “giver of actions” (i.e.

manager). The word, Wei-na, is insufficient’ (Chavannes, Memoirs, p. 89). In

Hiuen Thsang’s texts we meet once with the term, Wei-na (Julien’s Vie de Hiouen

Thsang, vol. i, p. 143; Beal’s Life of Hiuen Thsang, book iii, p. 106), and the

Wei-na sounds the gong when Hiuen Thsang is received at the Nalanda

Vihara. Wei-na was correctly commented there by Julien as ‘le Karmadana—

le sous-directeur.’ Julien’s note probably rests on I-tsing’s explanation. Beal,

however, took Wei-na as pure Sanskrit, and a far-fetched explanation of the words

was made ; he says (book iii, p. 106, note):

‘In the original, Wei-na, i.e. Vena, the early riser. He is the sub-director of

the convent. Vena, in the sense of the rising sun, or the early riser, is found in

the Aig-veda, vide Wallis, Cosmology of the Azg-veda, p. 35. But Vena has also

the sense of the “ knower,” and hence the Chinese rendering “ Chi-sse,” “he who

knows things, or business.” He is, according to Julien, also called Karmadana,
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Chinese, meaning ‘systematising’ or ‘arranging, while ‘na’ is Sanskrit ;

and ‘Karmada’ is represented in the Chinese ‘ wei.’

The scent is prepared as follows: take any perfume-tree, such as

sandal-wood or aloes-wood, and grind it with water on a flat stone until

it becomes muddy, then anoint the image with it and next wash it with

water.

After having been washed, it is wiped with a clean white cloth;

then it is set up in the temple, where all sorts of beautiful flowers are

furnished. ‘This is the ceremony performed by the resident members

under the management of the priest in charge (Karmadana).

In individual apartments also of a monastery, priests bathe an image

every day so carcfully that no ceremony is omitted. Now as to the

flowers, any sort, either from trees or from plants, may be used as offer-

ing. Fragrant flowers blossom continually.in all seasons, and there are

many people who sell them in the streets. In China, for instance, during

summer and autumn, pinks and lotus-flowers flourish here and there;

in spring the ‘golden thorns, peaches, and apricots blossom everywhere.

The althea, pomegranate, red cherry, and plum flower one after another

in season.

The garden hollyhock, the fragrant grass in the forest and such like

must be picked, brought in, and arranged, ready to be offered. They

ought not to be left in the orchards to be simply looked at from afar.

which appears to be allied to the Chinese Axg (Karma), The Pali equivalent

is Bhattuddesako.’

To Beal, the sound ‘ Wei-na’ seems to have been only a guide in finding out

the original, The Chinese rendering, ‘ Chi-sse,’ i. e. “he who knows things,’ does

not well suppo:t Beal’s conjecture, because ‘ Chi-sse’ is a common name for an

officer in charge.

This term Karma-dana similarly puzzled some of the Chinese priests. The

commentator, Jiun Kasyapa, mentions that some have taken Wei-na as pure

Sanskrit, and explained it by ‘keeping the Order (Vinayin ?), or ‘pleasing the

Sangha’ (Venva?).

It is difficult to admit any explanation but I-tsing’s, i.e. Wei-na stands for

Karma-dana, which is practically the same as those of Julien and the com-

mentator KAsyapa. Besides, Vena is very un-Buddhistic to range with Vihara-

pala or Vihirasvamin.
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But sometimes in the winter one may not be able to procure flowers at

all; in this case one may make artificial flowers by cutting silks and

anointing them with good scents, and may offer these before the image

of the Buddha. This is a very good way.

Copper images, whether large or small, are to be brightened by

rubbing them with fine ashes or brick-powder, and pouring pure water

over them, until they become perfectly clear and beautiful like a mirror.

A large image must be washed in the middle and the end of a month

by the whole assembly of priests, and a small one every day, if possible,

by individual priests. By so doing, one may gain great merit at small

expenditure.
If one take up with two fingers the water with which an image has

been washed, and drop it on the head, it is called the ‘water of good

omen’ by which one may wish for good luck, One should not smell

the flowers that have been offered to an image, nor should one trample

on them even when taken off, but put them aside in a clean place.

It should never happen that a priest should neglect to wash the holy

image during his whole life, and 4e 7s to be blamed if he do not even

care to offer those beautiful flowers which are to be found everywhere

in the fields. He must not be inactive and remiss, resting and simply

looking at the gardens and pond, avoiding the trouble of picking flowers

and bathing images, nor should he lazily finish his worship by simply

opening the hall and doing general homage. If such be the case, the

successive line of teacher and pupil will be broken, and the method

of worship will not be according to authority.

The priests and the laymen in India make Kaityas or images with

earth, or impress the Buddha’s image on silk or paper, and worship it with

offerings wherever they go. Sometimes they build Stfipas of the Buddha

by making a pile and surrounding it with bricks. They sometimes form

these Sttipas in lonely fields, and leave them to fall in ruins. Any one

may thus employ himself in making the objects for worship. Again,

when the people make images and Kaityas which consist of gold, silver,

copper, iron, earth, lacquer, bricks, and stone, or when they heap up the

snowy sand (lit. sand-snow), they put in the images or Kaityas two

kinds of Sariras. 1. The relics of the Great Teacher. 2. The Gatha of

the Chain of Causation,
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The Gatha is as follows :--

1 All things (Dharmas) arise from a cause.

The Tathagata has explained the cause.

This cause of things has been finally destroycd ;

Such is the teaching of the Great Sramaza (the Buddha).

If we put these two in the images or Kaityas, the blessings derived from

them are abundant. This is the reason why the Sitras? praise in para-

bles the merit of making images or Kaityas as unspeakable. Even if

a man make an image as small as a grain of barley, or a Kaitya the size

of a small jujube, placing on it a round figure, or a staff like a small pin,

a special cause for good birth is obtained thereby, and will be as limitless

as the seven seas, and good rewards will last as long as the coming four

births. The detailed account of this matter is found in the separate

Stitras 3,

Teachers and others should always be attentive to this point. The

washing of the holy image is a meritorious deed which leads to a

1 Kasyapa vives the original as follows :—

‘Ye dharma hetuprabhavastesh4m hetum tathagata uvaka |

Teshdm fa yo nirodha evamvadi mahasramanah u’

This famous stanza is given in Burnouf’s Lotus, p. 522, and is identical with

our verse here. The Pali version is given in Mahavagega I, 23, 5 and 10; and it

is called ‘ Dharnmapariydya ’ :—

‘Ye dhamma hetuppabhavé tesam hetum tathagato dha

Tesa# ka yo nirodho evamvadi mahdisamazo.’

Professors Oldenberg and Rhys Davids translate as follows :—

‘Of all objects which proceed from a cause, the Tathagata has explained

the cause, and he has explained their cessation also; this is the Doctrine of the

Great Samaza.’

The translators add that this stanza doubtless alludes to the formula of the

twelve Nidanas, which explains the origination and cessation of what are called

here ‘Dhamma hetuppabhava.’ Sce Mah4vagea I, 23, 5, 8. BLE, vol. xi.

Instances of this stanza being buried or carved on the stone in the StQipa are seen

in Burnouf’s note (Lotus, p. 522).

2 See below.

5 The Sfitras which recommend the making of the images, &c., are numerous,

and Kasyapa gives six of them (e. g. Nanjio, No. 523).
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meeting with the Buddha in every birth, and the offering of incense

and flowers is a cause of riches and joy in every life to come. Do it

yourself, and teach others to do the same, then you will gain immeasur-

able blessings.

In the eighth day of the fourth month}, I saw somewhere in China

several priests or laymen bringing out an image to the roadside; they

washed the image properly, but did not know how to rub it, and left it

to be dried by the wind and sun, without regard to the proper rules.

CHAPTER XXXII*

THE CEREMONY OF CHANTING.

THE custom of worshipping the Buddha by repeating his names has

been known in the Divine Land (China) as it has been handed down

(and practised) from olden times, but the custom of praising the Buddha

by reciting his virtues has not been in practice. (The latter is more im-

portant than the former), because, in fact, to hear his names only does

not help us to realise the superiority of his wisdom ; whilst in reciting

his virtues in descriptive hymns, we may understand how great his virtues

are. In the West (India) priests perform the worship of a Kaitya* and

the ordinary service late in the afternoon or at the evening twilight. All

the assembled priests come out of the gate of their monastery, and walk

three times round a Stipa, offering incense and flowers. They all kneel

down, and one of them who sings well begins to chant hymns describing

the virtues of the Great Teacher with a melodious, pure, and sonorous

voice, and continues to sing ten or twenty slokas. They in succession

return to the place in the monastery where they usually assemble.

1 This day is kept up as the Buddha’s birthday. The custom of bathing the

Buddha still exists in Japan.

? A French translation by M. Fujishima, a Japanese priest, will be found in

the Journal Asiatique (Nov.—Dec.), 1888, p. 416.

8 The text has ‘ Xaitya-vandana,’ Xaitya being the name of the sacred build-

ings containing relics of the Buddha or saints. For I-tsing’s explanation of this

word, see chap. xxv, p. 121 (there, Ait = adj.), and for the names of the eight

‘aityas of the Buddha, see chap. xx, p. 108.
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When all of them have sat down, a Sitra-reciter, mounting the Lion-

seat (Siszhdsana), reads a short Sitra. The Lion-seat of well-proportioned

dimensions is placed near the head priest. Among the scriptures which

are to be read on such an occasion the ‘Service in three parts!’ is often

used. This is a sclection by the venerable Asvaghosha. The first part

containing ten slokas consists of a hymn in praise of the three ‘ Honour-

able Ones?’ (Triratna). The second part is a selection from some

scriptures consisting of the Buddha’s words. After the hymn, and after

reading the words of the Buddha, there is an additional hymn, as the third

part of the service, of more than ten slokas, being prayers that express

the wish to bring one’s good merit to maturity.

These three sections follow one another consecutively, from which its

name—the Three-part Service—is derived. When this is ended, all the

assembled priests exclaim ‘Subhashita!’ that is, ‘well-spoken, from

su = well, and bhdshita = spoken *. By such words the scriptures are

extolled as excellent. They sometimes exclaim ‘Sadhu?!’ signifying

‘well done!’ instead of the other.

After the Sttra-reciter has descended, the head priest rising bows to

the Lion-seat. That done, he salutes the seats of the saints®, and then

' Lit. the ‘thrice-opencd service,’

2 The ‘Three Honourable Ones’ are not Amitabha, Avalokitesvara, and

Mahasth4ma, as M. Fujishima supposed (p.417, Journal Asiatique, Nov.—Dec.

1888), See my note below, p. 160.

3 All the etymologies except those in notes are J-tsing’s.

* J. has SAdhu ; the other editions have P‘o-tu, which would make the original

Badu, or Bade as in Fujishima’s translation; but I do not see how Bade

could mean ‘bien. In favour of the reading ‘ Sidhu,’ moreover, we have several

points: (1) It is explained by ‘Well!’ or * Well done!’ a usual exclamation in

India. (2) I-tsing uses again and again the same characters and interpretation

in his other translations, €. g. see the translation of the Mdlasarvastivadaikasata-

karman (Nanjio’s Catal, No. 1131). (3) ye ‘Ba’ or ‘ P’o’ for Be ‘Sa’ or ‘Sha,’
or vice versa, is one of the most numerous misprints in Chinese Buddhist texts,

e.g. P’o-lo-tu-lo stands for Sanskrit Salatura, the native place of Pamini; Pto

is evidently a misprint for Sa. See Julien, Iliuen Thsang, tom. i, 165; ii, 125;

ii, 312. Quoted by Weber, p. 218, History of Sanskrit Literature (Triibner).

5 Kasyapa says that the word ‘ saints’ here means Bodhisattvas and Arhats.

x
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he returns to his own. Now the pricst second in rank rising salutes

them in the same manner as the first, and afterwards bows to the head

priest.

When he has returned to his own seat, the priest third in rank per-

forms the same ceremonies, and in the same manner do all the priests

successively. But if a great crowd be present, after three or five persons

have performed the above ceremony, the remaining priests salute the

assembly at one and the same time, after which they retire at pleasure.

The above is a description of the rites practised by the priests in

Tamralipti! in the Eastern Aryadesa (E. India).

In the Nalanda monastery the number of priests is immense, and

exceeds three thousand ®; it is difficult to assemble so many together in

one place. There are eight halls and three hundred apartments in this

monastery. The worship cansonly take place separately, as most con-

venient to each member. Thus, it is customary to send out, every day,

one precentor to go round frem place to place chanting hymns, being

preceded by monastic lay servants and children carrying with them

incense and flowers?. He goes from one hall to another, and in each

* An ancient kingdom and city (now Tamluk, at the mouth of the Hooghly),

a centre of trade with India and China in T-tsing’s time.

2 J. has 3,000, but all the other texts 5,000; the former is a right reading,

for I-tsing, in chap. x, p. 65, gives the number of priests in Nalanda as ‘more

than 3,000,’ and in his Memoirs, as ‘3,500.’ See Chavannes’ translation, p. 97.

° (a) ‘To send out one precentor’ is in Chinese x6 — HE Fe, 3

fifi, lit. ‘To send out one teacher who takes the lead in chanting.” This is

a priest.

{6) ‘Monastic lay servants,’ lit. ‘pure men. It is pretty certain that they

are not, as Julien thought, priests. Hiuen Thsang on one occasion sends out

a ‘pure man’ to pull down and trample under foot a document which was put up

by a heretic ; when the ‘pure man’ was asked who he was, he answered, ‘I am

the servant of Mahayanadeva’ (Beal, Life of Hiuen Thsang, book iv, p. 161).

A ‘pure man’ is attending at a meal (F4-hien, chap. iii), In J-tsing’s Record we

have many similar instances. A ‘pure man’ carries a chair and utensils when

a priest goes to a reception (chap. ix, p. 36); he carries away the remnant of the

food eaten by a priest (chap. ix, p. 47); he cultivates the field for the church
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he chants the service, every time three or five slokas in a high tone, and

the sound is heard all around. At twilight he finishes this duty. This

precentor generally is presented by the monastery with some special

gift (Pagd). In addition there are some who, sitting alone, facing the

shrine (Gandhaku/i), praise the Buddha in their heart. There are others

who, going to the temple, ‘in a small party) kneel side by side with their

bodies upright, and, putting their hands on the ground, touch it with

their heads, and thus perform the Threefold Salutation. These are the

ceremonies of worship adopted in the West (i.e. in India)’. Old and

(chap. x, p. 61); the time-drum is beaten by him, but he is not allowed to strike

the gong announcing the beginning of a service (chap. xxx, p. 145). And when

a priest is very learned (bahusruta) or has finished the study of one Pisaka, the

Sangha gives him the best rooms and servants (lity “pure men to serve him’) (chap.

x, p. 64). He may be a professed Upasaka, but he is not a priest in any case.

The ‘ pure man’ is probably ‘ purifying man.’ In Japan, the monastic gardener is

often called by this name. It does not signify ‘ Brahmans,’ as Julien supposed

(Mém., liv. ii, p. 78), in any case; and ‘ Vimala,’ suggested by Legge (F4-hien,

chap. iv, p. 18, note), is very doubtful. Perhaps Pali ‘Aramiko’ (Kull. p. 282).

(c) The word ‘children,’ for which we have the author’s own explanation

(chap. xix, p. 105): ‘ Those Upasakas who come to the abode of a Bhikshu chiefly

in order to learn the Sacred Books, and intending to shave their hair and wear

a black robe, are called “children ”’ (i. e. ‘ manava’),

Now the question is whether the latter two, i.e. the ‘pure men’ and ‘ children,’

who carry incense and flowers, take part in chanting. We can answer this

question in the negative or in the affirmative. Probably not. ‘One who takes

the lead in chanting’ docs not imply that that person is taking the lead in chanting

in this service, for the name may be used technically. I explain this, because,

from Fujishima’s translation, it appears as if a priest is conducting a procession of

priests. All J-tsing mentions is one priest, ‘pure men,’ and ‘children,’ and no

other priests go with them.

1 The ‘West’ in I-tsing never means Western India, but India in general.

Taking the ‘West’ as Western India, as M. Fujishima does, is a blunder that

would not arise, had one carefully compared all the names of India used in the

text. In this case, at any rate, it cannot mean Western India, for the Nalanda

monastery is in Central India, seven miles north of ancient Ragagrzha (Cunning-

ham, Anc. Geogr., vol. i, p. 467).

xX 2
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infirm priests are allowed to use small mats whilst worshipping. Though,

(in China), the hymns in praise of the Buddha have long existed, yet the

manner of using them for a practical purpose is somewhat different from

that adopted in India? (lit. ‘Brahma-rash¢ra’). The words which

begin with ‘Praise be to the signs of the Buddha, and are used when

worshipping the Buddha (in China), should be intoned in a long

monotonous note, and the rule is to proceed thus for ten or twenty

slokas at one time. Further, Gathds such as the one beginning with,

‘O Tathagata !’ are really hymins in praise of the Buddha?.

It is true that, when the note is much lengthened, it is difficult to

understand the meaning of the hymn sung. A delightful thing it is,

however, to hear a skilful person recite ‘The Hymn in one hundred and

fifty verses 3” ‘that in four hundred verses, or any other song of praise

at night, when the assembled: priests remain very quiet on a fasting

night (such as the night of an Uposatha). In India numerous hymns

of praise to be sung at worship have been most carefully handed down,

for every talented man of Ictters has praised in verse whatever person

he deemed most worthy of worship. Such a man was the venerable

Matrive¢a, who, by his great literary talent and virtues, excelled all

learned men of his age. The following story is told of him. While

the Buddha was living, He was once, while instructing his followers,

wandering in a wood among the people. A nightingale in the wood,

seeing the Buddha, majestic as'a gold mountain, adorned by his perfect

' The text has Fun=Brahman for ‘Brahma-rashfra,’ meaning India in

general; he says in chap. xxv, p. 118, that the whole territory of the five divisions

of India is called the ‘ Brahman kingdom;’ not simply ‘Central India,’ as

M. Fujishima makes it out.

® What I-tsing wishes to make clear is this: that the praising of the Buddha

exists both in China and India, but the Indians chant in a long sing-song fashion,

while the Chinese read the text or Gath4 in the ordinary way. He would have

the text or Gathd chanted in China.

5 ‘The hymns in 150 verses and in 400 verses are those of Matr7Ze/a ; the 150

verses were translated into Chinese by I-tsing while he was staying in the Nalanda

monastery (A.D. 675-685), and revised by him afterwards (a. p. 708). It is called

‘ Sardhasataka-Buddhaprasamsagatha.’ For the translation, see Nanjio’s Catal.

No. 1456. The 400 verses were not translated into Chinese.



THE CEREMONY OF CHANTING. 157

signs, began to utter its melodious notes, as if it sang in praise of him.

The Buddha, looking back to his disciples, said: ‘The bird, transported

with joy at sight of me, unconsciously utters its melodious notes. On

account of this good deed, after my Departure (Nirvaa) this bird shall

be born in human form, and named Matrékeéa'; and he shall praise

my virtues with true appreciation. Previously, as a follower of another

religion, when born as man, Matrz#efa had been an ascetic, and had

worshipped Mahesvaradeva. When a worshipper of this deity, he had

composed hymns in his praise. But on becoming acquainted with the

fact that his birth? had been foretold, he became a convert to Buddhism,

robed in colour, and free from worldly cares. He mostly engaged him-

self in praising and glorifying the Buddha, repented of his past sins,

and was desirous henceforward of following the Buddha’s good example,

regretting that he could not sce the Great Teacher himself, but his

image only. In fulfilment of the above prediction (Vyakarama), he wrote

hymns in praise of the Buddha’s virtues to the greatest extent of his

literary powers.

He composed first a hymn consisting of four hundred slokas, and

afterwards another of one hundred and fifty®, He treats generally of

the Six Pararnitas, and expounds all the excellent qualities of the Buddha,

the World-honoured One. These charming compositions are equal in

beauty to the heavenly flowers, and the high principles which they

contain rival in dignity the lofty peaks of a mountain. Consequently

in India all who compose hymns imitate his style, considering him the

father of literature. Even men like the Bodhisattvas Asaiga and

Vasubandhu admired him greatly.

Throughout India every one who becomes a monk is taught Matrz-

keta’s two hymns as soon as he can recite the five and ten precepts (Sila).

This course is adopted by both the Mahayana and Hinay4na schools.

There are six reasons for this. Firstly, these hymns enable us to know

the Buddha’s great and profound virtues. Secondly, they show us how

to compose verses. Thirdly, they ensure purity of language*. Fourthly,

* I-tsing notes ‘ Matr7= mother, Xefa=lad or child’

> Lit. “his name had been foretold.’ 5 See above, p. 156, note 3.

* Lit. “they cause the organ of speech or tongue to become pure.’
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the chest is expanded in singing them. Fifthly, by reciting them nervous-

ness in an assembly is overcome. Sixthly, by thcir use life is prolonged,

free from disease. After one is able to recite them, one proceeds to learn

other Sitras. But these beautiful literary productions have not as yet

been brought to Chinal. There are many who have written com-

mentaries on them, nor are the imitations? of them few. Bodhisattva

Gina himself composed such an imitation. He added one verse before

each of the one hundred and fifty verses, so that they became altogether

three hundred verses, called the ‘Mixed’ hymns (probably Samyukta-

prasawzsa). A celebrated priest of the Deer Park, SAkyadeva® by name,

again added one verse to each of Gina’s, and consequently they amounted

to four hundred and fifty verses (slokas), called the ‘Doubly Mixed’

hymns.

All those who compose religious poems take these for their patterns.

Bodhisattva Nagarguna wrote an epistle in verse which is called the

Suhviliekha ‘4, meaning ‘Letter to an intimate friend ;’ it was dedicated

? J-tsing sent home a translation of the 150 verses, together with our Record,

as he says towards the end of this chapter.

* This imitation may be ‘ Samasy4-verse,’ as M. Fujishima supposed; the text

has Fil: which is the ‘imitation of a rhyme’ in China.

® It may be Sakradeva, as M. Fujishima restored, but more likely Sakyadeva,

as transcribed by I-tsing, who is very strict in Sanskrit words generally. It is not

likely that he would use the same characters for both Sikya and Sakra, as the old

translators did. See ‘ India, what can it teach us?’ note on ‘ Renaissance,’ p. 303.

Kasyapa also gives Sakyadeva in his Commentary.

* This is a famous little poem of Nagarguna. We have a Tibetan translation,

as well as three Chinese translations. The date of the Tibetan seems to be

uncertain, while the dates of the Chinese are quite certain; the first translation in

A.D. 431 by Guvavarman (Nanjio’s Catal., No. 1464), the second in a.p. 434 by

Sanghavarman (No. 1440), and the third in a.p. 673 by I-tsing himself, when he

first arrived at Tamralipti, in India (No. 1441; here Nanjio gives the date a.p.

400-712, for the date of I-tsing’s journey was not yet ascertained in his time).

An English translation of the Tibetan, with some discussions, was published

in the Journal of the Pali Text Society, 1886, pp. 1-31, by Dr. Wenzel, who has

also brought out a German translation. Another English version, with the Chinese

text, by Mr. 8. Beal (1892, Luzae & Co.) The Tibetan contains 123 verses,
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to his old Danapati, named Gi-in-ta-ka (Getaka)+, a king in a great

country in Southern India, who was styled So-to-pho-han-na (Sadva-

hana}, or Satavahana). The beauty of the writing is striking, and his

and the Chinese 153; the number in Tibetan may probably represent that of the

Sanskrit slokas.

! The addressee of Nagdrguna’s epistle, king So-to-pho-han-na, whose private

name was Gi-in-ta-ka, is not as yet identified with certainty. Information about

him may be summed up as follows :—

(1) Chinese source. Hiuen Thsang speaks of him as a king of Southern

Kosala, and gives a legend concerning Nagdrguna and the king. The king’s

name is, according to him, Sadvaha; the corresponding Chinese words being

‘In-ching,’ which mean the ‘leader of the good’ (Julien, Mémoires, liv. x, p. 95).

I-tsing, in his translation of the Suhvvllekha, says: ‘This is a poem written by

Nagarguna as a letter to his intimate friend, the king of Shéng-shih (Fe + fax).
Shéng-shih mezns ‘riding on the scholars’ or ‘borne by the scholars ;’ this may

be Sadvahana, used here as the name of his country. Cf. I-tsing’s translation of
YA A A : OLA ‘ ? =Gimita-vahana, I. e. Shéng-yun, or ‘ borne by the cloud (¥e 2). See below.

It is true there is another reading for Shéng-shih, namely Shéng-tu (fe -b),

and Beal supposed it to be Sindhu, but his supposition is untenable when we see

that I-tsing used a different transliteration for Sindhu (above, p. 9). Moreover,

Shéng is never used for transliteration so far as I know; Julien, too, does not

seem to have met with an instance of this) character being used in transcribing

a Sanskrit word, for he does not give the phonctic value of it in his ‘method.’ But

as we do not find a king called ‘Sadvahana’ in India, we have at present to leave

it unconfirmed.

(2) Tibetan source. According to Tarandtha (sce Geschichte des Buddhismus,

iibersetzt von Schiefner, pp. 2, 71, 303, and 304), the king’s name was Udayana

(or Utrayana), and he was also called Antivahana, which Schiefner doubtfully

identifies with the Greek name Antiochos, but there is another reading for this,

i.e. Santivihana. Further, Udayana was (I. c., p. 303) called Getaka when, as

a boy, he was met by Nagarguna. See Prof. Max Miiller’s letter, Journal of Pali

Text Society, 1883, p. 75.

With the help of the above information we can restore So-to-pho-han-na to

Sadvahana, and Gi-in-ta-ka to Getaka. For some more discussions, see Max

Miiller’s leuter above referred to, Dr. Wenzel’s Suhréllekha (Journal of Pali Text

Society, 1886), Nanjio’s note (his Catal., No. 1464), and Mr, Beal’s Subvsliekha
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exhortations as to the right way are earnest. His kindness excels that

of kinship, and the purport of the epistle is indeed manifold. We should,

he writes, respect and believe the Three Honourable Ones' (i.e. Triratna,

(1892, Luzac & Co.). I may add here that Beal tried to restore Gi-in-ta-ka to

Sindhuka and to make him a Pahlava king, but unfortunately I-tsing again uses

a different transliteration for Sindhuka (see his Ekasatakarman, Nanjio’s Catal.,

No. 11313 J., book vii, p. 65).

As the restoration of the name is still uncertain, it is fair to point out here that

So-to-pho-han-na (Japanese, Sha-ta-ba-kan-na) is nearer to Sdtavahana than to

Sadvahana. Further, a conjecture may be formed that it was originally Sdtavahana

and corrupted into something like Sadavdhana or Sadvahana, just as Satakarni is

in Pali Sadakawi, and the Chinese, not knowing the original, gave a fanciful

etymology to the name and interpreted it as the ‘leader of the good.’ How did the

Tibetan come to mention SAntivahana or Antivahana? We know from Wilson’s

Works (vol. iii, p. 181, as quoted by Prof. Max Miller) that Satavahana is a

synonym of Salivahana, the enemy of Vikramaditya. ‘The Saka era which begins

in a.D, 78 is also called the Salivihana era; see Max Miiller, ‘India, &c.,’ 1883,

p- 300, SAlivahana may have been read Santivahana, the | being misread as nt,

and afterwards the S4 also being read A, the name may have become Antivahana.

It is very curious to find so many names for one and the same person. We must

wait for some corroboration from an Indian souree. Cf. Ind. Ant., 1873, 106.

1 Chinese, Pe, ie. the ‘Three Honourable Ones,’ I-tsing uses this
term as identical with the ‘Three Precious Ones,’ i.c. Triratna. In his Record

it occurs seven times, and, except in two cases, it is doubtful what he means.

Here, in our case, the term must mean the Triratna and nothing else, for he is

giving a general summary of the Suhrellekha, and we see that in the beginning of

the book in question, the Three Jewels, i.e. the Buddha, Dharma, and Sangha, are

mentioned ; and further, in chap. xxxv, p. 188, the context shows us that the term

means Triratna. M. Fujishima took it as meaning Amitabha, Avalokitesvara, and

Mahasthama (Journal Asiatique, Nov. 1888, p. 417), as quoted by Prof. Cowell

(S. B. E., vol. xlix, p. ix). But whether these three holy beings had formed a triad

and occupied the foremost place at the time of Nagarguna or Asvaghosha is

doubtful. Amitabha and Avalokitesvara appear in the Suhrzilekha, but not

Mahdsthdma. F4-hien, in his Record, once uses the term, ‘ Three Honourable

Ones.’ Prof. Legge rightly treated it as identical with the ‘Three Precious Ones’

(Fa-hien, p. 116, note); so did Beal in his Subr7lekha (p. 9).
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Tibetan Suhvzllekha, verse 4), and support our fathers and mothers

(verse 9). We should keep the precepts (Sila, verse 11), and avoid com-

mitting sinful deeds (verses 10-12).

We should not associate with men until we know their character. We

must regard wealth and beauty as the foulest of things! (verses 25, &c.).

We should regulate well our home affairs, and always remember that the

world is impermanent. He treats fully of the conditions of Pretas

(departed spirits) and of the brute creation (Tiryagyoni), likewise of those

of the gods, men, and the hell spirits. Even though fire should be

burning above our head, he further writes, we ought to waste no time

in putting it out, but should keep in view perpetually our Final Libera-

tion (Moksha), reflecting on the truths of the ‘Chain of Causality’

(twelve Nidanas *, verses 109-112):

Since I wrote the above I found a most satisfactory passage, confirming my

statements, in {-tsing’s translation of the Ekasatakarman of the Milasarvdstivdda-

nikaya (Nanjio’s Catal, No. 1131; J., p. 38). It is as follows :-—

() Gi He 6 WE Pa AL Ha Be.
(2) Git HK 5a JP Tale @R HE EE.
(3) Gab A fF ath SRA

(1) I take refuge with the Buddha as the most honourable of the Bi-ped.

(2) I take refuge with the Dharma as the most onowrable among all things

that refer to the freedom from desire.

(3) I take refuge with the Sangha as the most honourable of all assemblies.

The same idea is found in Dipavamsa XI, 35; there king Asoka says:

Buddho dakkhixeyyan’ aggo, Dhammo aggo virdginam 1

Samgho ka pusif#akkhettaggo, tizi aged sadevake 1

‘The Buddha is the best among those who are worthy of presents, the Dhamma

is the best of all things which refer to the extinction of the passions, and the

Samgha is the best field of merit; these are the three best objects in the world of

men and devas.’

1 Lit. ‘We should practise the medtfation of impurity with regard to all the

wealth and beauty,’

2 For the twelve Niddnas, see Prof. Oldenberg’s Buddha, chap. ii, p. 223 seq.;

for the eight Paths, pp. 128, 211; for the four Truths, p. 209; for this last also

Prof, Rhys Davids’ Buddhism, p. 106 seq.
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He advises us to practise the threefold wisdom! (three Prag#as),

that we may clearly understand the ‘noble eightfold path’ (eight Arya-
margas), and teaches us the ‘four truths’ (four Aryasatyas) to realise

the twofold attainment of perfection®. Like Avalokitesvara, we should

not make any distinction between friends and enemies (cf. verse 120).

We shall then live hereafter in the Sukhdvatt? for ever, through the

power of the Buddha Amitéyus (or AmitAbha, verse 121), whereby one

can also exercise the superior power of salvation over the world.

In India students learn this epistle in verse early in the course of

instruction, but the most devout make it their special object of study

throughout their lives. As, in China, the Sitras about Avalokitesvara

(chapter 24 in Saddharmapuzdarika)* and the Last Admonition of the

Buddha (abridged Mahdparinirvawa-sttra)° are recited by young priests,

as the ‘ Composition of the One Thousand (Chinese) Characters’ (Ch'ien-

tjti-wén)® and the ‘Book of Filial Piety’ (Hsiao King)’ are learnt by lay-

students, just so the work above referred to is studied (in India) with

great earnestness, and is regarded as standard literature. There is

another work of a similar character called ‘ Gatakamala*” Gataka means

? Wisdom obtained (1) from study (Sruta), (2) by thought (A imta), (3) by

meditation (Bhivan4), see Kasawara Dharma-sangraha, cx, p. 28; the note from

the Chinese list given in p. 63 ought to have been placed under cxiv, three G#anas.

See also Childers, s.v. Pa#i#a.

* Kasyapa says that twofold attainment of perfection is the attainment of the

great wisdom and the great compassion that a Buddha possesses.

8 Jie. The Land of Bliss; see Max Miiller on this (Introd. Sukhavati-vydha,

S. B.E., vol. xlix, pp. v—xii).

* J.e. Samantamukha-parivarta Avalokitesvara-vikurvama nirdesa; Kern, chap.

24, but chap. 25 of the common Chinese text of Kumdragiva. Also Nanjio’s

Catal., No. 137. This is still widely read in the East.

* Nanjio’s Catal., No. 122; referred to, p. 6, note 1, above.

® A Chinese school-book written by Chou Hsing-sstt, about a.p. 504.

* Another common book of instruction, translated by Prof. Legge, S. B. E.,

vol. iii,

® The Sanskrit text of Arya Stra’s Gatakamala was published by Prof. Kern
in the Harvard Oriental Series, vol. i, edited by Prof. Lanman, 1891.

We have a translation in the Chinese Tripi/aka, though it does not much agree
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‘previous births,’ and mala ‘garland ;’ the idea being that the stories of

the difficult deeds accomplished in the former lives of the Bodhisattva

(afterwards the Buddha) are strung (or collected) together in one place.

If it were to be translated (into Chinese) it would amount to more than

ten rolls!. The object of coniposing the Birth-stories in verse is to teach

the doctrine of universal salvation in a beautiful style, agreeable to the

popular mind and attractive to readers. Once king Siladitya*, who was

exceedingly fond of literature, commanded, saying: ‘Ye who are fond of

poctry, bring and show me some picces of your own to-morrow morning.

When he had collected them, they amounted to five hundred bundles °,

and, on being examined, it was found that most of them were Gata-

kamalas. From this fact one judges that Gatakamala is the most

beautiful (favourite) theme for laudatory poems. There are more than

ten islands in the Southern Sea; here both priests and laymen recite

the Gatakamala, as also the verses above mentioned‘; but the former

has not yet been translated into Chinese’. King Siladitya versified

the story of the Bodhisattva Gimitavahana ‘ (Ch. ‘ Cloud-borne’), who

with the original. See Nanjio’s Catal, No. 1312; it was translated into Chinese

A.D. 960-1127.

? Prof. Kern’s edition has 1,349 verses and contains thirty-four Gatakas, while

the Chinese has four volumes containing only fourteen Gatakas (Nanjio’s Catal.,

No. 1312). A comparison of this text with the Pali and Chinese texts will be

very important. It has since been translated by Mr. Speyer, 1895.

2 King Siléditya of Kanoj died towards the end (a.p. 655, not 650) of the

Yung Hui period (a.p. 650-655). See Beal, Life of Hiuen Thsang, p. 156;

Julien, Vie, iv, p. 215; and Max Miiller, ‘India, what can it teach us?’ p. 286.

8 AB means ‘folded between boards. We know well that Sanskrit MSS.

were kept in this way. Not slokas, as M. Fujishima makes it out.

4 I,e. 150 verses, 400 verses, and Suhrvllckha.

5 Since then, it was translated in a. p. 960-1127 (Nanjio’s Catal., No. 1312).

As the date of Arya Stra is not yet settled, | may add here that one of his works

was translated into Chinese a. p. 434, and we cannot place him later than this.

6 This is, no doubt, the Buddhist play Nagdnandam ; it was edited in Calcutta

in 1864 by Chandra Ghosha, and in Bombay, 1893, by Govind Brahme and

Parafgape. A translation appeared in 1872 (Triibner) by Mr. Boyd, witha preface

Y2



164 A RECORD OF BUDDHIST PRACTICES. — XXXII.

surrendered himself in place of a Naga. This version was set to music

(lit. string and pipe). He had it performed by a band accompanied by

dancing and acting, and thus popularised it in his time. Mahdsattva

Kandra (lit. ‘Moon-official” probably Kandradasa), a learned man in

Eastern India, composed a poctical song about the prince Visvantara

(Chinese, Pi-yu-an-ta-ra)', hitherto known as Sudana, and people all

sing and dance? to it throughout the five countries of India.

by Prof. Cowell. Though, in the prologue, this play, like the Ratnavall, is assigned

to Sri Harshadeva (= SflAditya), Prof. Cowell would ascribe it to Dhavaka for

several reasons. He also advocates an early date for it. Now we know

that the play cannot be later than; I-tsing’s stay abroad (a.p. 671-695), and

that SflAditya died about a.p. 685 (see p. 163, note 2). Prof. Weber has dis-

cussed the subject in Literarisches Centralblatt, 8 Juni, 1872, No. xxiii, p. 614.

Mr. S. Beal’s correspondence about these passages in the Academy, Sept. 29,

1883, No. 595, pp. 217, 218, is simply a blunder; he makes out that Stladitya

was accustomed himself to take the part of Gimitavahana on the stage—this is

utterly impossible. The story of Gimfitavahana is told in the Katha-sarit-sagara I,

175. For the discussion about this play, see M. S. Lévi, Le Théatre Indien, 1890,

PP. T9O-195, 319, 320.

1 This is, of course, a song about the Visvantara-(= Visvamtara, Kern)-gataka,

being the Buddha’s last birth but one. This Gataka is found in Kern’s Gataka-

mala (9th) and Morris’ Kariyapi/aka (gth). See Childers, s.v. Vessantara. This

seems to be the most famous among Buddhists, for it is heard from the mouths of

all the Buddhist travellers in India: (1) Fa-hien refers to Sudana (= Vessantara)

in his travels (Legge’s, ch. xxxvili, p. 106); (2) Sung-yun tells us that he and his

companions could not refrain from tears when they were shown the picture of the

sufferings of this prince, in the White Elephant Temple near Varusha (Beal,

Catena, p. 4); Hiuen Thsang speaks of him (Julien, Mémoires, liv. ii, p, 122).

See Mr. R. L. Mitra’s Nepalese Buddhist Literature, p. 50, and Hardy’s Manual

of Buddhism, pp. 116-124.

In the French translation of M. Fujishima, these passages were entirely

misunderstood; see Journal Asiatique, Nov. 1888, p. 425. He seems to have

taken Pi-yu as Avaddnasataka, and An-ia-ra as Andhra, instead of Pi-yu-an-ta-ra
as Visvantara, which is my restoration. I do not know how Pi-yu in our text

could mean Avaddna, much less Avaddnasataka. It is true Julien gives in his

? For this note, see next page.
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Asvaghosha also wrote some poctical songs and the Sitralankarasastra3,

He also composed the Buddhasaritakavya (or ‘ Verses on the Buddha’s

career’). This extensive work, if translated, would consist of more than

ten volumes*. It relates the Tathagata’s chief doctrines and works

during his life, from the period when he was still in the royal palace till

Hiuen Thsang (Index, p. 494, last volume) ‘ Pi-yu,’ ‘les Avadana ;’ but one must

never confound this Pi-yu with the Pi-yu of our text, for the former is a translation

of Avadana, meaning ‘ example’ or ‘ parable,’ while the latter is simply a trans-

literation, which cannot mean anything unless restored to the Sanskrit original.

Pj-yu-an-ta-ra_ can represent nothing but Visv4ntara, a prince who was also

called Sudina, according to Chinese writers. Sce Képpen, Religion des Buddhas,

i, 325, note. Sudana does not occur in-the Sanskrit text of the Visvantara-gataka

as an epithet of the king. Prof. Kern also wrote to me to the same effect, see

the additional note at the end. For ‘yu’ read ‘shu’ (iggy as J. has it).

? The text has Bilt for TE J.; 1 follow the latter.

* This work was translated into Chinese by Kumfaragtiva about a.p. 405

(see Nanjio’s Catal, No. 1182). M. Fujishima gives Alamkéralika-sdstra (Alam-

kara/ika?), but perhaps he means ‘ Sittralankara-sdstra of Asvaghosha” Alank4ra-

tka is Asangha’s work (Nanjio’s Catal., No. 1190).

* This important work was published by Prof. Cowell in the Anecdota

Oxoniensia, and translated by him in the S. B. E., vol. xlix. We have Tibetan and

Chinese translations of this ‘Mahdkavya,’ both in twenty-eight chapters. The

Chinese version of Sanghavarman, a.p. 414-421, has been translated by Beal in

the S.B.E., vol. xix; the Chinese is in five volumes and about 2,310 verses,

according to Beal’s division, while Prof. Cowell’s Sanskrit text has about 1,368

slokas (though the latter part is by a later hand). I-tsing says that it would amount

to more than ten volumes, He generally means 300 slokas by one volume; if so

in this case, the Buddhaéaritakdvya I-tsing mentions may have contained 300 x 10

=3,000 Slokas. JI-tsing does not seem to have remembered the then existing

translation of Sanghavarman. A minute comparison of the Sanskrit with the

Chinese original will throw light on several doubtful points in both texts, and at

the same time we may see how far Beal’s translation is justifiable. His version

has already served to verify numerous ingenious corrections proposed by some

scholars; see especially Kielhorn’s ‘Zur Asvaghosha’s Buddhadarita’ (Aus den

Nachrichten der K. Gesellschaft der Wissenschaften zu Gottingen, Philologisch-

histor. Klasse, 1894, No. 3); the last part referring to Beal’s translation.
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his last hour under the avenue of Sala-trees:—thus all the events are

told in a poem.

It is widely read or sung throughout the five divisions of India, and

the countries of the Southern Sea. He clothes manifold meanings and

ideas in a few words, which rejoice the heart of the reader so that he

never feels tired from reading the poem. Besides, it should be counted as

meritorious for one to read this book, inasmuch as it contains the noble

doctrines given in a concise form. I am sending to you the ‘Hymn in one

hundred and fifty slokas'’ and the ‘Epistle of Nagarguna’ (Suhrzllekha),

both translated for special objects, trusting that those who like praise-

songs will often practise and recite them.

CHAPTER XXXIII.

AN UNLAWFUL, SALUTATION,

THERE are distinct rules concerning salutation. It is right to perform

the devotional exercise six times day and night, strenuously moving

hands and feet, or to reside quietly in one room, only performing the

duty of collecting alms, carrying out the Dhitangas *, and practising the

principle of self-contentment. And it is proper to wear only three

garments (Tri-Aivara), and not to possess any luxurious things; one

should ever direct one’s thought to Final Liberation (lit. ‘non-birth’) by

fleeing from the enticements of the world. | It is not right to observe the

same rules and ceremonies of the Order in various ways. Nor is it

seemly for one wearing the mendicant robe to salute common laymen in

such places as a market. Go and examine the Vinaya texts ; such obser-

vances are forbidden in them. The Buddha said: ‘There are only two

groups which you ought to salute. First, the Three Jewels; second, the

Elder Bhikshus*’ There are some who bring the image of the Buddha

to the highway in order to get money from people, thus defiling the holy

objects of worship by dust and dirt. There are others who bend their

1 The 1g0 verses of Matrzkefa; see above, and Nanjio’s Catal., No, 1456.

* See Childers, s.v. The thirteen Dhfitangas are certain ascetic practices, the

observance of which is meritorious in a Buddhist priest. See also above, p. 56.

3 See above, p. 115, note 2.
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body, wound their face, cut their joints, or injure their skin, wishing to

gain a livelihood by thus falsely displaying (signs of mortification) as if

for a good purpose. Such customs do not exist in India. Do not let

men be misled by such practices any more!

CHAPTER XXXIV.

THE METHOD OF LEARNING IN THE WEST.

ONE single utterance of the Great Sage (the Buddha) comprises all

(the languages throughout) the ‘three thousand’ worlds. This is taught

in (the words ending with) the seven case- and nine personal-termina-

tions}, according to the ability of those who tread the ‘ five paths *” and

provides a means of salvation: There isa store of doctrine appealing to

thought only, and the King of heaven (Devanam-indra) protects this

scripture of inexpressible ideas. When, however, the doctrine is expressed

in words, afid interpreted (e.g. in Chinese), the people of China can

understand (the meanings contained in) the Ictters of the original sound®.

Expression in words causes a man to develop his intellect according to

his various circumstances and mental faculties. It leads a man from

perplexity into conformity with truth, and secures him perfect quietude

(i.e. Nirvaza).

The highest truth (Paramartha-satya) is far beyond the reach of word

or speech, but a concealed truth (Samvriti-satya) may be explained by

words or phrases.

1 The seven cases are grammatically termed ‘ Sup’ (=case-ending). Native

grammarians count only seven cases, and the vocative case is included in the

nominative. The nine terminations are grammatically called ‘tin, which means

all the personal terminations in the conjugation of a verb. M. Fujishima translates

it by ‘declensicns, which must be a mistake.

2 The five Gatis: gods, men, the brute creation, the departed spirits, and hells.

* This passage is by no means easy. ‘Letters of the original sound’ is as

much as to say ‘the Sanskrit language.’ Kasawara translated by ‘the root-sound

characters,’ but with a query; Fujishima by ‘les lettres qui produisent des sons,’

but he leaves out ‘China,’ which is in the text. My rendering follows the com-

mentator Kasyapa’s interpretation.
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(Note by I-tsing!): Paramartha-satya, the ‘ highest truth, and Sam-

vrzti-satya, the ‘secondary or concealed truth.’ The latter is interpreted by

the old translators as the ‘ worldly truth,’ but this does not fully express

the meaning of the original. The meaning is that the ordinary matters

conceal the real state, e.g. as to anything, such as a pitcher, there is earth

only in reality, but people think that it is a pitcher from erroneous

predication. In case of sound, all musical notes are but sound, yet

people wrongly attribute the idea of a song to it. The subjective

intellect alone is at work, and there is no distinct object. But ignorance

(Avidya) covers the intellect, and there follows illusory production of

various forms of an object. Such being the case, one does not know what

one’s own intellect is, and thinks that an object exists outside the mind.

For instance, one may think that there is_a snake’, while there is only

a rope before one. Thus the idea of snake being erroneously attributed

to the rope, the true intellect ceases to shine. The reality or true state

thus covered (by a mistaken attribution) is termed samvriti, ‘covering,

The Chinese characters, Fuh-ts63,a compound expressing the idea of the

Sanskrit, Sasevriti, must be treated as a Karmadhdraya (Descriptive) +.

These two truths may be termed ‘ Chén-ti’ and ‘ Fuh-ti*,

But the old translators have seldom told us the rules of the Sanskrit

language. Those who lately introduced the Sititras to our notice spoke

only of the first seven cases. This is not because of ignorance (of

grammar), but they have kept silence thinking it useless (70 teach the

eighth), (i.e. the vocative)® I trust that now a thorough study of

Sanskrit grammar may clear up many difficulties we encounter whilst

engaged in translation. In this hope, I shall, in the following paragraphs,

briefly explain some points as an introduction to grammar.

* This note is left out in M. Fujishima’s translation. As all the notes are

I-tsing’s own, I have paid equal attention to them and added them to the text

throughout.

? Snake and pitcher are very common examples in Indian philosophy.
yi

8 ie 4B, “covered’=common,
‘ He is here applying Sanskrit grammar to the Chinese compounds.

5 ia. Be tg ae, ‘Real truth’ and ‘covered truth’ ° Page 174 below.
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(Note by I-tsing): Even in the island of Pulo Condore ! (in the south)

and in the country of Sali (in the north) * people praise the Sanskrit Satras,

how much more then should people of the Divine Land (China), as well as

the Celestial Store House (India), teach the real rules of the language!

Thus the people of India said in praise (of China): ‘ The wise Maggusri

is at present in Ping Chou *, where the people are greatly blessed by his

presence. We ought therefore to respect and admire that country, &c.’

The whole of their account * is too long to be produced.

Grammatical science is called, in Sanskrit, Sabdavidyda, one of the five

Vidyas*; Sabda meaning ‘voice,’ and VidyA ‘science.’ The name for

the general secular literature in India is Vydkaravza°, of which there

* See p. 10 seq. above. * Page 49 above.

* Tt is curious to see that Ma#gusrt Kumarabbdta, who is often invoked at the

beginning of the Mahéyana books, is in some way or other connected with China.

A tradition that he was then present in China seems to have becn prevalent in

India. I-tsing twice alludes to him; first, in chap. xxviii, p. 136, he says that people

say Maggusrt is living in China ; and again, here, he says that Mafeusti is at present

in Ping Chou (a district in Chi-li, now called Chéng-ten Fu, in China). Pragfa,

an Indian priest who came to China a.p. 782, is said to have started on hearing

that Mafgusri was then in the East. This is that Prag#a who was translating the

Mahdydnabuddhi Sha4:4ramita- sfitva (No. 1004), together with King-ching (Adam),

the Nestorian missionary and the builder of the famous monument of the Christian

mission in China TM. Whether Prag#ia found Mazigusri in China or not we do not hear.

Ma#igusr? seems to have been a stranger in India. We have some allusion to this in

Burnouf’s Lotus, p. 502, App. tit: ‘Il est Granger au Népal, car ilvient de Sirsha, ou

plus exactemen: de Circha, “Ja téte,” lieu que le Svayambh& Puraza et le Commen-

taire Newari du. traité en vingt-cing stances (Paf#éavimsatika) comme une montagne

de Mahatchin, sans aucun doute Mahftchina, “le pays des grands Tchinas.’”’

+ [-tsing seems to be quoting these passages from a book.

’ The five Vidyas are (1) Sabdavidya, ‘grammar and lexicography,’ (2)

Silpasthanavidya, ‘arts, (3) Aikitsividya, ‘medicine, (4) Hetuvidya, ‘logic,’

and (5) Adhyazmavidya, ‘ science of the universal soul’ or philosophy.

® Vydkarava is really ‘grammar. On the technical meaning of Vyakarana

in Buddhist literature, see Burnouf, Introduction, p. 54. In Hiuen Thsang it is

said: ‘The books of the Brahmans are called Vyakarawa; they are extensive and

are in 1,000,000 slokas,’ see Julien, Vie, liv. iii, p. 165.
on

“
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are about five works, similar to the Five Classics! of the Divine Land

(China).

I. The Si-t‘an-chang (Siddha-composition)? for Beginners.

This is also called Siddhirastu 3, signifying ‘ Be there success ’ (Ch. lit.

* Shih-king, Shu-king, Yi-king, Ch'un-ch‘u, and Li Ki, see 5. B. E.,, vols. iii,

xvi, xxvii, xxviii, and also Legge’s separate edition, She-king, the Book of Poetry

(Triibner).

* ‘Translators of Chinese texts are wont to translate ‘Si-t'an-chang’ by ‘ Siddha-

vastu, and I wondered if I could find an authority for this rndering. Although

I have examined many a Chinese text bearing on grammar, yet I have never met

a passage showing us that we are justified in translating ‘ Si-t'an-chang’ by ‘ Sid-

dha-vastu.’ Hiuen Thsang gives a book of twelve ‘sections’ as an elementary book

(Julien, Mémoires, liv. ii, p. 73); Fan-i-min-i-chi, book xiv, 17, partly quoted by

Julien in his note, does not help us much. In the corresponding passage of

Hiuen Thsang, the English translator, Mr, Beal, calls the book of twelve ‘sections’

Siddha-vastu in his note, and erroneously thinks that [-tsing’s Si-ti-ra-su-tu is a

mistake for Si-ta-va-su-tu. ‘ Si-ta-va-su-tu,’ on the other hand, may be a corruption

of Si-ti-ra-su-tu (Siddhir-astu, a common Mangala, see the beginning of Hitopadesa,

and Prof. Max Miiller, the Kasika, p: 10). We have the following four names :—

(1) ‘Si-t'an-chang, ‘the Siddha-composition.”’ Fujishima, Beal, and even

Julien translated it by ‘ Siddha-vastu.’

(2) ‘Twelve Chang’ (Hiuen.Thsang, liv. ii, p. 73), which may be ‘twelve

syllabic sections’ or ‘a syllabary in twelve sections,’ probably repre-

senting an Akshara book.

(3) ‘Siddhir-astu.’ This, being at the beginning of the book, may later

have become its name,

Of these, 2 must be different from 3, for 3 is in eighteen sections, while 2 is

in twelve. But both 2 and 3 are also called Si-t‘an-chang, which seems to be

a name common to such elementary books. In this Prof. Kielhorn recognises

the Matr¢ka-viveka (Ind, Ant., xii, 226), and Prof. Buhler, a Siddha-table (on the

Brahma alphabet).

* The commentator Kasyapa may help us as to this book. He says: ‘ This

book was lost in China, and the teaching of it can no longer be obtained there;

fortunately, in Japan, however, the study of this book is still kept up, but owing to

the difficulty and minuteness the learning is a hard task.’ He gives Siddhir-astu

in Devanagart, and adds that Siddham, as a masculine, means ‘ that which accom-
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‘complete be good luck !’) for so named is the first section of this small

(book of) learning.

There are forty-nine letters (of the alphabet)! which are combined

with one another and arranged in eightcen sections; the total number

of syllables is more than 10,000, or more than 300 slokas. Generally

speaking, cach sloka contains four feet (padas), each foot consisting of

cight syllables; each sloka has therefore thirty-two syllables.

plishes,’ and Siddhi, as a feminine, means ‘ that which is accomplished.’ If this had

been studied in Japan, we might still have the book in existence. We have a book

called ‘The Eighteen Sections of the Siddha’ in the Bodleian Library collection

(Jap. 16), but the composition by a Japanese only dates a. p. 1566. We have

another much earlier book called ‘Siddha-pivaka’ or ‘ Siddha-kosha, a work of

Annen, whose preface is dated a.p. 880. One part (vol. viii) of this book is

devoted to the eighteen sections of the Siddha; it begins with ‘Om namah

Sarvagf#aya, Siddham’ (sic), and its contents are as follows :-—

I, ‘The Siddham (i.e. vowels), sixteen. All the fourteen vowels with am, af.

Ziogon’s MS., a copy of which may be seen in the Anecdota Oxon-

iensia (Aryan Series, vol. i, pt. iii), calls these fourteen (or sixicen)

vowels ‘ Siddham.

Il. The body characters (i. e. consonants), thirty-five.

III, The produced characters (i.e. syllables). Here, under this head, come

the eighteen sections: (1) Kakha section, (2) Kyakhya section, and

so on, till (18) Kkakkhi section.

The eighteen sections contain some 10,000 (6,613 according to my counting)

characters, though the book itself says that there are 16,550 characters. These

particulars all pretty well agree with I-tsing’s statement, i. e. forty-nine letters of the

alphabet excepting am and aA, eighteen sections, 10,000 or more syllables, 300

or more slokas (this word is often used in counting the number of syllables only).

Sull it is not safe to conclude anything from these points. I-tsing may be referring

to the Siva-sfitra. Siddham, more often Siddham, in the latest and mistaken sense,

means ‘alphabet.’ In earlier books it is used to denote vowels only; in the copy of

the Horiuji MSS. the first fourteen (vowels) are called ‘Siddham, according to

Ziogon’s marg.nal note, though originally it may have been meant for an auspicious

invocation. For Siddham, see Max Miller’s note, Sukhavati-vytha, Introd., vii,

S.B.E., vol. xlix.

' After this comes the long extract found in the Siddha-kosa (Jap. 15). I shall

give it in my preface.

Z2
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Again there are long and short slokas ; of these it is impossible here

to give a minute account.

Children learn this book when they are six years old, and finish it

in six months. This is said to have been originally taught by Mahc-

svara-deva (Siva).

II. The Sitra.

The Sitra is the foundation of all grammatical science. This name

can be translated by ‘short aphorism 1, and significs that important prin-

ciples are expounded in an abridged form. It contains 1,000 slokas’,

and is the work of Pazini, a very learned scholar of old, who is said to

have been inspired and assisted by Mahesvara-deva, and endowed with

three eyes; this is generally believed by the Indians of to-day. Children

begin to learn the Sdtra when they are cight years old, and can repeat

it in eight months’ time.

III]. The Book on Dhatu”.

This consists of 1,000 slokas, and treats particularly of grammatical

roots. It is as useful as the above Siitra.

IV. The Book on the Three Khilas.

Khila means ‘ waste land,’ so called because this (part of grammar)

may be likened to the way in which a farmer prepares his fields for

corn. It may be called a book on the three pieces of waste land.

(1) Ashzadhatu*’ consists of 1,000 slokas; (2) Wen-ch‘a (Manda or

1 More literally, ‘ What is short in expression and clear in meaning.’

2 Cf. the published text of Pazini (Bohilingk), which has about 956 slokas.

This Stitra is what Hiuen Thsang called Panini’s Word-book in 1,000 slokas,

see Julien, Mémoires, liv. ii, p. 126; in the Life of Hiuen Thsang this book is

also mentioned as ‘Short Sfitra in 1,000 slokas,’ see Julien, Vie, liv. ii, p. 165,

‘Il y a un livre, en mille slokas, qui est ’abrégé da Vydkarazam.’

* Cf, DhatupdéAa, the ‘Book on Verbal Roots.’ M. Fujishima gives Dhatu-

vastu, which is simply imaginary. Ind. Ant., xii, p. 226, note.

4 The Ash/adhatu, Mazda, and Unadi are all mentioned in Hinen Thsang. In

Julien’s Vie, liv. iii, p. 166, he translates: ‘Il existe un Traité des huit limites

(terminations) en huit cents slokas, This refers to the Ash/adhatu of I-tsing.

Cf. Loka-dhdiu, Dharma-dhétn in Chinese. Eight hundred slokas in Hiuen

Thsang.
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Muvda') also consists of 1,000 slokas ; (3) Uuaddi? too consists of 1,000

slokas.

1, Ashfadhatu. This treats of the seven cases (Sup) and ten Las

(TM)*, and cighteen finals (Tin, 2 x g personal terminations).

a. The seven cases*. Every noun has seven cases, and every case

has three numbers, ic. singular (Ekavatana), dual (Dvivazana), and

plural (Bahuvazana); so every noun has twenty-one forms altogether.

Take the word ‘man,’ for instance. If one man is meant it is ‘ Puru-

sha,’ two men, ‘Purushau, and three (or more) men, ‘ Purusha/.’

These forms of a noun are also distinguished as the heavy and light

(probably ‘accented and unaccented’), or as pronounced by the open and

closed breathiags® (perhaps ‘nouns:with an open vowel or those with

a closed vowel’). Besides the seven cases there is the eighth,—the

* Wen-ch‘a perhaps represents Sanskrit Manda, Munda, Manta, or such like;

this is, of course, the Men-tse-kia of Hiuen Thsang, which Julien restores to

Sanskrit Mazdaka as ‘nom d’une classe de mots dans PAmini’ (Vie, liv. iii, p. 166).

But it is not used so in Pawini, and what is the Manzdaka or Mundaka or Mantaka

is not yet certain. In Hiven Thsang it is said that this book treats of suffixes,

though from Julien’s rendering this point is not so clear as the original Chinese.

3,000 slokas in Hiuen Thsang. See ‘India, what can it teach us?’ 1883, p. 344.

Can it be Mawdiki siksha ?

* The Unadi-siitra is said to be 2,500 slokas in Hiuen Thsang against I-tsing’s

1,000 slokas.

° This refers to Panini’s abbreviations La/ (==present), Lan (imperfect),

Lif (=perfect), Lin, Lué¢, Lun, Lrit, Lr, Led, and Lo/ (for the remaining tenses).

* Kasyapa adds the names of the seven (or eight) cases as follows :-—

1. Nom. Nrzdesa for Nirdesa. 5. Abl. Apadattisz (?).

2. Acc. Upadesana. 6. Gen, Svamibhavadih (?).

3. Inst. Kartrzkarava. 4. Loc, Samnidhanadi (?).

4. Dat. Sampradadika for -dattika, 8. Voc. Amantraaa.

Sce additional note at the end.

5 These sentences are translated literally, but it is not quite clear what sort of

nouns he means. Anyhow the sentences refer to a noun, for I-tsing is writing

these under the head of ‘the seven cases of a noun’ (a). The translation by

M. Fujishima, ‘Dans la conjugation, il y a une double voix (Atmanepada et
Parasmaipada).’ is quite inadmissible.
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vocative case (Amantrita), which makes up the eight cases. As the

first case has three numbers, so have the remaining ones, the forms of

which, being too numerous to be mentioned, are omitted here. A xozz

is called Subanta}, having (3 x 8) twenty-four (inflected) forms.

&. The ten Las(@)*. There are ten signs with L (for the verbal

tenses); in conjugating (lit. expressing) a verb, the distinctions of the

three times, i.e. past, present, and future, are expressed.

y. The eighteen finals (Tin). These are the forms of the first, sccond,

and the third person® (of the three nuuibers of a verb), showing the

differences of the worthy and unworthy, or this aud that*. Thus every

verb (d one tense) has eighteen different forms which are called Tinanta*.

2. Wen-ch‘a (Mazda or Muda} treats of the formation of words by

means of combining (a root and a suffix or suffixes). For instance, one

of many names for ‘tree’ in Sanskrit is V7iéksha® Thus a name for a

thing or a matter is formed by joining (the syllables) together, according

to the rules of the Sdtra, which consist of more than twenty verses’.

3. The Uxadi®. This is nearly the same as the above (Manda),

with the exception that what is fully explained in the one is only

mentioned briefly in the other, and vice versa.

* Subanta, i.e. ‘that which has “sup” at the end,’ ‘sup’ being the case-ending.

See the beginning of this chapter, p..167, note 1.

? See above, p. 173, note 3. * Lit. Uttama, Madhyama, and Prathama.

* We should expect here « Atmanepada and Parasmaipada.’ ‘This and that’
may be a vague way of expressing the grammatical terms ‘ Atmane’ and ‘ Parasmai,’
for Chinese has no grammatical terms for these. Still, ‘worthy and unworthy’ is

very strange.

5 Tinanta, ‘that which has “ Tin’

terminations of a verb.

6 Vr¢ksha is an Uwadi word formed from Vrasé with affix sa and kit (Umadi,

3, 66).

7 M. Fujishima translates: ‘Le Mamda (?) est un ensemble de mots. C’est

,

at the end;2 ‘Tin’ being the personal

ainsi que l’arbre est ’agglomération d’un nombre plus ou moins grand de fibre

et de canaux (le nom de l’arbre en Skt. est Vr7ksha)’ (Journal Asiatique, Nov.

1888, p. 429). I do not think that M. Fujishima understood I-tsing’s meaning ;

he put in brackets that important instance ‘ Vr7ksha,’ which I-tsing gave in the

text. ‘On forme ce qu’on appelle un Mazda,’ moreover, is not in the text.

* The Uxadi is a class of primary suffixes beginning with u.
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Boys begin to learn the book on the three Khilas (or ‘three pieces

of waste land’) when they are ten years old, and understand them

thoroughly after three years’ diligent study.

V. The Vritti-sdtra! (Kasikavectti).

This is a commentary on the foregoing Sitra (i.c. Pawini’s Sitra).

There were many commentaries composed in former times, and this is

the best of them.

It cites the text of the Sdtra, and explains minutely its manifold

meaning, consisting altogether of 18,000 siokas. It exposes the laws

of the universe 7, and the regulations of gods and men. Boys of fifteen

begin to study this commentary, and-understand it after five years.

If men of China go to India for study, they have first of all to learn

this (grammatical) work, then other subjects; if not, their labour will

be thrown away. All these books should be Icarnt by heart. But this,

as a rule, applies only to men of high talent, while for those of medium

or little ability a different measure (method) must be taken according

to their wishes. They should study hard day and night, without letting

a moment pass for idle repose. They should be like the Father K'ung

(i.c. Confucius), by whose hard study the leather binding of his Yi-king?

was three times worn away; or imitate Sui-shih*, who used to read

' For the Kasika, see Max Miiller’s notices in the Academy, Sept. 25 and

Oct. 2, 1880; the Indian Antiquary, Dec. 1880; ‘India, what can it teach us?’

1883, P. 339-
2 The ‘Laws of all that is within the universe’ seems curious as said of a com-

mentary on grammar, and this is not the case with the Kasika. This sentence can

be taken to mean ‘the rules of all that is in the Siitra, as M. Fujishima does, but

not very well. My rendering agrees with that of Nasyapa and of Kasawara.

* According to the Chinese biographer, Ssi-ma Ch‘ien, while Confucius was

reading the Yi-king, i.e. the Book of Divination, the leather binding of this book

was worn away three times. See S. ]3. I!., vol. xvi, Introd. i, p. 3.

* J. has Bi #5 for DS Te This seems to refer to the story of Tung Vii

of the Wei dynasty, who used to say to his pupils: ‘Read a book a hundred

times, then you will understand it by yourself.’ But [tsing has Sui-shih instead

of Tung Yii. Was Sui-shih another name for him?
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a book a hundred times. The hairs of a bull are counted by thousands,

but a unicorn has only one horn'. The labour or merit of learning

the above works is equal to that of proceeding to (the grade of) the

Master of Classics (‘ Ming-king ’)?.

This Vretti-sitra is a work of the learned Gayaditya*®. He was

a man of great ability; his literary power was very striking. He

understood things which he had heard once, not requiring to be taught

twice. He revered the Three Honourable Ones (ic. Triratna), and

constantly performed the meritorious actions. It is now nearly thirty

years since his death* (A.p. 661-662). After having studied this

commentary, students begin to learn composition in prose and verse,

and* devote themselves to logic (Hetuvidyd) and metaphysic (Abhi-

* That is to say, ‘ Few are clever.’

2 T follow J., which reads E HA KK,

* (rayaditya, joint author with Vamana of the K4sikAvr7'tti, The text of the

Kasika was published by Pandit Balasdstri, Professor of Hindu Law in the Benares

Sanskrit College (1876, 1878). Balasdstri has assigned 1, 2, 5, and 6 to Gaya-

ditya, and the rest to Vamana. The MS. of the Kasika, discovered by Prof.

Biihler in Kashmir (Report, p. 72), assigns the first four to GayAditya, and the

last four to Vamana. For further discussions, see Max Miiller’s ‘India, what can

it teach us?’ p. 3413 Kielhorn’s Katydyana and Patafeali, p. 12, note. Cf Peter-

son’s Second Report, p. 28; Bhandarkar, Second Report, p. 58.

* Gaydditya’s death falls in a. p. 661-662, for the date of I-tsing’s composition

must be between the rrth month of a.p. 691 and the 5th month of a.p. 692.

I-tsing sent this Record through the Venerable Ta-ts‘in on the 15th day of the

pth month in the 3rd year of the ‘T“ien-shou period, i.e. a.p. 692. His composition

must be earlier than this, but must be later than (the r1th month of) a.p. 691, for

he says in chap. xxvili that he spent more than twenty years since his departure

from home in (the rith month of) a. p. 671. Morcover he says, towards the end

of the present chapter (xxxiv), that he passed four years in Bhoga, after he came

there from India; this statement perfectly agrees with the above dates. Four

years before a.p. 691-692 would be a. p. 688-689, and we know that he was

in Bhoga in the 6th month of a.p. 689. Further, see my preface. The time of

Gayaditya’s death, a.p. 660, fixed by Prof. Max Miiller (India, &c.,’ p. 346),

is near enough. M. Fujishima mentions a. p. 650-670, which is the widest limit

one can put down (Journal Asiatique, Nov. 1888, p. 430).
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dharmakosha), In learning the Nydya-dvara-taraka-sdstra}, they rightly

draw inferences (Anumdna); and by studying the Gatakamala? their

powers of cornprehension increase. Thus instructed by their teachers

and instructing others * they pass two or three years, generally in the

Nalanda monastery in Central India, or in the country of Valabhi (Wala)

in Western India. These two places are like Chin-ma, Shih-ch‘ii, Lung-

mén, and Ch'ue-li* in China, and there eminent and accomplished men

assemble in crowds, discuss possible and impossible doctrines, and after

having been assured of the excellence of their opinions by wise men,

become far famed for their wisdom. To try the sharpness of their wit

(lit. ‘sharp point of the sword’), they proceed to the king’s court to lay

down before it the sharp weapon (of their abilities); there they present

their schemes and show their ( foléticaZ) talent, seeking to be appointed

in the practical government. When they are present in the House of De-

bate, they raise their seat ° and seck to prove their wonderful cleverness.

* This is an Introduction to Logic, composed by NAgdreuna, and translated

into Chinese by I-tsing, a.p. 711. See Nanjio’s Catal., Nos. 1223, 1224.

* See chap. xxxii, p. 162 above, note 8, | It was translated by J. S. Speyer.

8 A at {3h se a technical expression for the ‘transmission from teacher
to pupils.’ Lit. ‘instructing, with a space of ten feet between the two,’

* These are the seats of learning in China.

(1) Chin-ma (4 FB PY, lit. “Metal Horse Gate’) is the Han-lin or
Imperial Academy, so called from a bronze horse placed there by ze ap Wu-ti,
emperor of the Han dynasty (a,c. 142-87).

(2) Shih-ch'ti (4G vet) is the library and the place where the Literati employed
by Imperial orcer assemble.

(3) Chrue-li (hd Ff) is in Ch't-fu (ff ¥B), the native place of Confucius,
and therefore a centre of the literati. It is in Shan-tung.

(4) Lung-mén (HE FY, lit. ‘Dragon Gate’) is the native place of Ssti-ma
Chiien, the great historiographer, and also the place where Tsze Hsia, a disciple

of Confucius, dwelt (in Ho-nan).

6 He ie, dt. ‘to multiply or double the seats,’ is not very clear. Kéasyapa
says that it was an Indian custom that when a disputant had been beaten, his

seat had to be given up to the victorious opponent, who took it, and added it to

his own, I-tsing uses this term also in his Memoirs of the Eminent Priests,

See Chavannes, p. 127 (cf. note 3).

Aa
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When they are refuting heretic doctrines all their opponents become

tongue-tied and acknowledge themselves undone. Then the sound of

their fame makes the five mountains (of India) vibrate, and their renown

flows, as it were, over the four borders. They receive grants of land,

and are advanced to a high rank ; their famous names are, as a reward,

written in white on their lofty gates!. After this they can follow what-

ever occupation they like.

VI. The Xirzi.

Next, there is a commentary on the Vritti-sitra entitled A ‘drxi,

containing 24,000 slokas.

It is a work of the learned Patafgali. This, again, cites the

former Siitras (Pawini), explaining the obscure points (lit. ‘piercing the

skin’) and analysing the principles contained in it, and it illustrates

the latter commentary (Vv7tti), clearing up many difficulties (lit. ‘re-

moving and breaking the hair and beard of corn’).

Advanced scholars learn this in three years. The labour or merit

is similar to that of learning the Ch‘un-ch‘iu and the Yi-king in China.

VII. The Bhartzzhari-sastra.

Next, there is the Bhartrzhari-sastra. This is the commentary on

the foregoing Ktfirzi, and is the work of a great scholar Bhartrzhari.

It contains 25,000 slokas, and fully treats of the principles of human life

as well as of grammatical science, and also relates the reasons of the rise

and decline of many families. The author was intimately acquainted

1 The Chinese is ‘eS ¥ ja FA. and by no means clear. My rendering is

only tentative. M. Fujishima translates: ‘Alors ceux dont la réputation a été

ainsi consacrée recoivent du roi quelque domaine et ils sont pourvus de plus

d’un titre qui leur donne accés 4 la cour, ou bien le prince leur accorde une

certaine récompense ; aprés quoi ces hommes d’élite emploient leur temps 4 leur

volonté’ (pp. 431-432).

2 Tere we see that I-tsing is bringing in the meaning of Kfrzi. Adri means

‘grinding,’ and is used as the name of Patafigali’s commentary. This, no doubt,

refers to Patafgali’s imporiant work, Mahabhashya, and, as Prof. Max Miiller

points out, Patadgali is called KGrvikr7t, or KOrvikara, the author of Karvi. See

‘India, what can it teach us?’ 1883, p. 347. For Mahabhashya, see Weber's

History, pp. 219-226, and Kielhorn’s note, Indian Antiquary, March, 1886, p. 80.
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with the doctrine of ‘sole knowledge’ (VidyAmatra), and has skilfully

discussed about the Hetu and Udaharava? (the cause and example of

logic). This scholar was very famous throughout the five parts of

India, and his excellences were known everywhere (lit. ‘to the eight

quarters’). He believed deeply in the Three Jewels (i.e. Ratnatraya),

and diligently meditated on the ‘twofold nothingness’ (Stnya) 2.

Having desired fo embrace the excellent Law he became a homeless

priest, but overcome by worldly desires he returned again to the laity.

In the same manner he became seven times a priest, and seven times

returned to the laity. Unless one believes well in the truth of cause and

effect, one cannot act strenuously like him® He wrote the following

verses, full of self-reproach :

Through the enticement of the world I returned to the laity.

Being free from secular pleasures again 1, wear the priestly cloak.

How do these two impulses

Play with me as if a child?

He was a contemporary of Dharmapala*. Once when a priest in the

monastery, being harassed by worldly dcsires, he was disposed to return

* No texts have ‘ Hetu-vidya ’ here, which is given in M. Fujishima’s trans-

lation, J. A., 1888, p. 432.

® The ‘twofold nothingness,’ ‘ both Atman and Dharma are but an empty show,’
* T-tsing seems to admire Bhartr¢hari’s conduct.

* All editions but one have ‘ Dharmapéla,’ while one edition has BS ee Fil

i.e. ‘several teachers of the Law,’ which seems to be a misprint ; for one would

not say, ‘he was a contemporary of several teachers of the Law,’ without having

previously mentioned the teachers. I-tsing has never mentioned any ‘teachers

of the Law’ before. Among the grammarians mentioned above by I-tsing (i.e.

Panini, Gaydditya, and Patafigali), Gaydditya was alone put down as a Buddhist,

but not as a priest, and therefore not a ‘ teacher of the Law.’ Thus from the context

we are forced to adopt another reading. The Japanese edition, as the result of

a collation from many texts, has ‘ Dharmapala,’ and rejects the solitary reading,

‘several teachers of the Law.’ There is no doubt whatever as to the correctness

of the reading ‘Dharmapala. M. Fujishima unfortunately had a bad text, and

translated it vaguely. After I wrote the above, 1 found that KAsyapa’s text had

‘Dharmapala, a teacher of the Sastra;’ this again confirms our reading ‘ Dhar-

mapala,’ and admits of no more doubt.

AazZ
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to the laity. He remained, however, firm, and asked a student to get

a carriage outside the monastery. On being asked the cause, he

replied: ‘It is the place where one performs meritorious actions, and

it is designed for the dwelling of those who keep the moral precepts

(Sila). Now passion already predominates within me, and I am in-

capable of adhering to the excellent Law. Such a man as myself should

not intrude into an assembly of pricsts come here from every quarter’

Then he returned to the position of a lay devotee (Updsaka), and

wearing a white garment continued to exalt and promote the true

religion, being still in the monastery. It is forty years since his death

(A.D. 651-652) 4.

VIII. The Vakya-discourse.

In addition there is the Vakya-discourse (Vakyapadiya)?. This

contains 700 slokas, and its commentary portion has 7,000 (slokas).

This is also Bhartrzhari’s work, a treatise on the Inference supported

by the authority of the sacred teaching, and on Inductive arguments.

IX. The Pei-na.

Next there is Pei-na (probably Sanskrit ‘ Beda’ or ‘Veda’)?. It

contains 3,000 slokas, and its commentary portion is in 14,000 (slokas).

The sloka portion was composed.by Bhartvzhari, while the commentary

portion is attributed to Dharmapala, teacher of the SAstra. This book

fathoms the deep secrets of heaven and earth, and treats of the philo-

sophy of man (lit. ‘the essential beauty of the human principles’).

A person who has studied so far as this (400k), is said to have mastered

grammatical science, and may be compared to one who has learnt

the Nine Classics and all the other authors of China. All the above-

mentioned books are studied by both priests and laymen; if not, they

cannot gain the fame of the well-informed (lit. “much heard, Bahusruta,

or ‘Knowing much of the Sruti’).

* See note 4, p. 176 above.

* Edited by Pavdit Manavalli, Benares, 1884-18847. Ind. Ant., xii, 226.

* A work of this name, i.e. Beda-vretti, is found in Mr. S. K, Bhandarkar’s

Catalogue of the MSS. in the Deccan College, Bombay, 1888, p. 146, No. 381;

Aufrecht’s Catalogus Catalogorum, p. 198, under Ganm&mbhodhi. This was

pointed out by Prof. Bithler; see notes at the end.
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The priests learn besides all the Vinaya works, and investigate the

Sdtras and Sdstras as well. They oppose the heretics as they would

drive beasts (deer) in the middle of a plain, and explain away disputa-

tions as boiling water melts frost. In this manner they become famous

throughout Gambudvipa (India), receive respect above gods and men,

and serving under the Buddha and promoting His doctrine, they lead all

the people (to Nirvava). Of such persons in every generation only one

ot twoappear. They are to be likened to the sun and moon, or are to be

regarded as dragon and elephant!. Such were Nagarguna, Deva, Asva-

ghosha? of an early age; Vasubandhu, Asanga, Safigabhadra, Bhavaviveka

in the middle ages; and Gina, Dharmapala, Dharmakirti, Silabhadra,

Simhakandra, Sthiramati*, Guvamati, Prag#dgupta (not ‘Matipdla’),

Guzaprabha, Ginaprabha (or ‘Paramaprabha’) of late years ®.

None of these great teachers was lacking in any of thosekinds of qualities

(virtues) above mentioned, secular or sacred. The men free from covetous-

ness, and practising self-content, lived matchless lives. Men of such

character have scarcely been found among the heretics or other people.

(Note by I[-tsing): Their lives are fully described in the ‘ Biography

of the Ten Virtuous Men (or Bhadantas) of India*’ (Gina—Ginaprabha).

' Kasyapa says that it is not ‘Dragon avd Elephant,’ but it is ‘ Dragon-

Elephant,’ for the best kind of elephant is called dragon (=Naga). He seems to

be right; so in Pali, ‘ete nigd mahapa#v’, (Samantapasadika, p. 313).

® T-tsing thus gives Nagarguna first, then Deva and Asvaghosha. This order

was changed in the French translation of M. Fujishima (Journal Asiatique, Nov.—

Dec. 1888, p. 434), as quoted by Prof. Cowell in his Buddhafarita (Preface, p. y,

Aryan Series, Anecdota Oxoniensia). J-tsing does not place Asvaghosha first and

before Nagarguna. Asa patriarch of the Northern Buddhism, however, Asvaghosha

has an earlier place than the rest, for he is the twelfth patriarch, while Nagarguna

and Deva occupy the fourteenth and fifteenth respectively.

5 The text has jeg =‘ remote’ (1), r=: middle’ (2), and r= recent’ (3).
M. Fujishima has (1) ‘dans les temps anciens,’ (2) ‘dans les temps modernes,’ and

(3) ‘parm nos contemporains. Prof. Wassilief has expressed a doubt about the

accuracy of M. Fujishima’s rendering in the Zapiski of the Petersburg Archaeo-

logical Society, iv, 32. I have no objection to his translation (2), but ‘parmd nos

contemporains’ (3) is somewhat misleading.

* Lam trying to find out what this book is, though not yet successful.
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Dharmakirti made a further improvement in Logic (after Gina) ;

Guraprabha popularised for a second time ‘he study of the Vinaya-

pitaka; Guzamati devoted himself to the school of the Dhyana (i.e.

meditation), and Prag#agupta (not Matipala) fully expounded the true

doctrine by refuting all antagonistic views. As invaluable gems display

their beautiful colours in the vast and unfathomable ocean where whales

alone can live; and as medical herbs present their excellent qualities

on the Fragrant Peaks (Gandhamadana) of immeasurable height, so all

kinds of worthy men are found among those who adhere to the Buddha-

dharma, which is wide and comprehensive. These men could compose

- a work on the spot, whatever subject was required. What need then

was there for them of fourteen steps'? Such men could commit to

memory the contents even of two volumes*, having heard them only

once. What, then, was the need to them of reading a book a hundred

times (as Sui-shih did, sec above, p. 175)?

(Note by I-tsing): A heretic composed 600 slokas, with which he

disputed with Dharmapala*; the latter understood and remembered his

opponent’s verses, hearing them only once before the assembly.

The Brahmans are regarded throughout the five parts of India as

the most honourable (caste). They do not, when they meet in a place,

associate with the other three castes, and the mixed classes of the

people have still less intercourse with them. The scriptures they revere

are the four Vedas, containing about 100,000 verses; ‘ Veda’ hitherto

was wrongly transcribed by the Chinese characters ‘ Wei-t'o ;’ the mean-

ing of the word is ‘clear understanding’ or ‘knowledge.’ The Vedas

have been handed down from mouth to mouth, not transcribed on paper

or leaves. In every generation there exist some intelligent Brahmans

who can recite the 100,000 verses. In India there are two traditional

1 This probably refers to the story that T‘so-chi was commanded by his

brother Wén Ti (of Wei) to compose a Chinese poem in seven steps; he did so.

The Indian teachers are able to compose verses at once, not wanting an interval

of seven steps. But why ‘fourteen’?

2 «Two volumes;’ probably the 600 slokas of the heretic were in two volumes.

I-tsing generally means by ‘one volume’ 300 slokas.

8 The story is fully told in Hiuen Thsang, Mémoires, v, 288-290.
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ways by which one can attain to great intellectual power. Firstly, by

repeatedly committing to memory the intellect is developed !; secondly,

the alphabet fixes one’s ideas. By this way, after a practice of ten days

or a month, a student feels his thoughts rise like a fountain, and can

commit to memory whatever he has once heard [not requiring to be told

twice}. This is far from being a myth, for I myself have met such men.

In Eastern India there lived a great man (Mahdsattva) named

Kandra? (lit. ‘Moon-official, it may be ‘AK andrad4sa’), being like a Bodhi-

sattva, endowed with great talent. This man was still alive when I,

I-tsing, visited that country. One day a person asked him: ‘ Which

is the more injurious, temptation or poison?’ He at once answered :

‘ There is indeed a great difference between the two; poison is injurious

only when it is swallowed, whilst.the other destroys (burns) one’s in-

tellect when only contemplated.’

Kasyapa-matanga and Dharmaraksha ? preached good tidings in the

eastern capital Lo (Honan-fu); the fame of Paramartha‘* reached even

to the Southern Ocean (i.e. Nanking), and the venerable Kuméaragiva®

supplied a virtuous pattern to the foreign land (China). Afterwards

* J. has fa Be HE FB, which my translation follows. But the other

editions have AE #g Bi ZB of which it is difficult to make sense. M. Fuji-

shima tried to translate it from the latter reading, but not very well. J. is

decidedly better.

2 oS H FH ‘E in all editions; if we follow this, it ought to be, ‘He was

named the Sun-moon’ (something like Séryakandra or Sfryasoma), But as

we had before a man called ‘Moon-official,’ a native of Eastern India, and

styled Mahdsattva, we have reason to think that this reading is a misprint for

Bs FA A 5, i.e. ‘He was named Moon-official,’ and to take this as the

same man with ‘ Moon-official’ of chap. xxxii, p. 164. Kasyapa actually says

that a Korean text has FI for H. and therefore the name is ‘ Moon-official,’ but

not ‘ Sun-moon-official.’

3 These two were the first Indian Buddhists in China; they came to China in

A.D. 67, and translated several Sfitras. Nanjio’s App. ii, 1 and 2.

* Paramartha came to China a. p. 548, and translated thirty-one works.

® Kumaragiva came to China about a.p. 401, and translated fifty Sanskrit

books into Chinese. Nanjio’s App. li, 59, 104-105.
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the Bhadanta Hiuen Thsang followed out his professorial career in his

own country. In this way, both in the past and present, have teachers

spread far and wide the light of Buddhism (or ‘the Sun of the Buddha’).

To those who learn the doctrines of ‘existence’ and ‘non-existence’

the Tripi/aka itself will be their Master, while for those who practise the

Dhyana (meditation) and Prag#a (wisdom) the seven Bodhi-afgas! will be

a guide.

The following are the (most distinguished) teachers who now live in

the West. G#4nafandra, a master of the Law, lives in the monastery

Tiladza (in Magadha)*?; in the Nalanda monastery, Ratnasimha; in

Eastern India, Divakaramitra*; and in the southernmost district, Tatha-

gatagarbha. In Sribhoga‘* of the Southern Sea resides SAkyakirti, who

travelled all through the five countries of India in order to learn, and

is at present in Sribhoga (in Sumatra).

All these men are equally renowned for their brilliant character, equal

to the ancients, and anxious to follow in the steps of the Sages. When

they have understood the arguments of Hetuvidyd (logic), they aspire to

be like Gina (the great reformer of logic); while tasting the doctrine of

Yogaéarya they zealously search into the theory of Asatiga.

When they discourse on the ‘non-existence’ they cleverly imitate

Nagarguna; whilst when treating of the ‘existence’ they thoroughly

fathom the teaching of Sanghabhadra. I, I-tsing, used to converse with

these teachers so intimately that I was able to receive invaluable in-

struction personally from them (lit. ‘I came closely to their seats and

. desks and received and enjoyed their admirable words’).

* The seven constituents of Bodhi, i. e. recollection, investigation, energy, joy,

calmness, contemplation, and equanimity. See Childers, s. v. bogghango; Burnouf,

Lotus, 796; Kasawara, Dharma-samgraha, § 49; Mahdvyutpatti, § 39.

? Tiladka monastery is Tiladfaka of Hiuen Thsang (Julien, Mémoires, viii,

440, and Vie, iv, 211). J-tsing mentions this monastery as two yoganas distant

from Nalanda in his Memoirs (see Chavannes, p. 146, note). Modern Tilldra,

W. of Nalanda. Cf. Cunningham, Ancient Geography of India, i, 456.

* A Divakaramitra is referred to as a Buddhist Bhadanta in the Harshaéarita,

the Kashmir edition, pp. 488 and 497. M. Fujishima gives Sakramitra by mis-

take. See Julien, Méthode pour Déchiffrer les Noms Sanscrits, p. 70.

* For Sribhoga, see my note, pp. 143-144.
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I have always been very glad that I had the opportunity of acquiring

knowledge from them personally which I should otherwise never have

possessed, and that I could refresh my memory of past study by com-

paring old sxofzs with new ones.

It is my only desire to receive the light handed down from time to

time, and my satisfaction is in the fact that I have learned the Law [in

the morning], and my wish is to dispel my hundred doubts rising as dust,

and (if my wish be fulfilled in the morning) I shall not regret dying at

eventide }.

While still gathering a few gems left behind on the Vulture Peak,

I picked up some very choice ones ; when searching for jewels deposited

in the Dragen River (Naganadi= Agiravati), I have obtained some

excellent ones. Through the unseen help of the Three Jewels and by

the far-reaching influence of the royal favour, I was enabled at last to

turn the course of my travel castward, sailed from Tamralipti?, and

arrived at Sribhoga °,

Here I have remained over four years, and, employing my time in

various ways, have not yet determined to leave this place for my native

country.

CHAPTER XXXV.

THE RULE AS TO HAIR.

THROUGHOUT the five divisions of India no one with unshaven head

(lit. ‘with long hair’) may take all the final vows (lit. ‘may receive the

complete precepts’), nor is there any precedent for this in the Vinaya,

nor did such a custom ever exist of old. For if a priest conform to the

same habits as a layman, he cannot abstain from faults. If one cannot

carry out the precepts, it is useless to vow to observe them.

Therefore if a man’s mind be sct on the priesthood, he should demand

to be shaved, wear the coloured cloak, purify his thoughts, and make the

' Cf. Confucius’s saying, Hi ei 1 AY SU, Hy RR, in the Lun-yii—

Legge, Analecis, p. 168 (Clarendon Press, 1893).

> An ancient trading-port in E. India, near the mouth of the Hooghly.

* See above, pp. 143-144, note 3.
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‘ Final Liberation’ his aim. He should observe the five, and then the ten

precepts, without fail, He who vowed to observe all the precepts with

a perfect mind should practise them in accordance with the Vinaya texts.

After having learnt the Yoga#arya-sdstra (No. 1170), he ought to

study thoroughly Asanga’s eight SAstras.

(Note by I-tsing): The eight Sdstras are—

1. Vidyamatra-vimsati(-gatha)-sastra or Vidydmatrasiddhi (by Vasu-

bandhu) (Nanjio’s Catalogue of Chinese Tripitaka, No. 1240).

2. VidyAmatrasiddhi-tridasa-sdstra-karika (by Vasubandhu) (Nanjio’s

Catal., No. 1215).

3. Mahdydnasamparigraha-sdstramila (by Asaiga) (Nanjio’s Catal.,

Nos. 1183, 1184, 1247).

4. Abhidharma(-sangiti)-sastra (by Asanga) (Nanjio’s Catal. No.

1199; Commentary by Sthitamati, No. 1178).

5. Madhydntavibhaga-sastra (by Vasubandhu) (Nanjio’s Catal.,

Nos. 1244, 1248).

6. Nidana-sastra (Nos. 1227, 1314 by Ullaigha, No. 1211 by Sud-

dhamati).

7. Sitralankara-zika (by Asaiiga, No. 1190).

8. Karmasiddha-sdstra (by Vasubandhu, Nos, 1221, 1222).

Although there are some works by Vasubandhu among the above-

mentioned Sdstras, yet the success (77 the Yoga system) is assigned to

Asanga (and thus the books of Vasubandhu are included among Asanga’ s).

When a priest wishes to distinguish himself in the study of Logic he

should thoroughly understand Gina’s eight Sdstras.

(Note by I-tsing) : These are—

1. The Sastra on the meditation on the Three Worlds (not found).

2. Sarvalakshavadhyana-sastra (karika) (by Gina) (Nanjio’s Catal.

No. 1229).

3. The Sastra on the meditation on the object (by Gina). Probably

Alambanapratyayadhyana-sastra (Nanjio’s Catal., No. 1173).

4. The Sastra on the Gate of the Cause (Hetudvara) (not found).

The Sastra on the gate of the resembling cause (not found).

. The Nydyadvara(taraka)-sastra (by Nagarguna) (Nanjio’s Catal.,

Nos. 1223, 1224).
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7. Pragvapti-hetu-sangraha(?)-sastra (by Gina) (Nanjio, No. 1228).

8. The Sdstra on the grouped inferences (not found).

While studying the Abhidharma (metaphysics) he must read

through the six Padas!, and while learning the Agamas? he must

entirely investigate the principles of the four Classes (Nikaya). When

these have all been mastered, the priest will be able successfully to

combat heretics and disputants, and by expounding the truths of the

religion to save all. He teaches others with such zeal that he is un-

conscious of fatigue. He exercises his mind in contemplating the ‘Two-

fold Nothingness. He calms his heart by means of the ‘ eight Noble

Paths,’ attentively engages himself in the ‘four Meditations, and strictly

observes the rules of the ‘seven groups’ (Skandhas) *.

Those who pass their life in this manner are of high rank.

There are those who, though they cannot act as the above, but must

remain at home, yet are not bound much by home affairs. They live

1 These are six different treatises on Metaphysics, which all belong to the

Sarvastivada School, Nos. 1276, 1277, 1281, 1282, 1296, and 1317.

2 These are the Agamas (a division of the Tripi/aka) :—
(1) Dirghaégama (30 Siitras, cf. Dighamikaya, 34 suttas).

(2) Madhyamagama (222 Sfitras, cf. Maggimanik., 152 suttas).

(3) Samyuktagama (Samyuttanikaya, 7760 suttantas).

(4) Ekottarégama (Anguttaranikdya, 9557 suttantas).

There are five ‘ Nikayas’ in Pali, the fifth being Khuddakanikdya (15 sections).

5 The seven Skandhas contain certain priestly offences:—

(1) Paragika offence is that which involves expulsion.

(2) Sanghadisesha offences are thirteen in number, and require suspen-

sion and penance, but do not involve expulsion.

(3) Sthilatyaya is a grave offence (Thullatsaya).

(4) Prayasédittika offences are ninety-two in number, and require con-

fession and absolution (Padittiya).

(5) Naisargika are thirty in number. They are the Prayassittika sins,

accompanied with forfeiture (Nissaggiya).

(6) Dushkreta, ‘sinful acts’ (Dukkata).

(7) Durbhdshita, ‘ evil speaking’ (Dubbhasita).

See Apattikhandho, Childers’ Pali Dictionary, Xullavagga IX, 3, 3.
Bb 2
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uprightly and are desirous to quit worldly cares. If they are asked for

anything, they offer it to the deserving.

They wear very simple dress, only desiring decency. They hold

firmly the eight precepts, and remain diligent throughout their lives.

(Note by I-tsing): The eight precepts are—(1) not killing, (2) not

stealing, (3) not committing adultery, (4) not telling a lie, (5) not

drinking an intoxicating beverage, (6) neither taking pleasure in music,

nor wearing garlands and anointing with perfumes, (7) not using a high

and wide couch, and (8) not taking food at forbidden hours.

They trust in, and respect the Three Honourable Ones (i.e. the

Three Jewels), and devoting themselves to the attainment of Nirvava

(or aiming at Nirvava) they concentrate their thoughts on it.

These are the persons next in order (f0 the high classes).

There are those who, remaining within the confines (of worldly affairs),

support their wives and bring up their children. They honour those

superior to themselves most respectfully, and have mercy on those that

are lower than themselves.

They receive and keep the five precepts, and always observe the four

fasting-days (Upavasatha).

(Note by I-tsing): The four fasting-days are—

(a) In the dark half of the moon (the moonless half, Kalapaksha),

the 8th and 14th (in Pali, also ‘ A¢¢ami’ and ‘ Katuddasi’),

or the roth and 15th.

(6) In the bright half of the moon (the moonlit half, Sukrapaksha),

the 8th and 15th (in Pali, also ‘Az‘zami’ and ‘ Pa#kadast’).

On these days one should receive the eight precepts, and che rite is

called the ‘Holy Practice.’ If one receive only the eighth precept with-

out the other seven (‘not eating except at a prescribed time’ is the

eighth precept, see above), one’s merit (lit. ‘cause of happiness’) is very

small. The purpose of the eighth precept is to prevent the other seven

precepts’ being transgressed, but not to keep one’s stomach hungry in vain.

They behave toward others with sympathy, and carefully restrain

themselves. They pursue some faultless occupation, and pay tribute to

the authorities. Such are also regarded as good men.
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(Note by I-tsing): By faultless occupation is meant trading, because it

does not injure life. It is customary at present in India to regard traders

as more honourable than farmers ; this is because agriculture injures the

life of many insects. In cultivating silkworms or in slaughtcring animals

one contracts a great cause of suffering.

Many millions of lives will be injured during the whole year. If

accustomed to such practice for a long time, though without considering

it faulty, one will suffer the retribution in numberless ways in future

births. He who does not follow such occupation is called the ‘faultless.’

But there are graccless people who, spending their lives in an aim-

less manner, do not know the three Refuges (i.e. Refuge to the Buddha,

the Dharma and the Priesthood), and do not observe a single precept

during the whole of their lives ; how can these men who do not under-

stand that Nirvava is a state of perfect tranquillity be aware that their

future births will revolve like a wheel?

Under this misapprehension they commit sin after sin. Such persons

form the lowest class.

CHAPTER XXXVI.

THE ARRANGEMENT OF AFFAIRS AFTER DEATIL.

THERE is a full description it-the Vinaya of the manner of arranging

the affairs of a deceased Bhikshu. I shall here briefly cite the most

important points. First of all an inquiry should be made as to whether

there are any debts, whether the deccased has left a will, and also if any

one nursed him while ill. Zf there de such, the property must be distributed

in accordance with the law. Any property remaining must be suitably

divided.

This is a verse from the Udana (a division of the Tripizaka)’:

‘Lands, houses, shops, bed-gear,

Copper, iron, leather, razors, jars,

1 See Max Miller, Dhammapada, S.B.E., vol. x, p. ix, and Childers, s. v.

Tipi/akam. About twenty lines beginning with this Udana are found agreeing

verbatim in the Vinaya-sangraha (Nanjio’s Catal., No. 1127), vol. vii, chap. xxix,

p. 38, in the Japanese edition (Bodl. Jap. 65).



1go el RECORD OF BUDDHIST PRACTICES, XXXVI.

Clothes, rods, cattle, drink, food,

Medicine, couches, the three kinds of

Precious things, gold, silver, &c.,

Various things made or unmade ;

These should be classed as divisible

or indivisible, according to their character.

This is what was ordained by the World-honoured Buddha.’

The following is the specification:—Lands, houses, shops, bed-gear,

woollen seats, and iron or copper implements are not distributable.

Among those last named, however, large or small iron bowls, small

copper bowls, door-keys, needles, gimlets, razors, knives, iron ladles,

braziers, axes, chisels, &c., together with their bags; earthen utensils,

i.e. bowls, smaller bowls, kuzdikas, (pitchers) for drinking and for

cleansing water, oil-pots and water-basins are distributable; the rest

are not. Wooden and bamboo implements, leather bedding, shaving

things; male and female servants; liquor, food, corn; lands and houses,

are all to be made the property of the priests assembling from every

quarter. Among these, things which are movable are to be kept in

storehouses, and to be used by the assembly. Lands, houses, village-

gardens, buildings, which are immovable, become also the property of

the assembly. If there remain clothes or anything wearable, whether

cloaks, bathing-shirts, dyed or undyed, or waterproofs, pots, slippers,

or shoes, they are to be distributed on the spot to the priests then

assembled. A garment which has one pair of sleeves cannot be divided,

but a white garment which is made double may be divided as one

likes.

Long rods are to be used as banner-staffs before the Gambiinada-

varva image of the Buddha. Slender ones are to be given to the

Bhikshus, to be used as metal staffs.

(Note by I-tsing): The origin of the image called ‘Gambtinadavarna’

is mentioned in the Vinaya. When the Buddha was not among the

assembly, the members of the order were not very reverential; this

circumstance caused the rich Anathapizdada to ask the Buddha, saying,

‘I wish to make a Gambinadavarwa (golden coloured) image of thee,

to put in front of the Assembly.’ The Great Master allowed him to

make this image.
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The metal staff is in Sanskrit ‘ Khakkhara1) representing the sound

(produced by the staff, when carried in walking). The old translator

translated it by ‘metal staff, for the sound is produced by metal; you

can call it ‘staffmetal’ if you like. As I myself saw, the staff used

in the West (India) has an iron circle fixcd on the top of it; the

diameter of the circle is two or three inches, and at its centre there

stands a tube-like metal butt four or five angulas in length. The stick

itself is made of wood, either rough or smooth, its length reaching to

a man’s eyebrows. About two inches down from the top circle there is

fastened an iron chain, the rings of which are either round or elliptic, and

are made by bending a wire and joining its ends in another ring, each

being made as large as you can put your thumb through. Six or eight

of these chains are fastened through the top circle. These chains are of

iron or copper. The object of (using) such a staff is to keep off cows

or dogs while collecting alms in the village. It is not necessary to think

of carrying it so as to tire one’s arms. Moreover, some foolishly make

the staff all of iron, and place on the top four iron circles. It is very

heavy and difficult for an ordinary person to carry about. This is not

in accordance with the original rules.

Quadrupeds, elephants, horses, mules, asses for riding, are to be

offered to the Royal Household. Bulls and sheep should not be distri-

buted, but belong to the whole assembly. Such goods as helmets, coats

of arms, &c., are also to be sent to the Royal Household. Miscellaneous

weapons, after having been made into needles, gimlets, knives, or heads

for metal staffs, are distributed among the priests then assembled. If

not sufficient for all the pricsts, the elders alone may take them.

Things such as nets are made into network for windows. Paints

of good quality, such as yellow, vermillion, azure, blue, green, are sent

to the temple to be used for colouring images and the ornaments around.

White and red earth and inferior blue substances are distributed

to the assembled priests. The wine if it is nearly sour is to be buried

in the ground, and when it has turned into vinegar the priests may use it.

’ This name seems to have becn used as meaning a staff carried by Buddhists,

though not a proper Sanskrit word. Sec Mahavyutpatti, 268; H. Th. ii, nog. Cf.8 p p ? I ? 3 ro 9

‘ Kattara-davda,’ Mahavagga V, 6, 2; Aullavagga VITT, 6, 3, and Gataka t, 9.
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But if it remain sweet it must be thrown away, but it must not be

sold. For the Buddha has said: ‘ Ye Bhikshus, who have been ordained

by me, must not give wine to others, nor take it yourselves. Do not

put wine into your mouths, even so little as a drop fallen from the point

of a reed” If one eat corn-flour mixed with wine, or soup made from

the dregs of wine, one is guilty. One must not be doubtful on this

point, for there is a prohibitive rule about this in the Vinaya. I know

that the monastery of the Holy Rock! (in China) uses water for mixing

corn-flour. The former residents of this monastery had sense cnough

to avoid using wine for this purpose, thereby incurring no guilt.

Medical substances are to be kept in a consecrated (lit. ‘ pure’) store,

to be supplied to sick persons when needed. Precious stones, gems,

and the like are divided into two portions, one being devoted to pious

objects (Dhammika), the other to’ the priests’ own use (Sanghika). The

former portion is spent in copying the scriptures and in building or

decorating the ‘Lion Seat.’ The other portion is distributed to the

priests who are present. Things such as chairs inlaid with jewels are to

be sold, and (the receipts) are to be given to those present.

Wooden chairs are to be made common property*. But the scriptures

and their commentaries should not be parted with, but be kept in a

library to be read by the members of the Order®. Non-Buddhistic

books are to be sold, and (the money acquired) should be distributed

among the priests then resident.) If deeds and contracts are payable at

once, (the money is) to be realised and to be immediately distributed; if

they are not payable at once, the deeds should be kept in the treasury,

and when they fall due, (the money) should be devoted to the use of the

Assembly * Gold, silver, wrought or unwrought goods, shells (cowrie,

Kapardaka), and coins, are divided into three portions, for the Buddha,

for Religion (Dharma), and for the priesthood (Sangha). The portion for

the Buddha is spent in repairing the temple, sttipas that contain holy

hair or nails, and other ruins.

The portion belonging to Religion is used for copying the scriptures

and building or decorating the ‘ Lion Seat. Another portion belonging

to the Assembly is distributed to the resident priests.

i on Be ‘ Ling-yen,’ above, p. 23, note 1. * Of the Aatuddisasahgha,
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The six Requisites' of a priest are to be given to the sick nurse.

The fragmentary articles remaining are to be suitably divided.

A full account of this subject is found in the larger Vinaya.

CHAPTER XXXVII.

THE USE OF THE COMMON PROPERTY OF THE SANGHA.

IN all the Indian monasteries the clothing of a Bhikshu is supplied out

(of the common funds) of the resident priests. The produce of the farms

and gardens, and the profits arising from trees and fruits, are distributed

annually in shares to cover the cost of clothing. Here is a question.

Seeing that the rice or any other food in possession of the deceased

becomes the property of the church, how can an individual priest obtain

his share from what has become church property? We reply thus:

the giver presents villages or fields in order to maintain the priests

in residence. Is it reasonable then that he who gives food should wish

the recipient to live without clothing? Further, if we examine the

actual management (of daily affairs), a householder gives clothing to

one who serves him. Why should the head of the community refuse

a similar gift? Therefore it is lawful to supply clothing as well as food.

Such is the general opinion, of the priests of India, though the

Vinaya rules are sometimes silent, sometimes explicit on this point.

The Indian monasteries possess special allotments of land, from the

produce of which the clothing of the priests is to be supplied. The

same is the case in some of the Chinese temples. By virtue of the

original intention of the giver of the field, any one (living) in the monas-

tery, be he priest or layman, can obtain gifts from the same source.

But no one will be at fault if he do not partake of the food. A gift

to the church, whether a field, or house, or some insignificant thing, is

understood to be given for the clothing and food of the priests. There

is no doubt whatever on this point. If the original intention of the bene-

factor was unreservedly charitable, then the benefits of the gift can be

considered as conferred upon all, though presented to the church only.

' See chap. x, p. 54 above.

Ce
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Thus the church can make use of the benefaction as it likes, without

any fault, as long as it carries out the original intention of the giver.

But in China, an individual generally cannot get clothing from the

church property, and is thus obliged to provide for this necessity, thereby

neglecting his proper function. Not that one who obtains his food and

clothing should live without any bodily or mental labour, but it is a fact

that one can be much freer, if one lives in the monastery engaged simply

in meditation and worship, without needing to take thought about pro-

curing clothes and food.

With nothing but the three garments (made of rags) from a Pamsu

(dust-heap), begging food from house to house, living under the trees in

an Aravya (forest), one may lead the holy life of an ascetic’. Inward

meditation and knowledge increase in proportion as one’s aim is firmly

fixed on reaching the Path to Final Liberation (Moksha). Love and

compassion being shown outwardly, one’s mind is directed to the Ford

of Salvation. A life ended in this way is the highest. The priestly

garments must be supplied out of the common property of the resident

priests, and anything such as bed-clothes, &c., must be equally distri-

buted, but not be given to an individualonly ; thus church property

should be guarded by them more carefully than their own possessions.

If there be several contributions, the church should give away iz charity

the greater and keep the smaller. This is in accordance with the

noble teaching of the Buddha, for he expressly said: ‘If you use things

properly, there will not be any fault found in you. You will be able to

maintain yourselves sufficiently, and be free from the trouble and cost

of arduously seeking a Mvelihood,

It is unseemly for a monastery to have great wealth, granaries full

of rotten corn, many servants, male and female, money and treasures

hoarded in the treasury, without using any of these things, while all the

members are suffering from poverty. The wise should always act

according to the proper judgement of what is right or wrong.

There are some monasteries which do not supply food for the resi-

dents, but divide everything among them, and make them provide their

? Such a life of the old Buddhists still existed in I-tsing’s time, see p, 50 above.

The life is in accordance with the Dhitdngas, see p- 56, note, above.
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own food, and such monasteries do not admit a stranger to reside there.

Thus those who come from any quarter are induced by these monas-

teries themselves to lead an unlaw!ul life (or, ‘the authorities of such

a house would be responsible for the unlawful manner of life of all the

priests coming in contact with them’). Evil retribution would inevitably

overtake those who cause such an unlawful practice, and no one but

they themselves would suffer future consequences.

CHAPTER XXXVIII.

THE BURNING OF THE BODY IS UNLAWFUL,

For the Buddhist mendicants there is but one method of study to

pursue. Those who are but beginners inthe study are intent on becom-

ing brave and bright, while ignorant of their Sacred Books. They

follow in the steps of those who considered the burning of fingers as

a devout deed, and the destroying of their body by fire as a blessed

action. They follow their own inclination, thinking in their heart such

actions to be vight. Truc, there are some references to such decds in

the Sitras, but they are meant for laymen, for it is right for them to

offer, not only any treasures in their possession, but even their own life,

when needed. Therefore it is often said in the Sftra: ‘If a person

incline his heart to the Law, &c., and thus it does not refer to the

mendicants themselves. Why? The homeless mendicants should strictly

confine themselves to the rules of the Vinaya. If they are not guilty

of transgressing them, they are acting in conformity with the Stitra. If

there be any transgression of the precepts, their obedience is at fault.

As priests, they should not even destroy one stalk of grass, though

the temple be covered with it. They should not steal even a grain of

rice, though they be starving in a lonely field. But it is right for a lay-

man, such as he who is known by the name of ‘ Lovely-to-see-for-All-

Beings’, to offer food by roasting his own arm. The Bodhisattva

* In Sanskrit, Sarvasattvapriyadarsana, who is constantly addressed as ‘ young

man of good family.’ The story of burning his body, &c., is told in Saddharma-

pundarika XXII, in which Prof. Kern recognises a Buddhist version of the myth of

the phoenix, see S. B. E., vol. xxi, p. 378 seq.

Cce2
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gave away his male and female offspring *, but a mendicant need

not look for a male and female in order to give away. The Maha-

sattva offered his own eyes and body*, but a Bhikshu need not do

so. Hsien Yi (Azshi-nandita?)! surrendered his life, but this is not

a precedent to be followed by a Vinaya student. King Maitribala

sacrificed himself, but the mendicant ought not to follow his example.

I hear of late that the youths (of China or India, probably the former)

bravely devoting themselves to the practice of the Law, consider the

burning of the body a means of attaining Buddhahood, and abandon

their lives one after another.

This should not be. Why? It is difficult to obtain the state of human

life after a long period of transmigration. Though born in a human

form a thousand times, one may yet-not have wisdom, nor hear the seven

Bodhyaigas*, nor meet the Three Honourable Ones (Ratnatraya).

Now we are lodged in an excellent place, and have embraced an admirable

teaching. It is but vain to give up our insignificant body after having

studied but a few slokas of the Saitra. How can we think much of

such a worthless offer, so soon after we have begun to meditate on

‘impermanence ?’

We ought strictly to observe the precepts, requiting the four kinds of

benefits ° conferred upon us, and engage ourselves in meditation in order

to save the three classes of beings*. We must feel how great a danger

lies even in a small fault, just as if.one were holding an air-tight bag (in)

swimming across a bottomless sea. We must be strictly on our guard

while practising to gain wisdom, just as in putting the spurs into a running

horse on thin ice.

Thus conducting ourselves and helped by good friends, our mind will

be stable till the last moment of our life. With resolutions rightly formed,

we should look forward to meeting the coming Buddha Maitreya. If

* According to Kasyapa this was an epithet of Maitribala, whose Gataka is

found in the Gatakam4la (8th). See Kern’s edition, p. 41.

2 See Childers, s. v. Bogghango.

§ The benefits conferred by the Buddha (1), king (2), parents (3), and bene-

factors (4).

4 The world of passion (Kamaloka); that of form (Rapaloka); that without

form (.Arfipaloka), i.e. Tribhava.
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we wish to gain the ‘Icsser fruition’ (of the Hinaydna), we may proceed

to pursue it through the eight grades of sanctification’. But if we learn

to follow the course of the ‘ greater fruition’ (of the Mahayana), we must

try to accomplish our work through the three Asankhya Kalpas.

I have never heard any reason why we should rashly give up our

life. The guilt of suicide is next to the breach of the prohibitions in the

first class ?. If we carefully examine the Vinaya texts, we never see any

passage allowing suicide.

We learn from the Buddha’s own words the important method of

controlling our sensations. What use is it to burn our body in

destroying our passions? The Buddha did not allow even castration,

but on the other hand he himself encouraged the releasing of fishes in

a pond. The Buddha’s word forbids-us to transgress a weighty precept

and follow cur own will. We are disregarding his noble teaching if

we take refuge in such a practice as burning our bodies. But we are

not discussing concerning those who wish to follow the practice of

a Bodhisattva without receiving the Vinaya rules at all, and to sacrifice

themselves for the good of others,

CHAPTER XXXIX.

THE BYSTANDERS BECOME GUILTY.

AN action such as burning the body is regarded usually as the mode

of showing inward sincerity. Two or three intimate friends combine

and make an agreement among themselves to instigate the young

students to destroy their lives. Those who first perish in this way are

guilty of the Sthila-offence*, and those who later follow their example

are liable to the Paragika-offence*, for they wish to obtain a reward

whilst disobeying the law (prohibiting suicide), and firmly adhere to their

ill-formed resolution, seeking death by transgressing the precepts. Such

men have never studied the Buddha’s doctrine. If fellow-students en-

courage this practice they incur the guilt (that cannot be atoned for),

* See Childers, Ariyapuggalo.

* The first are the Pardgika-offences, see Childers, s. v.

’ The grave offences, see Childers, 5. v. Thilo; p. 187 above.

4 The first and worst group of offences, see Childers, s. v.
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just as when the cye of a ncedle is knocked off (it can never be restored),

Those who say to one: ‘Oh, why do you not throw yourself into the fire 2’

commit the sin (which cannot be undone), just as a broken stone cannot

be united. One has to be careful of this point. The proverb says: ‘It

is better to requite the favours of others than to destroy one’s own life,

and it is better to build up character than to defame one’s name.’ It

was the Bodhisattva’s work of salvation to offer his body to a hungry

tiger’. It is not seemly for a Sramava to cut the flesh from his body in

order to give it away instead of a living pigeon?. It is not in our power

to imitate a Bodhisattva. I have roughly stated what is right or wrong

according to the Tripifaka, The wise should be fully aware of what is

the proper practice to follow.

In the River Ganges many men. drown themselves every day. On

the hill of Buddhagaya too there are not unfrequently cases of suicide.

Some starve themselves and eat nothing. Others climb up trees and

throw themselves down.

The World-honoured One judged these misled men to be heretics.

Some intentionally destroy their manhood and become eunuchs.

These actions are entirely out of harmony with the Vinaya Canon.

Even those who consider such practices to be wrong are afraid of sinning

if they prevent such actions. But if one destroy life in such a way, the

great object of one’s existence is lost.

That is why the Buddha prohibited it. The superior priests and wise

teachers never acted in any such harmful way as the above-mentioned.

I will now state in the following chapter the traditions handed down by

the virtuous men of old.

CHAPTER XL.

SUCH ACTIONS WERE NOT PRACTISED BY THE VIRTUOUS OF OLD.

Now as to my teachers, my Upddhy4ya (i.e. teacher in reading)

was the venerable Shan-yii® (a Chinese priest), and my Karmasarya

(i.e. teacher in discipline) was Hui-hsi3, Master of Dhyana (ie. medi-

tation). After the seventh year of my age I ‘had the opportunity of

' See notes at the end. 3 ste 3h. 8 3a AA. J. has a. He.



SUCH ACTIONS ARE UNPRECEDENTED. 199

waiting on them. Both of them were teachers of great virtue who lived

in the monastery Shén-t‘ung, built (A.D. 396) by the Dhydna-master,

(Séng-) Lang, a sage of the Chin-yii Valley of T’ai Shan. Shan-yii was

a native of Teh Chou, and Hui-hsi, of Pei Chou’. Both thought that

the solitary forest life, though good for one’s self, had little power to

benefit others, and came to P‘ing-lin. where, according to rule, they took

up their abode in the temple of ‘ Earth-Cave’ (T‘u-k'u), overlooking the

clear stream named ‘ Stooping Tiger.’ The temple is situated about

forty Chinese miles west of the capital of Ch'i Chou (in Shan-tung).

They were in the habit of preparing an unlimited store of food, by

which means they could freely supply the people or make offerings to

the Buddhas. Whatever gifts they received, they gave away freely and

willingly, It may be said of them. that their Four Vows (Pravidhana)®

were limitless as heaven and earth, and the salvation they preached to

the people by the Four Elements of Popularity (Sangraha-vastu *) was

very liberal, and those who were saved by them were innumerable as

the sand or dust. They dutifully built temples wherein to live, and

did many meritorious deeds. Now shall briefly state the seven virtues

of my Upadhyaya, Shan-yii.

1. The Wide Learning of my Teacher.

Besides his deep insight into the Tripifaka, he was well read in very

many authors. He was equally learned in both Confucianism and

Buddhism, and skilled in all the six arts of the Confucian school. He

was well versed in the Sciences of Astronomy, Geography, and Mathe-

matics, the Arts of Divination, and the Knowledge of the Calendar ; thus

he could explore the secret of anything, had he cared to do so. How

vast in him was the Ocean of Wisdom, with its ever-flowing tide! How

brilliant was his garden of literature, with its ever-blooming flowers!

; av oe TE V8 qihi A = +H RR, lit. ‘The worldly connexions of
these priests were respectively in the provinces Teh and Pei,’ which is another

way of saying ‘they were born there. Other editions except J. have an unintel-

ligible reading here. Teh Chou is Chi-nan in Shan-tung.

a ¥ W af a

Dit SRE ee is}, be: J. has Ay for JR. YY ils Ee a.
* See Childers, Sangaho; Mahdvyutp., § 3r.
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The works of his own production, the pronouncing dictionary of the

Tripizaka, and several word-books have been handed down to later

generations. He used to say, ‘There is no character zz Chinese which

I do not know’ (more lit. ‘It is not a character, if I do not know it’).

2 The Immense Ability of my Teacher.

My teacher was skilled in writing according to the styles of the

‘Seal Character? Chuan and Chou!, and also the styles of Chung and

Chang*. He had a good ear for the musical notes of string- and wind-

instruments, as in the case of Tzit Ch't?, who could tell whether the Lute

of Yu Po-ya expressed a peak or a stream. He could use the axe as

skilfully as the artisan Shih removes a (little bit of) mud like a (fly’s)

wing *. Thus it may be said of him that a wise man is not a mere

utensil > (as we should say, ‘he is not a one-stringed instrument’).

3. My Teacher’s Intelligence.

When my teacher was studying the Satra of the Great Decease

(Mahaparinirvaza-sfitra), he read it through in one day. When he re-read

the same for the first time he finished the whole in four months, care-

fully testing the hidden doctrine contained in it, and earnestly searching

* (1) Ke , Chuan, the ‘ seal’ character, is said to have existed in two styles, the

greater and the smaller, The ‘ greater seal’ is said to have been invented about

B,C. 800 by Shih-chou, a minister of the.Chou dynasty, while the ‘smaller seal’

style is assigned to Li-ssti, the notorious minister of the first Ch'in emperor

(p.c. 221-210). In this ‘smaller seal’ style is written the first Chinese dictionary,

ah x ‘Shuo-wén,’ published a.p. 100, See p. 203, note 4, below.

(2) fas, Chou, the ‘seal’ character, named after the inventor, is identical with
the ‘ greater seal,’ above-mentioned.

2 (a) aif Te of Wei (a.p. 220-260), who wrote the ‘Official Servant’s’ style well.

(2) Be is HE = who was skilled in the running hand,

‘ $i -F¥- Hy (a connoisseur of music), name of a musical woodcutter in the

story of RR 441 FF, a lute-player who never played after the former’s death.
* Shih once removed a little bit of mud on the top of the nose with his axe

5 Cf. the Analects, book ii, p. 150, af F- xX pe
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for its deep meaning. In educating a little boy he was in the habit of

beginning with half a character; one cannot imagine his having occasion

to grasp his sword (on account of anger with his pupil). He would

instruct a man of great ability as if he were filling a perfect vessel, and

the instructed would have the benefit of being beautified by precious

gems, Some time ago, when people had become destitute of principle

during the last period of the Sui dynasty (A.D. 589-617), my teacher

removed to the town of Yang'in consequence of the disturbance. Many

priests agreed, whten they saw him there, that he was but a fool, as he

was plain and rustic in personal appearance. They compelled the new-

comer to read the Sitra of the Great Decease, and ordered two under-

teachers to see it done sentence by sentence. His tone was grave and

sorrowful as he raised his voice in-reading. From sunrise till afternoon

all the three cases of the Sitra were tead through. There was no one

amongst those present who did not praise and congratulate him, and

they bade him rest, greatly commending his wonderful powers. People

know this incident full well, and this is not merely my own eulogy.

4. The Liberality of my Teacher.

Here is an instance of his bargaining. Whatever price one demands,

that he gives. Be the article dear or cheap, he does not mind, and

never beats down the price. If some balance be due to him and the

debtor bring the sum, he will not receive it at all. Men of his time

considered him a man of unsurpassed generosity.

5. The Loving-kindness of my Teacher.

With him honesty had a greater weight than riches. He followed

the practice of a Bodhisattva; when one begged from him, he never

refused. His constant wish was to give away three small coins every

day. Once during a cold winter month there came a travelling priest

named Tao-an, who had walked a long way, braving a heavy snow-

storm, and his feet were bitterly frozen. He was obliged to stay in the

village for a few days; his swollen feet were wounded and covered with

sores. The villagers conveyed him in a carriage to the monastery

? Yang-chou, in the province of Kiang-su.

pd
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where my teacher dwelt. As soon as the latter came out to the gate

and saw the poor man’s feet, without regard to himself he bound up the

sores with his own garment. The garment was one newly-made and

worn that day for the first time. The bystanders would have hindered

him, saying that he had better get an old garment so that he should

not stain the new one. In reply he said: ‘When rendering help in

a case of bitter suffering, what time have we to make use of anything

but what is at hand.’ All those who saw or heard of this action praised

him much. Although such a deed is not in itself very difficult to

accomplish, nevertheless its like is not often practised.

6. My Teacher’s Devotion to Work.

My teacher read through all the eight classes of the Prag#apdéramita-

stitra a hundred times, and read the same again and again when he

afterwards perused the whole of the Tripizaka.

As regards the practice of the meritorious deeds necessary for

entrance into the Pure Land (Sukhavati), he used to exert himself day

and night, purifying the ground where the images of the Buddhas were

kept, and where the priests abode. He was rarely seen idle during his life.

He generally walked bare-footed, fearing lest he should injure any insects.

Training his thought and directing his heart, as he did, he was hardly

ever seen inactive and remiss. _ The stands of incense dusted and cleaned

by him were beautiful, like the lotus-flowers of Sukhdvati that unfolded

for the sake of the nine classes of the saved beings}. The sight of the

hall of the Sitras, decked and adorned by him, was something like the

sky above the Vulture Peak, showering down the Four Flowers.

One could not but praise his religious merit when one saw his work

in the sanctuary. He was personally never conscious of getting tired ;

he expected the end of his life to be the end of his work. His leisure

from reading he devoted to the worship of the Buddha Amitayus (=

Amitabha). The four signs of dignity were never wanting in him. The

sun’s shadow never fell upon him idle (i.e. ‘he never wasted a minute

of time marked by the sun’s course’). The smallest grains of sand,

1 See my Amitayur-dhydna-séitra, iii, 8. B.E., vol. xlix, p. 188 seq.
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when accumulated, would fill up heaven and earth. The deeds which

make up salvation are of various kinds.

4, His Fore-knowledge of the Decrees of Heaven},

One year before his death, he collected all his own writings and other

books in his possession, and heaping them up into a great pile, he tore

them up and made them into mortar to be used (as material) for the

two statues of the Vagra?, which were then in preparation. His pupils

came forward and remonstrated with him, saying: ‘Our Honoured

Master, if it be necessary to use papers, let us use blank papers instead.’

The Master replied: ‘I have long been entirely taken up with this

literature, by which I have been led astray. Ought I to-day to allow it

to mislead others? If I do, it is as bad as causing one to swallow

a deadly poison or leading one into a dangerous path. That would

never do. A priest may lose sight of his proper function if he attain too

great success in secular work. The permission to do both is given by

the Buddha to men of superior talent only, but zzdulgence in any but one’s

proper avocation will lead to great error. What one does not wish to

have oneself, must not be given to others%.’ On hearing this, the pupils

retired, saying: ‘It is well” Butthe important books, such as Shuo-wén +

and other lexicons, were given to the pupils. He then taught them,

saying: ‘When you have done a tough study of the Chinese classics

, aN iit: I-tsing borrowed this term from Confucius’s saying (Analects,

book ii, 4). That is to say, ‘he knew the time of his death beforehand,’

; & Fi} na HB. The ‘Diamond’ may mean the ‘ Diamond-Hero,’ i.e.

Vagrapazi, a name of Indra as a guardian god of Buddhism. But the use of the

character ‘Diamond’ in Buddhistic Chinese is not strictly confined to its literal

sense, and it may mean here some images of the Buddha.

§ Analects, book xii, 2, Confucius’s saying: ‘not to do to others as you would

not wish done to yourself,’

‘ at Bl: The famous dictionary compiled a.p. 100 by af iE. Hsii Shén,

and containing about ro,oo0o characters, analysed with a view to prove the

‘hieroglyphic’ origin of the Chinese language. See p. 200, note 1, above.

pnd 2
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and history, and acquired a vague knowledge of the characters, you

should turn your attention to the Excellent Buddhist Canon. You must

not let this snare prove too great an attraction.’ Previous to his death

he told his pupils that he was certainly going to leave this world after

three days ; that he should die while holding a broom 4, and his remains

were to be left in the marshy wilderness. Early in the morning on the

third day he walked by the clear stream, and sitting down quietly under

a white willow-tree which stood desolate, near to the green waving

rceds, he passed away holding a broom in his hand. One of his pupils,

the Dhydna-master, Hui-li by name, went to see his teacher there carly

that very morning. But what is it? The latter is silent. The pupil

drew near and touched the master’s body with his hands. He felt

warmth still proceeding from the:master’s head, but the hands and fect

were already cold. Then weeping, lie called together all the distant

friends. When all had assembled, the priests grieved and wept so much

that the sad scene might be compared with the red river* pouring out

its stream of blood on the earth; his Jay-followers also sobbed and

cried, so that the confused crowd might be compared to the gems on

the precious mountain broken to pieces. Sad it is that the tree of Bodhi

should wither so soon; it is also piteous that the vessel of the Law

should sink so suddenly. He was buried in the west garden of his

monastery. He was sixty-three years of age. What he left behind

him after his death consisted of. only, three garments, a pair of slippers

and shoes, and the bed-clothes which he was using.

When my teacher died, I was twelve years old. The great elephant

(i.e. ‘great teacher’) having departed, I was destitute of my refuge.

Laying aside my study of secular literature, I devoted myself to the

Sacred (Buddhist) Canon. In my fourteenth year I was admitted to

the Order, and it was in my eighteenth year that I formed the intention

of travelling to India, which was not, however, realised till my thirty-

seventh year. On my departure, I went to my late master’s tomb to

* Perhaps as a sign of his not forgetting the sweeping of the sanctuary until

death.

® Lit. ‘the golden river.’
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worship, and to take leave. At that time, seared foliage of the trees

around had already grown so as to half embrace the tomb, and wild

grasses filled the graveyard. Though the spirit world is hidden from us,

nevertheless I paid him all honour just as if he had been present}.

While turning round and glancing in every direction, I related my

intention of travelling. I invoked his spiritual aid, and expressed my

wish to requite the great benefits conferred on me by that benign

personage (lit. ‘face’).

The Dhyana-master, Hui-hsi, my second teacher, exclusively devoted

himself to the study of the Vinaya. His mind was clear and calm. He

never neglected the devotional cxerciscs which were to be performed,

six times day and night. He was never tired of teaching from morning

till night the four classes of the devotees? (Bhikshu, -zi, Updsaka, and

Upasika). It may be said of him that even in time of confusion he is

quite free from alarm, nay, that he is more peaceful and quict; and no

one, be he priest or layman, has ever found him partial.

The Saddharmapuzvdarika was his favourite book; he read it once

a day for more than sixty ycars; thus the perusal amounted to twenty

thousand times. Although he happened to live during the troublous times

of the last period of the Sui dynasty (A.D. 589-617), and to wander

here and there guided by fate alone, yet he never relinquished? his

determined idea (of reading). He possessed the six organs of sense in

perfection, and the four elements* of a healthy body. He never had

any illness during the sixty years of his life. Whenever he began to

recite the Siitras near the stream, there appeared an auspicious bird which

came and alighted in a corner of the hall. While he was reciting, the

bird also cried as if it were influenced by his voice, and as if listening to

him. He was ever good in disposition, and well acquainted with musical

, An qE Zz. ye see Analects, book iii, 12. a py ae.

° J. reads , ie. ‘incurable disease,’ while the other texts read RBS «to

abandon,’ which I follow.

‘ py K, four great constituents of the body: earth, water, fire, and air.
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notes'. He was especially skilled in writing the running hand, and also

the ‘clerk’s style’ He was never weary of guiding and instructing.

Although he did not care much for the study of secular books, yet he

was naturally gifted and well versed in them. Both his Gatha on the

six Paramitas and the words of prayer composed by him were written

on the lamp-stands of the Temple of the Earth-cave*. Afterwards

when he was engaged in copying the Saddharmapumdarika (the ‘ Lotus

of the Good Law’) he compared the styles of the famous handwritings

(of old), and chose the best of all 3 (in copying). Breathing out the impure

air, and keeping scents in his mouth, he was in the habit of purifying

himself by washing and bathing. Suddenly there once appeared

miraculously on this Siitra a relic.of the Buddha. When the copy of the

Sdtra was finished, the title on each scroll was impressed in golden

letters, which were beautiful by the side of the silver hooks of the scroll 4.

He deposited them in the jewelled cases, which, being in themselves

bright, added to the brilliancy of the gemmed rollers. The then ruling

emperor came to Tai Shan, and hearing the news, asked the owner to

present the copy to the imperial household, to be used in worship.

These two teachers of mine, Shan-yii and Hui-hsi, were the suc-

cessors of the former sage, (Séng-) Lang the Dhydna-master.

Lang the Dhyana-master was born in the time of the two dynasties

of Ch'in ®, and was celebrated beyond all the five classes of people.

He received offerings from all quarters ; he in person visited the gate of

every almsgiver. He taught men according to circumstance and ability.

His deeds were suited to the needs of the devotees. The exercise, how-

ever, of his personal influence was far above the worldly affairs. The

* JU) SHS Re EMG SE AN AB GEE ABE. This is a very strange
sentence. My translation follows the explanatory marks of the separate Japanese

edition.

2 Tuwk'u, see p. 199 above.

‘ + ip Ee Zs =F at ach kb He: My translation follows Kasyapa.
‘ A splendid specimen of the MS. of the Chinese Saddharmapumdarika can be

seen in the library of the Indian Institute, Oxford.

° The former Ch'in, a.p. 350-394, and the latter Ch'in, a.p. 384—417.
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temple of Shén-t‘ung’ (i.e. ‘Miraculous Power’) was named thus after

him. His religious character was beyond our understanding. Full

information is given in his separate biography (Liang-kao-séng-ch‘uan).

At that time the rulers respected Buddhism, and people were

devotional (about A.D. 350-417).

When they were intending to build this temple, on entering the forest

they heard a tiger roaring near the northern stream of T’ai Shan. On

emerging from it they again heard a horse neighing? in the southern

valley of the mountain. The water in the Heavenly Well®, though

constantly drawn, never decreased, and the grains in the Celestial

Granary 3, though perpetually taken out, did not diminish in quantity.

The man himself has long disappeared, but the influence left bchind him

is not yet lost. These two teachers of mine, and another resident priest,

the venerable Dhydna-master, Ming-teh, were well versed in the Vinaya

doctrine and fully acquainted with the purport of the Sitras, As

instructors of the disciples they severely prohibited the practice of such

things as burning one’s fingers or destroying one’s body by fire *, which

were never taught by the Buddha. I mysclf received instruction from

these teachers in person, and did not get my information from a hearsay

statement. You should also carefully examine the above points of the

sages of old, and give your attention to the teaching of the ancients.

From the time that the white horse® was unbridled till the dark

elephant was saddled *®, Kasyapamatanga and Dharmaraksha °, illumining

the world by their rays (of wisdom), became as it were the sun and moon

of the Divine Land (China), and K‘ang-séng-hui and F4-hien®, by

, muh x a, built a. p. 396, above, p. 19g; Liang-kao-séng-ch'uan, book v.

2 T-tsing perhaps has in his mind the story told of Asvaghosha, the author

of the Buddhadarita, that he miraculously made horses neigh before a king.

* These were perhaps made in memory of Séng-Lang the Sage.

* I-tsing comes back here to the subject of this chapter.

° These two priests came to China a. p. 67, the first translators of Buddhist

texts, which are said to have been brought loaded on a white horse. The White

Horse monastery was built at Lo-yang. One work of translation is ascribed to

Kasyapamatanga, and five to Dharmaraksha. Nanjio’s Catal., App. il, 1-2.

* K'ang-séng-hui, an Indian of Tibetan origin, who came to China ap. 241,
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virtue of their example, became the ford and bridge to the Celestial

Treasure House (India). Tao-an and Hui-yen! were stooping like

tigers on the south of the rivers Yang-tze and Han; Hsiu and Li?

were flying high like falcons on the north of the rivers Hwang and Chi.

Successors in the Order were found regularly and continuously; thus

the wave of wisdom has been perpetuated uncorrupted. Devout laymen

praised and appreciated the unceasing fragrance of the Law. We have

never heard that any of those teachers allowed the practice of burning

one’s fingers.

Nor have we ever seen the burning of one’s body permitted by them.

The mirror of the Law is before our eyes, and the wise should carefully

learn therefrom.

The Dhy4dna-master, Hui-hsi, used, in the stillness of the evening,

to sympathise with me in my boyhood, and comforted me with many

a kind word. Sometimes his talk was about the (frailty of) yellow

leaves (i.e. about impermanence), so that he might divert me from my

intense longing for my mother.

Sometimes he spoke to me telling me of the habit of young crows,

and urging that I should strive to repay the great love with which I had

been brought up. Sometimes he said; ‘You must arduously strive to

promote the prosperity of the Three Jewels, so that they may not cease

and translated two works, Fa-hien is a well-known Chinese traveller in India,

A.D. 399-414; translated four works and wrote the account of his own journey.

I-tsing here probably refers to Fa-hien’s travel by saying ‘the dark elephant was

saddied.’ Kasyapa has no explanation. Nanjio’s Catal., App. ii, 21, 45. .

1+ Tao-an died a.p. 389. He first proposed to use the common surname

Shih= Sdkya, and was followed everywhere. Hui-yen, who submitted himself to

the Eastern Tsin, a.p. 317-419, was the founder of the White Lotus Society.

The Pure Land School was first preached by him. He sent his disciples to

Udyana to get Sanskrit texts, a.p. 408.

> il 4 and ie IB. i.e. Hui-hsiu and Fa-h. Both lived in the time of

the Sui dynasty (a.p. 589-618), Hui-hsiu being a teacher of the Mahdy4na-

samparigraha School. For F4-li, see next page.

* Le. ‘filial piety.” In China crows are said to return to their parents as

much food as they receive while young.
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to exist; nor should you indulge in the study of secular literature to

such an extent as to render your life useless.’ Even when I had reached

the age of ten years, I could only listen to his instruction; I was not

yet able to fathom his meaning. Every morning at the fifth watch

I went to his room to ask what to do. Each time the master showed

his affection by patting me with his hand as lovingly as a kind

mother fondles her child. Whenever he had any nice food, he used

to give me the most delicate portion. If I asked him for anything,

I was never disappointed. My Upddhydya, Shan-yii, was a strict father

to me, while the Dhydna-master, Hui-hsi, was a tender mother. Thus

our relations were almost as perfect as though we had been kinsmen.

When I reached the age of Ordination, Hui-hsi became my Upa-

dhydya. Once after I had sworn. to the Precepts, when he was taking

the air on a fine night, suddenly as he was burning incense, my master,

overcome by emotion, thus instructed me: ‘It is long since the Great

Sage attained Nirvaza, and now his teaching is becoming misinterpreted.

Many are those who wish to bow to the Precepts, yet few are they who

observe them. You must abstain with firm resolve from the important

things prohibited, and not transgress the first group (meaning the

Paragika-offences). If you are guilty of any of the other transgressions,

it is I who will suffer in hell on account of you. Besides, you ought not

to do such hurtful things as to burn your fingers or destroy your body

with fire’ On the same day that the Holy Precepts had been graciously

imparted to me, I was thus instructed and happily favoured with his pity.

Since that time I have made such a strenuous effort that whenever

I found myself liable to fail, I feared greatly that I had already com-

mitted an offence, however small it might be. I devoted myself to the

study of the Vinaya for five years.

I could fathom the depth of the comments composed by Fa-li}, the

Vinaya teacher, and explain accurately the principles treated by another

Vinaya teacher, Tao-hsiian?, in his works. As soon as I had become

; ie BB died a.p. 635. A teacher of the Nirvaza School, and author of the

commentary of the Xaturvarga-vinaya. See p. 208, note 2.

. 4 a died a.p, 667. The founder of the Vinaya School, author of some

eight works. See Nanjio’s Catal., App. iii, at.

Ee
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acquainted with the Vinaya rules (lit. ‘observance and transgression’),

my teacher ordered me to deliver one lecture on this subject.

While I was attending his lecture on the Greater Sitra!, I went

round begging food, having only one meal, and sat up all night, without

lying down.

The forest monastery where we lived was very distant from the

village, but I never neglected this practice. Whenever I think of the

kind instruction of my great teacher my tears overflow.—_I do not know

whence they come.

We see that, when a Bodhisattva wishes in pity to save those who are

suffering, he is willing to throw himself even into the blazing flame of

a great fire, and, when a philanthropist thinks of looking after a child of

poverty he watches even the narrow entrance of a small house. This is

no mistake. I received all instruction personally from him, and I did

not learn from him by hearsay. One day he graciously said to me:

“At present I do not lack those who wait on me, and you should no

longer remain with me, for it hinders your study.” Then I departed

from him, witha metal staff in my hand, for Eastern Wei, where I devoted

myself to the study of the Abhidharma(-sangiti) and the Samparigra-

hasdstra (Nanjio’s Catal., iii, Nos. 1178, 1199 ; 1183, 1184, 1247). From

thence I went to the Western Capital (Si-an Fu), carrying a satchel on

my back, and there I studied diligently the Kosa and the Vidyamatra-

siddhi (Nanjio’s Catal., iii, Nos. 1267, 1269 ; 1197, 1210, 1238, 1239, 1240).

On my departure for India I returned from this capital to my native

place. I sought advice from my great teacher Hui-hsi, saying:

‘Venerable Sir, I am intending to take a long journey; for, if I witness

that with which I have hitherto not been acquainted, there must accrue

to me great advantage. But you are already advanced in age, so that

I cannot carry out my intention without consulting you. My teacher

thus answered me: ‘This is a great opportunity for you which will not

occur twice, (I assure you) I am much delighted to hear of your

' A separate Japanese edition takes this sentence quite differently. It seems

inadmissible to take k KK as ‘generally.

* His home was in Fang-yang, now Chao-chou CK) in Chi-li.
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intention so wiscly formed (lit. “I am aroused by your righteous

reasons”). Why should I indulge any longer my personal affection?

‘If I live long enough (to sce you return), it will be my joy to witness

you transmitting the Light. Go without hesitation; do not look back

upon things left behind. I certainly approve of your pilgrimage to the

holy places. Moreover it is a most important duty to strive for the

prosperity of Religion. Rest clear from doubt.’

Thus not only was my intention graciously approved, but now I had

his command, which I could not in any case disobey.

At last I embarked from the coast of Kwang-chou (Canton), in the

cleventh month in the second year of the Hsien Héng period (A.D. 671),

and sailed for the Southern Sea. Thus I could journey from country to

country, and so could go to India for pilgrimage. On the eighth day in

the second month in the fourthycar of the Hsien Héng period (A.D. 673),

T arrived at Tamralipti'!, which is a port on the coast of Eastern India.

In the fifth month I resumed my journey westwards, (while) finding com-

panions here and there. Then I went to the Nalanda monastery and to

the Diamond Seat, and thus at last visited all the holy places. Then

I retraced the course of my journey and arrived at Sribhogal.

It may be said of him that he was a great, good, and wise teacher,

who perfected the Brahmasarya (religious studentship), and mastered the

true teaching of the Purushadamya-sarathi (Tamer of the human steed,

i.e. the Buddha). Nor do we err in speaking thus. In fact he became

the typical roan of the period, satisfying the needs of the world and

guiding the life of mankind.

I was brought up and instructed by him personally until I reached

manhood. Coming across this raft in the ocean of existence I advanced

one day’s voyage (nearer to the shore). I was fortunate enough to discover

the Ford of Life in association with these two teachers. Good actions or

charity, however insignificant, are generally praised in songs and music

by the people. How much more then should such great wisdom and

benevolence as that of my teachers be eculogised in poem or composition!

My poem is as follows :—

‘My loving father and mother! You protected me in the past ages.

1 Cf. chap. xxxiv, towards the end, p. 185.

Ee2
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You brought and entrusted me in my boyhood to the care of these

intelligent teachers. You did this, suppressing your love and grief, while

I was still a helpless child. Whilst taking lessons, I practised from time

to time what I had learnt. I rooted my character in the soil of good

admonitions and rules. The two teachers} were to me as sun and moon

giving light. Their virtues may be compared to those of the Yin and

Yang (i.e. “the positive and negative principles that pervade nature”).

The point of my sword of wisdom was sharpened by them. And

by them also my body of the Law was nourished. They were never

tired in their personal instruction, Sometimes they taught me through-

out the whole night, taking no sleep; sometimes for the whole

day, without any food. The most gifted man looks often as if he is

possessed of no special talent, and yet such a man’s wisdom is too deep

to be gauged by us. Such men were my teachers.

‘Light disappeared from the Mount T‘ai (his two teachers left Tai

Shan, see the beginning of this chapter). Virtue was hidden in the

riverside of Ch‘i (the two teachers came to Ch‘i, and settled there; one

died in Chi). The sea of wisdom was in them vast, and stretched far.

The grove of meditation flourished luxuriantly. Their styles of com-

position were very elegant; their power of mental abstraction very

wonderful. “Grind, but you cannot reduce the mass. Dye, but you

cannot make it black®.”” On the eve of his departure from this world,

my teacher (Shan-yii) showed a strangé sign. A curious example was

manifested when the bird listened to a man’s reading*. While I was

still young, one (Shan-yii) passed away‘, leaving the other (Hui-hsi)

behind. Whatever meritorious deeds I may have accomplished, I offer

as masses for the deceased. To one I would repay after his death the

benefits conferred on me during his lifetime. To the other may I be

able to requite his kindness in his lifetime, though I be far separated

from him. May we meet each other some day in order that we may

prolong our happiness.

‘May I receive their instruction at each successive birth, in order

to secure Final Liberation. I hope that my charity may increase

to a mountain-height by the practice of righteousness.

? Shan-yti and Hui-hsi. ? ahi az. * P. 20g above. * P. 204 above.
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‘Deep as the depth of a lake be my pure and calm meditation. Let

me look for the first meeting under the Tree of the Dragon Flower’,

when I hear the deep rippling voice of the Buddha Maitreya. Passing

through the four modes of birth®, I would desire to perfect my

mind, and thus fulfil the three long Kalpas (ages) required for

Buddhahood.'

Fearing lest my readers should think my statement about the literary

power of my teacher groundless, I shall give a specimen of his style.

Once on the fifteenth day of the second month (this day was kept up as

the day of Nirvava)*, priests and laymen crowded to the South Hill—

where (Séng-) Lang the Dhydna-master resided (T’ai Shan). They visited

the strange objects of the ‘Heavenly Well‘’ and ‘ Celestial Granary *,’

and worshipped at the holy nichesand the sacred temple. There they

performed a grand ceremony of worship»and almsgiving. About this

time all the literary men in the dominion of the king of Ch'i assembled

there, each having oceans of writings and mountains of literature at his

command. ‘They were all vying for distinction ®, and boasting of their

excellent character ®,

It was proposed that they should compose a poem celebrating the

statue of the deceased Lang and his temple, and they unanimously put

my teacher Hui-hsi forward to compose the same. He accepted the

offer without hesitation.

' Tree of the dragon-flower, meaning a Naga-tree. There is a belief that the

coming Buddha Maitreya will be born in Ketumati and gain Buddhahood under

a Naga-tree, after the manner of Sakyamuni, who gained Buddhahood under the

Bodhi-tree.

? Four modes of birth, i.e. (x) birth from the womb, (2) from eggs, (3) from

moisture, (4) miraculous birth. See p. 3 note, above.

8 In Buddhaghosa’s Samanta-pasddikaé it is said: ‘ Visakha-pusvamadivase

passfisasamaye parinibbute Bhavagati.” The corresponding passage of the Chinese

translation of Buddhaghosa’s introduction has: ‘The Buddha having entered Nir-

vana early in the morning of the rgth day of the 2nd month.’ See Oldenberg,

Vinaya-pi/akam, iii, p. 283 ; and my additional note to p. 14, at the end.

* See p. 207, note 3, above. 5 Lit. ‘like an awl in a sack.’

6 Lit. ‘having a precious stone in a box.’
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It seemed just as if the flowing stream had stirred up its waves and

helped him while he was writing on the walls. He did not stop for

a moment, but continued writing with fluent pen. He finished without

delay the composition, which needed no addition or correction.

His poem was as follows :—

‘In great brightness shone the Sage of old.

Far and wide as the ocean was his excellent counsel spread.

A lonely valley was his resort, and here was his residence.

Good fortune smiled upon him to no purpose.

Vast and desolate are the mountains and rivers through eternity.

Men and generations pass away with the passing ages.

Spiritual knowledge alone can fathom the problem of non-existence.

What else do we see but the picture of the old Sage left behind ?’

Having seen this poem of my teacher, the whole assembly of literary

men were of one mind in greatly admiring it. Some deposited their

pens on a branch of a pine-tree, whilst others threw their inkpots

down the side of a rock. They said: ‘Si Shiht (name of a woman

whose beauty was regarded as ideal) has shown her face; how can

Mu Mo? (name of an ugly woman who served the Yellow Emperor)

make her appearance?’ There were many clever men present, but none

was able to compete with the rhymes. The rest of my teacher's works

are separately collected.

I, I-tsing, respectfully send greeting to all the venerable friends of the

Great Chou, with whom I used to hold light conversation (Vahya-katha)

or discuss the sacred Law (Dharma-kath4), with some of whom I made

acquaintance when I was young, while others became bosom friends in

° k Ii ‘Great Chou,’ meaning ‘China,’ for the reign of the usurper qucen

(a. D. 690-704) was called ‘Chou’ (not ‘Chou,’ a.p. 951-960). The supposition

that the occasional] notes in J-tsing’s texts are by a later hand, because the notes

use the words ‘Chou-yuen,’ Ji] F i.e. the ‘language of Chou,’ must be given

up at once when we see that I-tsing himself uses the name ‘ Chou’ for ‘ China.’

Compare p. 7 note, above; and also Chavannes, Memoirs of [-tsing, p. 203, note

to p. 36.



SUCH ACTIONS ARE UNPRECEDENTED, 215

middle age; the more gifted of these became spiritual teachers, but

many insignificant men were among them. In the forty chapters of the

present work I have treated only of important matters, and what I have

recorded is customary at the present time among the teachers and pupils

of India. My record rests distinctly on the words of the Buddha, and

is not evolved from my own mind. Our life passes swiftly like a rapid

river. We cannot prognosticate in the morning what will happen in the

evening. Thus fearing lest I may not be able to see you and state

these things to you in person, I send the record and present it to you

before my return. Whenever you have time to spare, pray study the

matter recorded in the book, and thus you may approach my heart. All

that I state is in accordance with the AryamilasarvAstivadanikaya

(School) and no other.

Again I address you in rhyme as follows :—

‘The good doctrine of our master have I respectfully recorded.

Oh, that great and gracious counsel !

All rests on the noble teaching of the Buddha ;

I cannot say that my humble intellect has sought it out.

I may not have any chance of a personal meeting with you.

Thus I send on my record to you beforehand.

I shall be happy if you find this work worth keeping.

Let it even accompany you if your carriage.

Let the word of a humble man even such as myself be accepted.

Following in the footprints of sages of a hundred past generations,

I sow the beautiful seed for thousands of years to come.

My real hope and wish is to represent the Vulture Peak! in the Small

Rooms” of my friends, and to build a second Ragagrzha City

in the Divine Land of China.’

1 Gridhrakfi/a near Ragagrzha, now called Sailagiri.

? Name of a peak of the mountain Sung in Honan where many of his friends

lived. I-tsing perhaps uses this name in both senses.



NAMES OF THE BooKS WIIICH ARE REFERRED To IN I-Tstnc’s Works,

BUT NOT FOUND IN THE INDIA Orrick CoLLEcTION.

1. pty WF BU. The ‘ Record of the West,’ i.e. India.

Si-fang-chi. See p. 49, note 2, above, and folio 25”, vol. i, Nan-

hai-ki-kwei-nei-fa-Awhan (sic), No. 1492 (India Office

copy).

2. pe Wf + rh {si The ‘ Lives of the Ten Virtuous Men of the

Si-fang-shih-teh-ch‘uan. West.’
Sce p. 181 above, and folio 11”, vol. iv,

of Nan-hai-ki-kwei-nei-fa-Awhan (sic),

No. 4492)(India Office copy).

3. FH Fy BR The ‘ Record of the Madhyadesa.’

Chung-fang-lu. See Chavannes, Memoirs of the Eminent Priests

who visited India during the T'ang Dynasty, by

I-tsing, p. 88; and folio 184, vol. i, of Ta-than-si-yu-

kin-fa-kao-san-Awhan (sic), No. 1491 (India Office

copy).

All the above seem to have been T-tsing’s own works. They may be

found in some of the Buddhist libraries of China, Korea, or Japan.
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To the Map. Transfer La¢a to the Gulf of Cambay, according to the note to p. 9

below.

Page 2, note 2. Lieh-tze says in his work, bk. i, p. 4a, ‘ The pure and light air rose

and became heaven, while the turpid and heavy (air) descended and became

earth.’ Compare Faber’s Licius, p. 4.

P.2,n.5. The Sankhya Philosophy is dualism (Prakrzti and Purusha). ‘One’

may be a misprint for ‘two, though all the existing texts read ‘one’ here.

P. 3,n.3. For the eighteen Buddha-dharma, see Hardy’s Manual of Buddhism,

p. 381.

P.6, n.1. The Sdtra of the Buddha’s Last Instruction can only be the Maha-

parinirvava-sitra. In the Pali text, VI, 5, we read: ‘It may be, O Bhikshus,

that there may be doubt or misgiving in the mind of some Bhikshu as to the

Buddha or the Truth or the Sangha or the Path or the Way (Buddhe va

Dhamme v4 Sanghe va Magge va Pafipaddya v4). Inquire, Bhikshus, freely,

&c.” The Buddha repeated this three tinies, but all were silent. Thereupon

Ananda (not Aniruddha as in Chinese) said: ‘Verily I believe that in the

whole assembly no one has any doubt as to the Buddha, &c” See S.B.E.,

vol. xi, p. 113. I-tsing mentions two recensions of this Sitra, belonging to

the Mahdyd4na and Hinayana. The latter being in Java was probably the

Pali text. He saw the Mahdaydna text and exanimed it, but only obtained

a copy of one chapter of it. Chavannes, Memoirs, p. 61.

P.9,n.1. Léza is mentioned in the Brzhat-samhita LXIX, 11, together with Sindhu,

SurAsh/ra (Surat), Bharoach, and M4lva (J.R.A.S., vol. vii, p. 94). I-tsing

says that it is in W. India, and mentions it often with Sindhu. A Chinese,

Hiuen-chao, in going to LA¢a, passed Va-ka-la (supposed to be Valkh), Kapisa,

and Sindhu, and then reached there (Chavannes, pp. 23-26). Prof. Bihler

informs me that LA¢a is Central Gujerat, the district between the Mahi and Kim

rivers, and its chief city is Broach (Bharuka##Aa).

P.14, 0.1. The Sudarsana-vibhasha Vinaya,a commentary to the Vinaya, was

a bare translation of Buddhaghosa’s Samantapdsadika from the southern

Buddhist books. The introductory portion agrees with the PAli text, indeed,

word for word, verses in Pali being also represented in verse in Chinese.

It, of course, contains some verses of the Dipavasvsa, which are quoted by

rf
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Buddhaghosa. I am trying to translate the historical portion of this work.

It is interesting to see that a work of Buddhaghosa, who went to Ceylon

A.D. 430, and thence to Burma A.D. 450, was translated into Chinese A. D. 489,

and that the name of the author should never have been known in China.

P, 22, n. 2, Puera, in full Pu-ra-bha-da-ra (the original uncertain). ‘The shoes

are those in which cotton or some things of that kind are added to leather

and stitched together; the middle part is higher (than the other)’ (the

Sudarsana-vibhasha, vol. xvii, p. 13 a). They seem to be something like ‘ shoes

with thick lining’ (Mahavagea V, 13, 13); ‘1 allow the use of the Gazam-

gamipdhanam’ (Upanah).

P, 27, 1.25. The ‘touched’ water jar seems to represent the Pali Axamana-kumbhi,

a ‘water-pot used for rinsing purposes,’ Mahavagga I, 25, 19.

P. 29,n. 4. Kalandaka or Kalantaka is no doubt ‘squirrel,’ but not a bird. The

Chinese translation of Samantapdsddika, commenting on this word in the

Suttavibhanga, Pardg. I, 5, 1, ‘ VesdliyA avidfire Kalandaka-g4mo ndma hoti,’

names it a ‘forest-rat. Compare Rhys Davids, Mahdparin.-sutta III, 57

(p. 56); Burnouf, Introd., 456. The story is differently told in Hiuen Thsang,

Mémoires, liv. ix, p. 29.

P. 54,n.2. The Thirteen Necessaries :—

MAHAVYUTPATTI, 272. I-TSING. MAHAVAGGA VIII, 20, 2.

1. Sanghatt i. 1. Sangati 3

2. Uttardsanga 2. 2. Uttarasanga =

3. Antarvisa 3. 3. Antaravisaka 3} &

4. Satkakshika 7, . Sankakkhika?,

(Aillav. X, 17, 2, and

Bhikkhuntpafit. 96.)

5. Pratisankakshika 8.

6. Nivasana 5. 7 3 ; : : . Nivdsana,

(Mahavag. I, 25, 9,

&e.)

7. Pratinivasana 6. . . . . . . Padinivasana®,

(Mahavag. I, 25, 9;

Aillay. VII, 11, 3.)

8. Kesapratigrahava I.

9. Snatrasdzaka Deest. : : . : . Udakasasika.

(Mahavag. VIII, 15,7.)

10, Nishidana 4. 5. Nisidana

11, Kandupratizefadana 12. 7. Kanzdupatikkhadi *

1 Davids-Oldenberg: vest. The old Comment.: Sanikaséhikan nama adhakkhakam

ubhan4bhi tassa patidéAadanatthaya (Vinaya-picaka IV, p. 345).

2 A ‘second undergarment’ in Chinese. The ‘house dress’? (Davids-Oldenberg).

8 Mahdvagga VIII, 17, 1; Patimokkha, Padittiya go. It is four spans by two spans, some-

times called Vavzabandhanafula, Mahiay. VJ, 14, 5.
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MAHAvyYUTPATTI, 272. I-TsSING. MauAvacea VIII, 20, 2.

12. Varshasasifivara Deest 4. Vassikasatika!

13. Parishkarafivara 13. Bheshaga-parish- 9. Parikkhara-olaka ?

k&ra-hivara

9. Kaya-prof#kfana

10. Mukha-pro#éhana 8. Mukhapu#4fana-

zolaka

6. Pakkattharaza 3

P. 71, n. 4. Compare the words of Mahakasyapa in Buddhaghosa’s Samantapa-

sadika (p. 283): ‘Yava dhammavinayo tid¢#ati tAva anatitasatthukam eva

pavazanam hoti, vuttae h’ etawz Bhagavati: yo vo mayA Ananda dhammo

ka vineyo ka desito pa#f#atto so vo mam’ Affayena sattha ’ti.’

P. 85, n. 1, As the Karttika month begins in the middle of the Chinese eighth

month, which is generally the day of autumnal equinox, we can compare

the months as follows :—

FIve Seasons CHINESE INDIAN. Six SEasons*.
(in the Vinaya)*. (from 16th till 15th day).

g-10 months Margastrshaz oe
. 1-31 ' Paushah Nov.-Jan. Sisirai (Thaw).

Winter 11-12 Maghak7 ” sia , .Io-1 . Phalgunas Jan.-March Vasantah (Spring).

m ” aed March-May = Grishma# (Summer).
Spring 2-3 » Vaisakhah

3- ” Gyaishthah May-Tul Varshak (Rai
a . Ashaahay ay-July arshah (Rain).

Rainy Season® 5-6 - ” Sraivanzahk

Last Season” the 16th of the 6th month July-Sept. Sarat (Harvest).

6-7 months Bhadrapada’

Long Season 7S yy Asvinah ) + ug .
Nov. tak (Winter),8-9 Karttikah ® | Sept._Nov: emanta# (Winter)

P. 86. Pravarave is the closing ceremony of the Varsha residence, lasting only

1 The ‘robes for the rainy season,’

? Mahavagga VIL, 20,1. This is a piece of cloth requisite (for making water-strainers or

bags), but it seems to take the place of ‘ bheshaga-parishkara-Aivara’ of J-tsing.

® The bed-covering or cushion to sit on,

4 Prof. Max Miiller, Veda-samhita IV, p. xxxv.

5 See above, pp. IOI, 102.

® The earlier period of the Varsha. So also in Mahavagga ITI, 2, 2: ‘The earlier time for

entering upon te Vassa is the day after the As&/Aa full moon.’
‘ The later period of the Varsha. Mahavagga: ‘The later period (for entering upon the

Vassa) is a month after the As@//a full moon.” For the connection of the double period with

that of the Brahmavas and Siitras, see S. B. E., vol. xiii, p. 300, note,

®* The ceremony of the Kazhina-dstira is on the 16th of the 8th moon, Further, see

Mahavagga VII, 1, 3, note.

Ffa2
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one day. It is also an occasion for giving presents to the priests. See

Mahavagea 1V. PAli, pavdrawa (f.).

P, 95, 1. 16. ‘Two dozen years’ is ‘two Chi’ in Chinese. Chi generally means

twelve; if so here, it will be twenty-four years. We have only twenty years

from 671 till 692, when he sent the Record. Chi is also used for ten, and

so here; and it is ‘two decades, or ‘two rounds.’ Compare p. 4, |. 18; he

uses ‘eight decades’ (Chi) for the Buddha’s age, who is said to have lived

eighty-one years.

P. 100, n. 3. Compare the Ekasatakarman (No. 1131), bk. i, fol. 9 (Bodl. Library),

where the way of measuring the shadow is explained at length.

P. 102, nn. 1, 3. The three seasons are otherwise enumerated : 1. Hemanta (winter) ;

2. Grishma (summer); 3. Varsha (rain).

P, 108, n. 1. Compare the eight Sttipas in Mahdparinib.-sutta (towards the end),

and Csoma, Asiatic Researches, vol. xx, pp. 296, 315.

P. 110, n. 1. Kasyapa’s measure of Nishidana agrees with that of the Pa¢imokkha

VII, Paéittiya 89. He takes Sugata-vidatthi as the ‘ Buddha’s span,’ as

in Dickson’s translation (J. Ry A. S., volviii, p. 118). James d’Alwis, the

“Accepted Span’ (J. A. S., Ceylon, 1874); compare S. B. E., vol. xiii, p. 8,

note 2; p. 54, note 3.

P. 114, n. 1. I-tsing’s description of the Xankrama of Nalanda, where the Buddha

used to take walks (Chavannes, Memoirs, p. 96):—‘Au centre est un petit

“ Kaitya.” De Fest de l’autel 4 Pangle de la salle, il ya emplacement d’un

promenoir de Fo (Buddha); il est fait de rangées de briques; il est large

denviron deux coudées, long de quatorze ou quinze et élevé de plus de deux.

Sur le promenoir on a faconné, avec de la chaux qu’on a laissée blanche, des

représentations de fleur de lotus ; elles sont hautes d’environ deux coudées et

larges de plus d’un pied; il y en a quatorze ou quinze; elles marquent les

traces des pieds de Fo (Buddha).’

P,125,n.1. The eight kinds of Syrup (pana) :—
I-tsing’s explanation given in the Ekasata- . .

karman, bk. vi. The Pali in Mahavagga, bk. vi, 35, 6.

1. Kokapana.

‘The A’ofa is sour like Prunus mume

3. Kokapana.

The plantain syrup (Buddhaghosa and

(plums), and in form like the pods of

Gleditchia sinensis, Lam. The Koka

plant (or tree) is also called “ Tan-

da-li” (Tazduliya? or perhaps for

Kadali; so Buddhaghosa: Kofa-

panan ti a¢fhika-kadali-phalehi kata-

panam). The pericarp is one or two

finger-breadths in width, and three or

four inches in length. Indians eat it

regularly (perpetually).’

Profs. Oldenberg and Rhys Davids).

Koka may also be cocoa-nut or

cinnamon, according to Béhtlingk

and Roth, s. v.
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Ltsing’s explanation given in the Ekasata-

karman, bk. vi.

2. Moéapana.

‘The Moda is proper banana (or plan-

tain; Chirese, Pa-chiao); when we

put a little pepper on the fruit and

press it kard with the fingers, it

changes itself into fluid,’

3. Ku-la-ka-pana (Kolaka, ‘black pep-

per’?!

‘The fruit is like the sour date (i.e.

wild spinous date, a variety of Zizy-

phus vulgaris, Lam.).’

4. Asvatthapana.

‘This is the Bodhi-tree; the syrup is

prepared from the fruit of the Bodhi-

tree,’

5. Udumbarap.ina.

‘Its fruit is like Li (Prunus communis,

Huds.; a plum).

(Phonetically it can also stand for Ut-

pala, ‘lily.’ we have in Pali Saltika,

‘ water-hly,’ but I-tsing says the ‘fruit,’

not the ‘ root.’)

6. Parisakapaaa.

“Its fruit is like Ying-yui (Vitis labrusca,

L., a kind of wild grape-vine).’

7. Mordhvikapana.

‘This is the syrup prepared from the

grapes.’

8. Khargiirapana.

“It is like a small date in its shape.

It tastes bitter but somewhat sweet.

It comes mostly from Persia, but

grows also inthe Madhyadesa (India),

but that which grows in India tastes

somewhat differently. The tree grows

wild (independently), and resembles
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The Pali in Mahavagga, bk. vi, 35, 6.

4. Mof#apana.

Mofa-panan ti ana¢thikehi kadali-

phalehi kata-panaz (Buddhaghosa).

This is also the plantain-tree, but

there seems to be some difference

between Mo#a and AXoxa with regard

to seed (Ad¢thika),

(1). Ambapana (mango).

1, 2, 5, 7 of the Pali have no corre-

sponding names in I-tsing’s list,

(2). Gambupana (rose-apple).

(5). Madhupana (honey).

8. Pharusakapana.

This is the Grewia Asiatica of Linnaeus.

See Béhtlingk-Roth, s.v. Pardsaka

(Oldenberg and Rhys Davids).

6. Muddikapana,

The grape-juice.

(7). Salikapana (root of the water-lily).
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I-tsing’s explanation given in the Fkasata-

karman, bk. vi.

Tsung-li (Trachycarpus — excelsa,

Thhg., a species of palm). It bears

fruit abundantly. When it was

brought to P'an-yii (Kwang-tung)

people called it “ Persian date” (com-

pare 11,623 Giles). It tastes much

like a dried persimmon (Diospyros

kaki, L. F., or date plum, often called

“ China fig’)

(Khargfra is the wild date-palm tree,

Phoenix sylvestris.)

The Pali in Mahavagga, bk. vi, 35, 6.

I-tsing further explains the five fruits allowed by the Buddha in the Ekasata-

karman (Nanjio’s Catal., No. 1131);bks v, p. 69, of the Japanese edition :—

(1) Haritaka. (4). Marita.

(2) Vibhitaka. (5) Pippali (not Pippala, as in Mahdvagga

(3) Amalaka. VI, 6, 1).

These five agree perfectly with those given in Mahdvagga VI, 6, 1.

P. 127, n. 1. The eight sections of Medicine which I-tsing describes are no doubt

the eight divisions of the Ayur-veda. He mentions an epitomiser of these

divisions, who seems to have been a famous physician and contemporary of

I-tsing (or just before I-tsing). This epitomiser may be Susruta, who calls

himself a disciple of Dhanvantari, one of the Nine Gems in the Court of

Vikramaditya.

Prof. Wilson says in his Works, vol. ili, p. 274 :—

‘The Ayur-veda, which originally consisted of one hundred sections, of

a thousand stanzas each, was adapted to the limited faculties and life of man,

by its distribution into eight subdivisions, the enumeration of which conveys to

us an accurate idea of the subject of the Ars Medendi amongst the Hindus.

The eight divisions are as follows :—

— . Salya (I-tsing’s (1) cure of sores).

The art of extracting extraneous substances, grass, earth, bone, &c., accidentally

introduced into the human body, and by analogy, the cure of all phlegmonoid

tumours and abscesses. Salya means a dart or arrow.

Il. Sélakya (I-tsing’s (2) art of acupuncture).

The treatment of external organic affections or diseases of the eyes, ears,

nose, &c., It is derived from Salaka, “a thin and sharp instrument,” and is

borrowed from the generic name of the slender probes and needles used in

operation on the parts affected.

The above two divisions constitute the surgery of modern schools.
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lll. Kaya-4ikitsé (I-tsing’s (3) treatment of the diseases of the body).

The application of the Ars Medendi (A’ikits4) to the body in general (Kaya).

It forms what we mean by the science of medicine.

IV. Bhttta-vidya (I-tsing’s (4) treatment of demoniac disease).

The restoration of the faculties from a disorganised state induced by demoniacal

possession. The art vanished before the diffusion of knowledge, but it

formed a very important branch of medical practice through all the schools,

Greek, Arabic, or European,

V. Kaumara-bhr7tya (I-tsing’s (6) treatment of the diseases of children).

The care of infancy, comprehending not only the management of children from

their birth, but the treatment of irregular lactic secretion, and puerperal

disorders in mothers and nurses.

VI. Agada (I-tsing’s (5) Agada medicine).

The administration of antidotes—a subject which, as far as it rests upon

scientific principles, is blended with our medicine and surgery.

VII. Rasayana (I-tsing’s (7) application of the means of lengthening one’s life).

Chemistry, or more correctly alchemy, as the chief end of the chemical

combinations it describes, and which are mostly metallurgic, is the discovery

of the universal medicine—the clixir that was to render health permanent,

and life perpetual.

VIII. Vagikarava (I-tsing’s (8) methods of invigorating the legs and body).

Promotion of the increase of the human race—an illusory rescarch, which, as

well as the preceding, is not without its parallel in ancient and modern times.’

Prof. Wilson further remarks:-—-‘We have, therefore, included in these

branches all the real and fanciful pursuits of physicians of every time and

place. Susruta, however, confines his own work to the classes Saélya and

Saélakya or surgery; although, by an arrangement not uncommon with our

own writers, he introduces occasionally the treatment of general diseases and

the management of women and children when discussing those topics to which

they bear relation.’ (See Wilson’s Works, vol. iii, p. 276.)

P,164,n.1. VWisvawtara-sudana. Prof. H. Kern wrote to me in answer to my

inquiry about the name :—‘I have not met with Sudana as a name or surname

of Visvawtara, neither in Sanskrit nor in Pali sources. Even the word as an

appellative, a Bahuvrihi compound, though explainable, is unknown to me.

H.K!’

P. 169, n. 3. As the statement that a Nestorian Missionary was translating

a Buddhist Sitra will probably surprise my readers, I think it best to give a full

account of the fact from a Buddhist book. It is indeed curious to find the
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name of MESSIAH in a Buddhist work, though the name comes in quite

accidentally. The book is called ‘The New Catalogue of the Buddhist Books

compiled in the Chéng Yiian Period’ (a.D. 785-804), in the new Japanese

edition of the Chinese Buddhist Books (Bodleian Library, Jap. 65 DD, ok Fi

p. 73; this book is not in Nanjio’s Catalogue).

The seventeenth volume (p. 73) gives the story, which runs as follows :-—

‘ Pragfia, a Sramavza of Kapisa in N. India, came to China via Central India,

Siwhala (Ceylon), and the Southern Sea (Sumatra, Java, &c.), for he heard

that Mafgusri was in China. He arrived at Canton (Kwang-tung). In the

third year of the Chien Chung period (a.D. 782) he came to the Upper Province

(North). In the second year of the Chéng Viian period (a.p. 786) he met
a relation of his, who came to China before him.

‘He translated, together with King-ching, a priest from Persia named Adam,

who was in the monastery of Ta-ch‘in (Syria), the Sha¢paramitd-stitra from a

Mongolian text. They finished seven volumes. But at that time Praga was not

acquainted with the Mongolian language, nor did he understand the language

of T'ang (Chinese). King-ching (Adam) didsnot know the Brahma language

(Sanskrit), nor was he versed in the teaching of the Sakya (Buddha). Though
they pretended to be translating the text, yet they could not, in reality, obtain
a half of its precious (meanings), They were seeking vainglory privately, and

wrongly trying their luck. Some people presented a memorial (to the Imperial

Court) accusing them of this fact; the will of the accusers was done. The

Emperor (Té-tsung), who was intelligent, wise, and accomplished, who revered
the Canon of the Sakya (Buddha), examined what they had translated, and found

that the principles contained in it were obscure and the wording was rough.

‘1 Moreover, the Sahgharama of the SAkya and the monastery of Ta-ch‘in
(Syria) differ much in their customs, and their religious practices are entirely
opposed to each other. King-ching (Adam) ought to hand down the
teaching of MESSIAH (Mi-shi-ho)?, and the Sakyaputriya-Sramawas should
propagate the Sitras of the Buddha, It is to be wished that the boundaries of

the doctrines may be made distinct, and the followers may not intermingle.
The right must remain away from the wrong, just as the rivers Ching and Wei
flow separately” For Adam and his famous monument, see Dr. Legge’s
Christianity in China in the Seventh and Eighth Centuries (Clarendon Press).

P. 173, n. 4. I meant to give here Kasyapa’s Devanagari for all these names, and his
explanations of their meanings, but | omit them for the present, hoping to get
a better MS. of the commentary in time. As to the style of the Devandgart
characters, Prof. Biihler thinks that they are very bad corruptions of a model in

) Hereafter the sentences seem to be a part of the imperial edict.

2 oe FP aa in Chinese,
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rather ancient Siddha-mat//kA script, somewhat similar to that of the Horiuzi

palm-leaves (see Anecdota Oxoniensia, Aryan Series, vol. i, pt. 3), but perhaps

100-150 years later (A.D. 700-750; the original palm-leaves date A.D. 609) ;

and that the copyist had no notion of what he wrote.

The names of the cases in Pazini are :—

1. Nom. Prathamé (the first). 5. Abl. Apddana, Pa#éami.

2. Acc. Karman, Dvitiya. 6. Gen. Shash/#Ai (the sixth).

3. Inst. Karaza, Tritiya. 7. Loc. Adhikaraza, Saptami.

4. Dat. Sampradina, AXaturthi. 8. Voc. (a nom.) Amantrita.

The case-relations in Ka##ayana’s Grammar (Senart, Kazdo VI):—

2. Kammam (or by some, Upayoga). 5. ApAddnaz {or by some, Nissakka).

3. Karanam. 6. SAmi.

4. Sampadanam. 7. Ok4so or Avakdso (or by some,

Bhummo).

P, 180,n. 3. That the Pei-na of I-tsing would probably be a grammatical work called

Beda was pointed out to me by Professor G. Biihler. I add here his note to

me, dated October 9, 1895 :—-

‘There is a title in Sanskrit which would correspond to your ‘ Pe-na,”

“ Pe-na,” or “Pi-da,” and that is Bed&. A work of this name, Beda-vritti

(aetqta), is mentioned in Mr, S. K. Bhandarkar’s Catalogue of the MSS. in

the Deccan College, Bombay, 1888, p. 146, No. 381, and in Aufrecht’s Catalogus

Catalogorum, p. 198, under Ganm4mbhodhi (meaning “ the ocean of birth,” and

the commentary is appropriately called Beda-v7itti, i.e. “the boat-commentary,”

to cross the ocean).

‘Now Beda is the same as VedA,and means ‘‘a boat” (see BW. sub voce), or

as much as Nauka, which again is a very common title for Sanskrit works, as

you may see from the Catalogus Catalogorum. I think this is the Sanskrit

equivalent of the mysterious Pe-na or Pe-da. But, of course, | do not know

what Bhartrzhari’s “ boat” was. I-tsing’s description of it is very vague—as

vague as most of his descriptions, which make me doubt that he ever read the

works he mentions. G. B.’

P. 181, 1.12. Sthiramati and Sthitamati. There seems to be a certain confusion

between the two names on the part of Chinese translators. In Hiuen Thsang,

Sthiramati is Kien-hui and Sthitamati An-hui. I-tsing here has An-hui, but

it seems to be meant for Sthiramati (so also Kasawara and Fujishima). Sthira-

mati and Guzamati are often (if not always) mentioned together. Both were in

Nalanda (Mémoires, liv. ix, p. 46); a monastery in Valabhi was inhabited by

the two (Mémoires, liv. xi, p. 164). In a Valabhi grant published by Prof.

Biihler (Ind. Ant., 1877, p. 91), the grantee is the monastery Sri Bappapada

(1. c., 1878, p. 80), built by A#arya Bhadanta Sthiramati; and Prof. Biiler

thinks that it must be the same monastery as that mentioned by Hiuen Thsang.

The Life of Buddha, by Ratnadharmardga (compiled 1734, a translation by

Gg
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Schiefner, 1848), mentions Sthiramati as Asanga’s pupil, and Gusamati as

that of Vasubandhu. This again makes the two contemporaries. In our

Record also the two are put together (if our restoration be correct). So far all

is in harmony. In the Chinese Pifaka, Kiuen-hui’s work was translated as

early as A.D. 397-439 (No. 1243). As the two names have a somewhat

similar meaning and sound, there scems to have arisen a confusion, and it

is advisable to take I-tsing’s An-hui as Sthiramati, as it appears with Guzamati

in this as in the other accounts. But it is also possible that Sthitamati was

a contemporary of these two. Compare TAranatha’s Buddhismus, p. 160.

P. 196, ll. 1 and 3. The would-be Bodhisattva who gave away his son and daughter

is Visvantara (Vessantara, known as Sudana in Chinese). Sec Kern’s Gitaka-

mala IX; Hardy’s Manual of Buddhism, p. 120; Kariyapi/aka, No.9. The

story of giving away the eyes, Xc., is told in the Sibi-gataka (Kern, l.c., p. 9);

Fausbéll, Gataka, vol. iv, Noo499, p. 402.

P. 198, ll. 7-9. For ‘one who offered his body to a hungry tiger,’ see the Vyaghri-

gataka (Kern, Gatukamala, p. 2), and in the Chinese translation (No. 1312),

vol. i, p. 3a. For ‘one who saved a living pigeon,’ see the Sibi-gataka, p. 6a,

in the Chinese text (I. c.); the Sanskrit text is quite different from the Chinese,

CORRIGENDA.

Page 5, line 17. Read ‘Prince Mara’ for ‘Prince of Mara.

P.

P.

7,116. Read ‘ta-chung-pu’ for § ta-séng-pu,’

9, 1.13. For‘ Tu-fan’ read ‘ T’u-fan’; this aspiration seems to be important, as the original

is a derivative of ‘T‘ub’ with ‘P'od,’ both meaning ‘be able.’ Mongol.,‘ T‘iibet’ (so pronounced) ;

Marco Polo, ‘ Thebeth’; Chinese,.‘ T‘u-po-t‘o,’ ‘ T'u-p'o,’ or ‘T'u-fan.’ Giles gives ‘Turfan’ for

‘T'u-fan’ (see his Dictionary, No. 3383), but here it is Tibet, because I-tsing often mentions in

his Memoirs the Chinese princess who married Sron-tsan-gam-po, king of Tibet in his time, and

calls her ‘ T‘u fan-kung-chu,’ Chavannes, Memoirs, p. 50 (§§ 18, 19); the Chinese, vol. i, p. 9b.

~wrowyys
~17, 1,16. Read ‘Kukkuéa’ for * Kukuéa.’

- 35, note I. Omit ‘ weekly.’

»gi,t. 26. Read ‘-ku¢i’ for ¢-kuti’

. 118, 1.7. Read ‘ A-shé-li’ for ¢ A-shao-li’

. 165, 1. 7 from bottom. Read ‘ Dharmaraksha’ for ‘Saighavarman.’

. 180, 1. 18. Read ‘ Beda or Veda’ for ‘ Beaa or Veda.’



INDEX.

Words in italics are Chinese. All the Chinese transcriptions from Sanskrit or Pali are

also distinguished in the same way,

Abhidharma, page 187.

Abhidharma-kosa-sdstra, xxi, xxvi.

Abhidharma-kosha, 176,

Abhidharma-sangfti-sdstra, 186, 210.

Abhimanyu, x.

Aconitum Fischeri, 12%.

Aditya-dharma, xlviii.
Adularia, 135.

Agada, 127.

Agama (= Noikaya), 187.

Agiravati, 6, 185.

Agiita Kauadinya, 4.
Agriculture, 62, 189.

Akarya, 96, 116, 118 (A-shé-li),
Akshobhya, xlviii.

Alexander, x.

Alopen (or Olopuen), xxviii.

Alphabet, x-xii, 171.

Amantrita (vocative). 174.
Amitayus or Amitabha, xxvii, xlvil,

162, 202.

Amogha, 1c¢3.

Amoghasiddha, xlviii.

Ananda, 3
Anathapivdada, 190.

Anda (egg), 3.

Aniruddha, 6.

Anilya-sfitra, 82.

An-fao, Dhyana-master, xxxil.

Antarvasa, 54, 55, 78.

Anumina, 177.

Anumata, 49, 59.

Apattipratidesana, 8g.
Arabs, 68.

A-ra-hu-la-mt-ta-ra (Rahulamitra), 63.

Aranya, 194.

Arogya, 115.
Arfpadhatu, 130.

Arya-desa (India), Ili, 118, 154.
Aryamrga, 162.
Aryasatya, 162.
Asanga, lv, |wili, 181, 184, 186.

Asankhya Kalpas, xxvii n., 197.

A=shan (O-shan), xxxix, 1.

Ash/adhatu, lvi, 172, 173.

Asoka, xii, xxi, Ivi, 14, 73, 164 n.

Asvaghosha, date of his works, Ivi; his

date, Iii, lix, 153, 165, 184.

Aupapdduka (miraculously born), 3 n.

Avalokicesvara, 162."

Avidya, 168.

Avigiapta, 147.

Gg 2
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Avyaya-vretti, xiii.

A-wet (assafoetida, Hingu), 128.

Ayur-veda, \vi, 128, 222.
Ayuthya, 11.

Bahusruta, 104, 180.

Bahuvagana (plural), 173.

Bali (P'o-li), xxxix, xviii.

Bandhana monastery, 38.

Baroos camphor, 129.

Bathing, 107.

Beda (Pei-na), Ivii, 180 n., 225,

Bhartrzhari, xiv, lvii, 178, 179.

Bhartrzhari-sAstra, lvii.

Bhavaviveka, lviii, 181.

Bheshagaparishkara, 55.

Bhikshuvt, 78, 8r.

Bhoga, xxxili, xxxiv (see also Strib

bhoga).

Bhogantyam, 43.

Bimbisara, 13.

Bodhi, xxxii, 52.

Bodhidruma, xxvii.

Bodhisattva, xxii, 198, 201, et passim.

Bodhyanya, 196.

Boehtlingk (Professor), xi, xiii,

Bo-tree, 29, 114.

Brahmafarin, 106.

Brahmagarya, 211.

Brahma-language, xxxi.

Brahmanic hostility, xxiiin. 3.

Brahmans, xii; (Devas), 24; regarded as

the most honourable, 182.

Brahmarash/éra, lil, 118, 156.

Buddhagaya, lili, 198.

Buddhaghosa, hig Samantap4s4diké in

Chinese quoted, xxn., 14 n.1, 213 n,

217.

INDEX.

BuddhafaritakAvya, lvi, 165.

Bithler (Hofrat Professor), xiii, xiv, 180

N., 217, 224, 225.

Burnell, xiii.

Cambodja (Chén-/a), xiii.

Cappeller (Professor), xiii.

Cases, names of the eight, 173 n., 225.

Catarrh, 113.

Ceylon, Iii, 10; Simhala, 10, 68, et

passim (Séng-ho-lo, see Chavannes,

p- 66); Ratnadvipa, lii (Pao-chu, see

Chavannes, p. 63).

Cha-ga-ra (Dahara), 104.

Champa, xxii, xxiv, xxxvi n., li, ro,

12, 67.

Chang-an (Western Capital), xxvi,

XXVIi, xxviii, xxxvi (see also Sz-an-/u).

Chanting, 152.

Chaos, 3.

Chéng-ku (Salagupta), xxxv.

Chén-tt, 168.

Chi-chi (a temple), xxxv.

Chieh-/ze (mustard seed), 44.

Chten-hii-wén, 162.

Ching-hsing, 115, 140.

Chin-lin, 17.

Chin-ma, 144.

Chin-shih, 130.

Chin-yii Valley, 199.

Cho-chou (= Fan-yang), xxv n. 1, xxviii.

Chop-sticks, go.

Chou, the Duke of, 82.

Chou, great (name of China), 178,

2i4n, 3 (see Wu-hou below).

Chiieh-ming (Haliotis), 113.

Ch'ue-t, 074.

| Chii-lu, 131,
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Chun-ch'iu, 178.

Chiin-chiin (Lady), xxix n. 2.

Chd-shu (knecling-mat), 60.

Cleansing material (three kinds of), 27.

Clepsydra, 1; of Nalanda, 144, 145.

Clothing, 53, 59, 193.

Cock Mountain (Kukku/apadagiri).

XXix,

Confucianism, 1g9.

Confucius, 25, 175.

Consecrated vrounds, five, 82.

Council of Veisall, 6; of Vibara, 6.

Dabag (Java). xlvii, xIviii,

Dahara, 104.

Dakshina, 141.

Dakshivdgatha, 48.

Damodaragupta, xiii.

Danagatha, 42, 45, 48.

Danapati, xxix, 41, 47, 59, 159.

Danda-parissivanam (a double strainer),

32.

Danta-kash/Aa (tooth-woocd, 33, 34-n.

Darapati (or Dvarapati), li.

Dasddhyaya-vinaya, xxii, 13, 20.

Deane (Major), xii.

Deer Park (Mrigaddva), xxix, xxxiii,

4, 29, 114.

Deva (Arya-dhva), his date, \ii, lix, 181.

Devanam-indra, 167.

Deva-putra, 136.

Dhammapariydya, 151 n.

Dhammika, 192.

Dhanvantari, 131 n.

Dharma, eigaicen, 3.

Dharmadhatu, xxxiii.

Dharmagupta School, xx, xxii, xxiv. 20. j

Dharmakirti, xlvi, lviii, ix, 181.

|

|
|

|
|

l

|

|

|

|
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Dharmapala, xiv, xxvi, lvii, lvili, 179,181.

Dharmaraksha, 183, 207; 165 n. 4

(where Sanghavarman is given instead

by mistake).

Dhatupai/a, vi, 172.

| Dhatutarangint, xiii.

Dhata, 10, 106.

Dhitinga (thirteen), xxvi, 50. 54, 55;

56-57 n.; (twelve), 66, 166,

Dhydna, 5, 18, 80, 130, 184.

DhyAni Buddha, xlviii.

Diamond-seat (Vagrasana), 115.

Digambara (naked ascetic), 2.

Divakaramitra, lvili, 184.

Dondin, xlix.

Dulva (oDul-ba) = Vinaya, xxii.

Dyadasa Aksharaai, Ixii.

Dvarapati (Dvaravati, Ayudhya), lix. 10,

129.

Dvaravatt, slix, li.

Dvivasana (dual), 173.

Fight precepts (Sila), 188.

Eighteen Schools of Buddhism :—-

Among guardians of the Vinaya, 6.

The points of difference very small, 6.

The Aryam(lasarvAstivadanikaya, 7,
g, 12, 13, 19.

Its ‘Tripiaka, its subdivision, 8,

19.

Universally adopted

Southern Sea, to.

The Aryasammittyanikaya, 7, 12.
Its Tripiéaka, its subdivision, 8.

Its geographical division, g.

The Aryamahdsanghikanikaya, 9, 13.
Its Tripifaka, its subdivision, 7.

Rejected in Ceylon, 10.

in the
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The Aryasthaviranikdya, 9, 10.
Its Tripidaka, its subdivision, 7.

‘The only school in Ceylon, 10.

As they at present exist, 8.

Books treating of eighteen schools,

Sn.

The Dharmagupta School, 13.

As to the difference between

schools, 13.

Separated in Asoka’s time, 14.

Whether they are Mabdyana

Hinaydna is not settled, 14.

The Dasidhydya School, 20.

The Dharmagupta, Mahisasaka, and

Kasyapiya Schools, 20.

(See also Sarvastivida, Sammittya,

Sthavira, Mahasanghika, &c.)

Ekavafana (singular), 173.

Equinox, xlv n., 143.

Eshmuneczar, xi.

the

or

Fafuh, a temple in Len-chou, 94.

Feé-hien, xvii, XXi, XXVi, 139 NL, 207.

FGé-l, 209; as Lr, 209.

Fan-chang (in Vaisali), xxxiil.

Fan-yang = Cho-chou or Juju, xxv.

Fet-ian, 135.

Féng-cht, 133.

Five Parishads (assemblies), 38, 85.

Five Skandhas, 14, 19.

F6-kue-ki. xvii.

Food, 24, 53-

Fo-shih-pu-lo (Bhogapura), xxxix, 1, To.

Four Nobile ‘Vruths, 14, 147, 162.

Fuh-li, 108.

Fuh-tsd, 168.

Fujishima. xix, 174 n.

Funan, li, 12.

INDEX.

Funeral, 78.

I'u-tsti (raustaka), 45.

Fu-tsze (Aconitum variegatum), 128.

Gambudvipa, xlvi, lil, 13, 14, 67, 136,

143, 181.

Gaimbinadavaraa, 1g0.

Gandhakufi, xxxii, 22, 123, 155.

Gandhamadana, 136, 182.

Gandhodaka, 45.

Ganges (Ganga),

Garments, 72.

GatakamalA, Ivi, 162, 163, 177.

Gaiha, on the Chain of Causation, 151;

beginning with ‘O Tathagata,’ 156.

Gayaditya, xiv, lv, vii, 176 n.

Gayapida, xii.

Getaka (Satavahana), Ivi, 159.

Ghan/d, 65, 145.

Ghazi, 108.

Grin-la-ka, 159 (see Getaka).

Gim(itavahana, 163.

Gimitavahana-na/aka = Nagdnandam,

52, 198.

xlviii,

Gina, xlvi, lv, Iviili, 158, 181, 184, 186.

Ginaprabha, Ivill, 181.

Ginseng (Aralia quinquefolia), 128,

Givaka, 133.

Granakandra, lili, lix, 184.

Gfina-prasthana-sdstra, xxi,

Gold, 190, 192.

Golden lotus-flowers, xl, xliv, 49.

Goldstiicker (Professor), xiii.

Grammiar, 168 seq.

Grammatical Works

L-ising, Ivi-lvil.

Gridhrak(i/a (Vulture Peak), xxvii, xxxii,

215 (sce also Vulture Peak).

mentioned by
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Gulma (Chii-lu), 131.

Guzamati, lviii, lix, 181.

Guzaprabha, viii, lix, 181.

Hair, 185.

Hat-tung, 144.

Harikela, xvi.

Harttaka, 128, 134.

Haritt (a Yaksht), 37.

Heliacal rising and setting of the con-

stellation Sagittarius, xxix n. 8.

fHéng-shan (a tea), 140.

Hetuvidy4, 176, 184.

Himalaya, 136.

Hinaydna, xxii, xxv, xlvili, 11, 14, 51,

157) 197-

Hindu, 118.

Hirazyavatt, 5, 6.

FHiuen Thsang, ix, xiv, xv, Xvii, Xxil, XXVi,

184,

Ho-ling (or Po-ling, Kalinga), xxxix,

xvii, 11.

Homer, xi.

Ho-nan (Wa-nan), 126.

Honan-fu, 183.

Ho-shang, 17.

Hstao-king, 162.

LHsich-po, 13%.

Asien-yii (Rishi nandita?), 196.

Hsi-hstn (Asarum Sieboldii), 128.

Hsing-tao, 15.

Asiu and £7, 208,

Huat-poh, 39.

Hu-ch'th (name of a common measure),

3L.

Hut-hsi, \-tsing’s teacher, xxv, xxviil,

198, 205, 208.

Flut-li, 204.
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LHut-sstty 133.

Hut-yen, 208.

Hwang River, 208.

Awui-seng, xvii.

Tabadiu (of Ptolemy), xliii, xlviii.

India, names of, lii, 43 (see also Gambu-

dvipa).

Inscriptions, xi, xit,

Insulae Nudorum (the country of the

Naked People), xxx.

Iron, not produced in the Nicobar

Islands, xxx.

{sina-pura (Cambodja), li, lii.

Isvara, xviii.

T-/sing, ix, xii, xiv; his Life and

Travels, xxv-xxxvili; his protector,

XXviii.

Java (Shé-p'0), xlii, xlviii.

Julien, Stanislas, ix, xviii.

Ju-niu-wo, 83.

Ka-cha (=Ka-éa in the map), xxx n.

3, XXXiil, XXXiv, XxXvili, xlvi.

Aaitya, 17, 29, 49, 87; eight, 108, 114,

150, 151.

aitya-vandana, L1g, 121, 122.

Aakravartin, 121.

Kalapaksha, 188.

Kalasa, 27.

Kalevala, xi.

Kalevipoeg, xi.

Kalhava Pandita, xiii.

Kalinga (4/o-ding), xxxix, xlvii, xlix, ro.

KAalodaka, 28.

Kalpa-stone, 71.

Kalpa-vr7ksha (wishing-tree), 49.
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Kambala (cloth), 60 (see also A’an-

man).

Kana-deva, li.

Kan-da (yellow colour), 77.

Kandra, iviii, 164, 183.

Aandragupta, x, xv.

KXandrakirti = Deva, lix.

Kandupratiééhadana, 55.

Kang-chou, xxix.

K'ang-séng-hui, 207.

Kanishka, xxi, lix.

ahkrama, 114, 220.

Kan-man (sarongs, Kambala), xliv, ve.

Kanoj, xxii, [tii

Kanyakubga, see Kanoj.

Kapardaka (cowrie), 192.

Kapha, 132.

Kapilavasiu, lili, 4.

Karaka, the physician, lix.

Karma, xxxiv, xxxv, 3, 58, 66, 83, 99.

Karmadana, 84, 102, 145, 148-140.

Karmadharaya, 168.

Karmadarya, xxvi, 104, 106, 198.

Karmasiddha-sdstra, 186.

Karna-suvaraa, li.

Karpasa (cotton), 68.

Karttika, 85, 219.

Kasawara, ix, xv, xviii, xix, Ix.

Kashaya (yellow robe), xxxii, 46, 54, 74,

78, 79.
Kashgar, xxii.

Kasikavratti, xii, xiii, lvii, 175, 176.

Kasmira, x, xiil, lili, 67.

Kasyapa Matanga, xvii n. 1, 183, 207.

Kasyapiya School, xxiv, 20.

Kataka, xiii.

Ka/shina, 85.

Ka-tt, 85,

INDEX.

Xaturmaharagadevas, 37 un. 2.

Aaturvargavinaya, 13.

Katyayaniputra, xxi,

Kau-lt (Korea), 17.

Kauseya (silk), 60.

Kavi literature, xlix.

Kaviraga, xiii.

Kavydlankara, xiii.

Kayabandhana, 67.

Kayaprowfiana, 55.

Kern (Professor), 165 n. 1, 223.

Kesapratigraha, 55.

Khadaniyam, 43.

Whakkhara (a metal stick), 191,

Kharafar, lili, 20.

Khilas, the three, lvi, 172.

Kiang-nan, 13, 39, 86.

Aiang-ning, Xxvit.

Ai-chi (Sankakshika), 79.

Aikitsividyd, 169 n.

Kina, 118, 136, 137.

King-ching (Adam), 169, 224.

Ar-sin-tso, 82.

Kitchen, 84.

Kivara, 54.

Klesa (passion), 3, 15.

Kochin, 11.

Kong-chou, xxviii.

Korea (Xau-dz), liii; Kukku/esvara, 17.

Ksham, 89.

Kshemendra, xiii.

Kshira, xiti.

Kuet-(ze-mu, 38.

Ku-fer-ch'u, 83.

Kukku/apadagiri (Cock Mountain), xxix,

XXxiil,

Kukku/esvara (Korea), 17.

i Kula, 82.
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Kulapati, 63.

K'u-lun (Pulo Condore), xxxix, xlix, 10,

11, 12,

Kumiaragiva, lvi, 183.

Kumirila-bha#a, xxiii n. 3.

Kum, 27, 3%, 48, 94.

Kuvzdika, 190.

Kung-in-chth, 83.

Kun-lun (Malay) language, 1.

Karn (= Mahabhashya), xvii, lvii, 178.

Atynikara, xiv, 178 n.

Kusinagara, xxxiii, lili, 29, 145.

Kustana, liti, 20.

Kusfilaka, 78.

Kwan-chou, \i, 12, 67.

Kwan-hsi, 044.

Kwang-chou (Canton), 211,

Rwang-(ung == Canton, xxvii, xxxiv, 11.

Lacquer works (not in India), 36.

Lambri, xxxviii.

Lankasu (KAmalanka), li, 9.

Lan-wu-li (Lambri), xiii.

Las, the ten, 173, 174.

Lia, liii, Ixiv, 9, 137, 217.

Leathers, 77.

Liang-kao-séng-ch'uan, 204.

Ling-yen, on the mount Tai, 94.

Lin-7 (Champa), lit n., 10, 12, 67.

Lin-nan, south of the Plum Range, xxix.

Lin-yu, 82.

Lion seats, 192 (see also Simhdsana),

Li-pa (the original uncertain), 69.

Loha (iron), «xxi.

Lo-jén-kuo (Nicobar), xxxix.

Lokagyeshfha, 3, 131.

Lo-yang, 133.

Lung-mén, 17.
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Madhyadesa (India), xxxiv, lil, 118.

Madhyamika of Nagarguna, xxii, 15.

Madhydntavibhagasdstra, 186.

Magadha, xxiii-xxiv, 8, 43, 44.

Mahabhashya, x, xiv, lvii, 178 n.

Mahabhita, 126 n., 130.

Maha-bodhi, xxxi, xxxiv, 67.

Mahdbodhi-vihara in Gaya, xxii n. 5;

XXX1, XXxli n, 25 39, 145.

Mahakéla (name of a mountain), 9 n.,

(god) 38.

Mahakampa, li.

Mahakasyapa, 219.

Mahdmutilinda, 39, 80.

Mahaparinirvama-sitra, 162, 200, 217.

Mahbaraga monastery, 30.

Mahasambhava, li.

Mahasanghika School, xx; its geogra-

phical distribution, xxiii, xxiv, 7.

Mahasattva, 164, 183.

Mahasfla, 98, 99.

Mahdvibh4sha-sAstra, xxi.

Mahayana, xxii, xxv, xlviii, 11, 14, 51,

157, 197.

Mahayanasamparigraha-sdstramfla,186.

Mahesvara, 38, 157, 172.

Mahfsdsaka School, xx, xxi, xxiv, 20.

Afa-huang (Corchorus capsularis), 128.

Maitreya, xxxtii, 196, 213.

Malacca, xi.

Malaiur, xly.

Malaria, 140.

Malayu, xxx, xxxiv, xxxix, xl-xlvi, 10.

Manava, 105, 155 n.

Mafgusrt, 136, 169.

Manoratha, xiii. °

Mara, 5.

Mat, to sit on, 110.

Hh
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Mata, see Matr7zka.

Ma/Aara, minister of Kanishka, lix.

Matipura, xxii,

Matrzka. lxiii n.

Matrzkesa, lv, 156, 157.

Maurya, x.

Medical substances, 190, 192.

Medicine, 130, 131, 133, 139; eight

sections of, 222.

Mesha, xi.

Messiah (Mi-shi-ho), 224.

Ming-ching, 130.

Ming-hing, 176.

Mding-teh, 204.

Mo-chia-man (Maghaman), xxxix, 1, 10,

Mo-ho-hsin (MahAsin), xxxix, xlvil, 10,

Moksha, 14, 52, 66, 80, 161, 194.

Mo-lo-yu (Malayu), xxxix, xl-xlvi, ro.

Mongolian kneeling, 42.

Months, names of, 219.

Moses, xi,

Mrigad4va (at Benares), xxix, 4 (sce

also Deer Park).

Mukha-pro#shana, 55.

Mailagandhakuf (Root Tower or

Temple), xxxii (see Gandhaku/f).

Malasarvistivadaikasata-karman (Nan-

jio’s Catal., No. 1131), 83, 95 n. 4.

Milasarvastivada School, xx ; note on

this school, xxi; its geographical

distribution, &c., xxiv.

Mu-mo, 214.

Mustaka (Cyperus rotundus), 45.

Myrobalan, 128.

Naga, 39. 48, 164.
Naga Mahamuéilinda, 39, 80.

Naganadi (Dragon River), 4, 185.

INDEX.

Naganandam, xlvi, 163 n.

Nagapatana (Negapatam), xlvi.

Nagarguna, his Suhvvilekha, lvi; his

date, lvii, lix, 35, 158, 166, 18.

Naga-tree, xxxili, 213.

Nairafigana, 4, 6.

Naked People, the country of, xxx, 68.

Nalanda, xvii, xxxi, xxxil, xxxili, xxxiv,

9, 30, 35; the rites of, 65, 86, 103;

clepsydra in, 145; number of priests

in, 154; 1977, 211.

Nélikera (cocoa-nuts), xxxi.

Nalikera-dvipa (Cocoa-nut

XXxvili n. 2.

Nan-har-chi-kuet-nat-fa-ch'uan, xviii, 18.

Nan-shan (a Vinaya School), 57.

Navigation, between Persia, India, Su-

matra, and China, xxvili n.

Nepala, liii, (Chavannes, ind. Népaul).

Nestorian Missionary, 169, 223.

Nicobar Islands, xxviii n. 5, xxxviii,

68.

Nidana (Causation), 3, 81; a Gatha on

the twelve, 150, 161.

Nidana-sAstra, 186.

Nikaya (Agamas), four, 187.
Nikaya (the four schools of Buddhism),

XX.

Nillanetra (= Deva), lix.

Nirvana, xxi, 6, 15, 38, 66, 96, 167,

188 ; day of, 213.

Nirvaza aspiration (Visarga), I xiii.

Nishidana, 54, 55, I10, 220.

Nivasana, 55, 66, 67, 77, 96.

Nun’s dress, 78.

Nydyadvara-sastra, 186.

Nyayadvara-taraka-sastra, 177.

Ny4ydnusdra-s@stra, xxi.

Island),
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Olopucn \Alopen), XXviii.

Omniscient (Sarvagiia), 3.

Onions, not eaten in India, 45, 138.

Opapatiko, 3 n.

Ordination, 95 seq.

Pachyma Cocos, 128.

Padartha (six categories), 2.

Paindapaukanga, 50.

Palinzdu, 135.

Pa-lin-féng (Palembang), xiii.

Pamsu, 1y4.

Panini, lvi, 178; date, x; Sdtra, 172.

Pathkabhoganiyam, 43.

Pavdakhadaniyam, 43.

Pavkasila (five precepts), 4, 157.

Pan-i (Vande), 126.

Panyii (Kwang-lung), xxix.

Paragika-offence, 88, 197.

Paramartha, 183.

Paramartha-satya, 167, 168.

Parasas (Persians’, 68.

Parimandajanivasa, 76.

Parisravana, 54.

Pafa, 96, 99.

Pa-ta, in Yang-chou, 94.

Pasaliputra, xx, xxii.

Patagigali, x, xii, xiv, lvii, 178.

Patra, 54.

Pet-na (Beda), lvii, 180, 225.

Pén-p' en Vsland (Pempen), xxxix, xlviii,

10.

Persia, xxii, xxvii, din

Phlegim, 127.

Prien Chiao, 129.

Pr-king, 1 Annam, li, 12.

Pillow, 112.

Ping Chou, 169.
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| Pra-lang (Skt. plga), xxx m4, xii,

45, 48.
Piper longum, 140.

Pippalt, 135.

Pirlo, 131,

Titta (27-/0), 131.

Pi-yu-an-ta-ra (Visvantara), 164.

Poh-nan (Fu-nan), li, 12.

f*o-i7 (Bali), xxxix, xlviii, 10.

j 2% o-lu-sh¢ (Pulushih), xxxix, xl, ro.

Porcelain (not in India), 36.

Poshadha (= Uposhadha), 88.

J*o-lo, 131.

Pradakshiva, 140.

Pradakshinam kri, 141 n.

Pragwi, 5; threefold, 162, 184.

Pragfagupta, lviti, 181.

Praga paramita-satra, 202.

Pragfapti-hetu-sangraha-sastra, 187.

Pravali (conduit), 26.

Prasenagit (king), 40.

Prastha, 63.

Pratimoksha, 103.

Prati-nivasana, 55.

Pratisikhya, x.

Prati-sankakshika, 55.

Pratyantaka, xxxiul.

Pravaranva, 86, 8g.

Pravragita, 6.

Pravragya, xxv, 54.

Pretas (spirits), 161.

Vrickly heat, 107.

Prome, h.

| Property (church), 193.

| Piga, 85, 155.

Pulo Condore (K'u-lun), XXNXix, xlix,
10, 12g, 145, 169.

_ Pu-ra (a shoe), 22 n., 218.

Hh 2
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Purusha (as a measure), roo.

Purusha (declined), 1473.

Purushadamyasarathi, 57.

Pu-sa (Poshadha\, 88.

Pushpamitra, x.

Piiti-mukta-bhaishagya, 139.

Ragagrzha, xxii, iii, 29, 37, £07, 114.

Raghavapdndviya, xii.

Rahula-mitra, lviii, 63.

Ratnadvipa (Pao-chu, Ceylon), lii (see

also Ceylon).

Ratnasambhava, xlviii.

Ratnasimha, lviii, 184.

Ratnatraya, 10, 196 (see also Triratna).

Root Temple (Mflagandhaku/?), xxxii.

Sabbatthivada School, the questions

directed. against this, xxi (see Mfila-

sarvastivada).

Sabda-vidya (grammar), xxx, Xxxi,

169.

Saddharmapumdarika, 162, 195 n., 205.

Saddhiviharika, 116.

Sadhu, 49, 153.

Sadvahana, see Satavahana.

Sakya, 3, 48, 57, 82.

Sakyadeva, lvi, 158.

Sakyakirti, lviii, lix, 184.

Sakyamuni, 114.

Sala-tree, 6, 29, 108, 166.

Salivahana, lix.

Salutation, go, 115,

155.

Samagri, 84. .

Samanta-pdsddika, xx (see under Bud-

dhaghosa).

Samatada, li.

121; threefold,

INDEX.

Samkshipta-vinaya, 68, go.

Sammitlya {=Sammiti) School, xxiv,

4, 66, 140.

Samparigraha-sdstra, 210 (see Mahéa-

yana-).

Sampragatam, 39.

Samvriti-satya, 167.

San-bo-tsat_ (San-fo-ch'r) = Sri-bhoga,

xlii seqq.

Sandals, 22, 77.

Sandhimat, xiii.

Sanghabhadra, xxi, lix, 181, 184.

Sanghadisesha, 88.

Sanghdrama, 17.

Sanghail, 54, 55, 78.

Sanghika, 192.

Sankakshika, 55, 67, 75, 78, 96.

Sankarasarya, xxili n. 3.

Sankhadatta, xiii.

Sankhya system, 2, 217.

San-kuet, 89.

San-léng, 134.

Sarbaza, xiii.

Sardhasataka Buddhastotra, lv.

Sartra, 82.

Sarongs, xlili

Kambala).

Sarshapa (mustard seed), 44.

Sarvag#a (Omniscient), 3.

Sarvalakshawadhyana-sastra, 186.

Sarvasattvapriyadarsana, 195.

Sarvastivada-nikaya, xxi-xxiv, 7, 8, 9,

10, 20, 66, 75, 76, 140.

Sista Devamanushyandm, 3.

Satavahana (or Sadvahana), lvi, lix, 159.

Sat? (Satee), xliii n. 2.

Sarvadarsana-sangraha, xxi,

(see also Kan-man,

Sayana’s

XXii.
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Schonberg, xu.

Schools of Buddhism: eighteen under

four heads, xxiii; geographical dis-

tribution of them, xxii.

Seasons (four or six), 102; the Indian

and Chinese seasons compared, 219 ;

(three), 22¢.

Séng-ho-le Simhala), lit (see Ceylon).

Séng-lang, 199, 206.

Seven Parishads, 96.

Seven Skandhas, 5, 187 n.

Shadow, the measuring of the, 100.

Shan-hing, l-tsing’s companion, Xxvll.

Shan-ju, 121.

Shan-tung, XXV.

Shan-yi, \-tsing’s teacher, xxv, xxviii,

198.

Shao-shih mountain, 71.

Shéng - chéng - hang - pu

School), 8.

Shéng-kén-pén-shuo-yt-chieh-yu-pu (Sar-

vastivada), 8.

Shéng-shang-tso-pu (Sthavira School), 7.

Shéng-té-chung-pu (Mahasanghika), 7.

Shen-si (Kwan Chung), 13.

Shén-fung monastery, 199.

Shi-ch't, 077.

Shih-li-fo-shth (see

xl-xlv,

Shin-nio Taka-oka (a Japanese Prince),

(Sammitiya

Malayu), xxxix,

xlv n.

Shu-Chuan (Ssti-Ch'uan’, xXxi, 9.

Siam, no Buddhism, xxiv, 12.

Si-an Fu (Ch ang-an), xxxvi, 210.

Siang-yang, 36.

Siddha-kosa (Sittan-z6), Ix.

Siddha-/#-chz, Ix, Ixii.

Siddhirastu, 170.

Sikshamana, 97.

Sikshananda, xviii.

Sikshdpada, 96.

Silabhadra, xiv, lvili, 181.

Stladitya, his Nagdnanda, Ivi, 163.

Silk, 58, 60.

Siloam, xi,

Simhakandra, lvili, 181.

Simhala-island (see Ceylon), xxxii, xlvi,

lii, 10.

Simhasana, 153.

Sindhu, lii, lili, 9.

Singhapura, xlv.

Si-shih, 214.

Si-fan-chang (Siddha-composition), lvi,

Ixli, 170.

Six Paramités, 206.

Six Requisites, 54, 57, 193.

Styu-kt (Hst-yit-chi), xvii.

Skirt, 76, 78.

Sleshman (AHszeh-po), 131.

Snake-bites, 135.

So-to-pho-hdén-na (Satavahana or Sadva-

hana), 159.

Span (vitasti), 28.

Sramavera, 96

Sravastt, li.

Sti-bhoga, xxxvi, xl-xlvi, 144, 184, 185,

aut.

Srikshatra or -kshetra, li, g.

Sri-Nalanda, see Nalanda.

Sron-tsan-gam-po, lix.

Sthavira, 104.

Sthavira-nikaya, see Theravada.

Sthiramati, Iviil, 181, 225.

Sthitamati, 225.

Sthila-offence, 197.

Stipa, 22, 82, 138, 150, 151, 192.



238

Subhadra, 4.

Subhashita, 153.

Sugata-vidatthi, 220.

Suhyvllekha, lvi, 158, 166.

Suicide, 197, 198.

Sut-shth, 175, 182.

Sukl.ava'i (Land of Bliss), xxvii, 52,

162, 202.

Sukrapaksha, 188.

Sfili, lili, 49, 68, 69, 119, 169.

Stinya, 179.

Sun-yun, xvi.

Sup (cases), 173.

Surabaja, 1.

Sushvagata, 124.

Sitrilankdra-sistra, lvi, 165.

Sdtralanhara-Aka, 186.

Svagala, 124.

Syrup (cizht kinds of), 125, 220.

L'a (Tos, stipa), 121.

Ta-ch'éng -léng (Mahayana - pradipa),

XXX1, 62.

Ta-ch'm (Syria), 29.

/“ar, mountain, xxv.

T'at Shan, 206, 212, 213.

Lat-tsunz, Emperor, xxv.

Tatiks, Hii, 68,

‘Tamralip, xvii, xxxi, xxxiii, liit, xlv, 40,

154, 185, 211.

Vang-kued (Aralia cordata), 128.

T‘an-lan (Don-ran), 133.

Zan-ma-ling (Tana-malayu), xlili, xlv.

Tan-shth (red stone), 135.

Tan-tan (Natuna), Xxxix, xlvili, ro.

Tio-an, 201, 208.

Lao-hstian, 209.

La-lang-st-yu-ku-fa-kao-séng-chuan, 18.

INDEX.

Tathagata, 115, 156, 165.

Tathdgatagarbha, lviii, 184.

Ta-isin, XXxvi.

‘Tativa, twenty-five, 2.

Tecoma grandiflora (Z7"éao), 112.

Tih Chou, 199.

Theravada = Sthavira-nikaya, xx: its

geographical distribution, &c., xxiii

xxiv, 66 (see Eighteen Schools).

Thirteen Necessaries, 54, 55, 663 those

of the MahAvyutpatti and the Maha-

vagga compared, 218.

Three Jewels, 10, 25, 147, 166, 183,

188, 208,

Vibet (2"x-fan), lili, 9, 68.

fi-huang (Rehmannia glutinosa), 77.

Tiladha, xlvi, 184.

Tin, 173, 174.

Tinanta, 174.

Tiryagyoni, 161,

Tooth-wood, 24, 33.

Traifivarakdiiga, 50.

>

Travels of I-tsing, xxv—xxxviii.

Tri-dosha, 131.

Trifivara, 60, 74, 84, 166.

Tripi/aka, the net for catching people, —

XXX1, xxNli, 19, 120, 2023 the ‘Tripi-

fakas of various schools differ, 6;

number of the slokas in the, 7; the

same given by Hardy, 7 n.; Asoka’s

dates in the Chinese Tripi/aka, 14 n.;

he who studied all the three is treated

specially, 64; the master, 184. 7

Triratna (Three Honourable Ones), 153,

160, 176 (sce also Vhree Jewels:.

Trishaa (thirst), 3.

Triyana, 17.

Tsin-chou, XXvii.
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Tu-fan (Tibet), liii.

Tukhara, lili.

Tukhara (the Tochari ‘Tartars), 49.

Tu-ku (Earth-cave), 199, 206.

Tung-ch'uan (China), 115.

Turks (7i-chiieh), lilt, 68.

Typha latifolia (P'), 112.

Tu Chi, 200.

Udaharama, 179.

Udana, 189.

Udbhigga, 3 n. 4.

Udyana, xxii, liti, 20.

‘Ugro-Finnish, xi.

Ukkhish/abhogana, 41, 47-

Umbrella, 74.

Unadi-sitra, Ivi, 174.

Upadhyaya, xxv, 96, 104,

(F1d-shang), 198.

Updisaka, 96, 205.

Upasampada, xxvi, 100, 119.

Upasampanna, 100.

Upasika, 37, 205.

Upavasatha (Uposatha), 19, 40, 42, 59,

63; in the Islands of the Southern

Sea, 45; in China, 47; four times

monthly, 63; dates of the ceremony,

188,

Uttardsanga, §4, 55. 78.

116, 117

Vagra, 203.

Vagrasana (Diamond-seat), xxxvii, 115.

Vahya-katha, 214.

Vaibhashika, a Buddhist school, xxi.

Vaisalf, xxxili, lili. ,

Vaiseshika system, 2.

Vakya-discourse, xiv, lvii, 180.

Vakyapadtya, xiv, Ivii, 180.

239

Valabht (Wala), liii, 177.

Vamana, xii, xiii, vii, 176 n.

Vandana, 115.

Varazast (Benares), liii.

Varkas-kufi, gt.

Varsha= Vassa, xxviii, 21, 86, 103.

Vasubandhu, xxi, lv, lviii, 157, 181.

Vasumitra, xxi.

Vata (P'o-/0), 131.

Vattagimani, xii.

Vedas (Wer-fo), not written, 182.

Velakakra, 143.

Vibhagyavadi= Theravada, xx.

VibhAsha, xx.

Vidya (five sciences of India), 127.

Vidyamatra, xiv, 179.

Vidydmatrasiddhi of Dharmapala, xxvi,

210.

Vidyamatrasiddhi -tridasa -sdstra-karika,

186.

VidyAmatra-vimeati-gatha-sdstra, 186.

Vig#apta, 147.

Vimalakirti, xxxiii n.

Vinayadhara, xix.

Vinaya-dvavimesati - prasannartha-sdstra,

140.

Vinaya literature, number of its re-

censions in existence, xx; Table of

I-tsing’s translations, xxxvii.

Visarga (Nirvawa aspiration), Ixiii,

Visvamtara, lviii, 226 (see Pr-yu-an-

fa-ra).

Vitasti (span), 28.

Vriksha, 174.

Vritti-sitra, lvil

vritti).

Vulture Peak (Grédhra-kfi/a\,

XXxll, 29, 114, 185.

(see also Kasika-

Xxvil,
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VyAkarama (prediction), 157; (grammar),

169.

Wan-ching (a turnip), 44.

Wan-hiuen-ts@ (envoy to Sfladitya),

xxxili n.

Water-jars (two kinds of), 27.

Water-strainers, 31.

Weber (Professor), x, xi.

Wer-na, 148.

Wen-ch'a, lvi, 173, 174.

Wilson (Professor), xiii.

Writing, the styles of, Chuaz,Chou,Chung,

Chang, 200; clerk’s style, 206.

Wu-chit-chu-chia (Utkatuka), 123.

Wu-hing, xivi, 44.

Wu-hou of Chou, the Usurper Queen,

xviil, liiin. 6,7 n.1, 214 n. 3.

' Wu-tan-shih, 43.

Yama, 95.

THE

INDEX.

Pang-/u= Fang-chou, xxviii, 201.

Fang-tee, 208.

Yavada (Ya-p'0-/a), xliv, xlvili.

Yavadi (Va-j'o-7'2), xliv, xlviii.

Yavadvipa, xliv, xlviii.

Yavanant, x, xi.

Fen-hud, disciple of Confucius, 25.

Fen-mo-lo-chou (Yavana-dvipa ?), lii.

Fi and Chén, names of constellations,

XXIX.

Fi-king, 175, 178.

Yogatarya of Asanga, xxii, 15, 184.

Vian-chih (Polygala sibirica), 128.

Fii-chin-hsiang (Kunkuma), 128.

Fii-hsén, in the city Hsing, 94.

Fi-hwai, \xii.

Fi-lin (Gem-hill), 17.

Fii-tso, 100.

Zabedj, xliii seq., xlvii, xIviii.

END.
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