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Preface

Despite the great number of books on Buddhism, a catalogue and visual record of an exhibition
drawn mainly from the resources of the British Museum and British Library may claim a place.
It attempts, without deliberate specialist appeal, to follow the course of Buddhist art and
doctrine as they appear from the Indian beginnings of patronage and use of durable materials,
some centuries after the Buddha, to recent times. As a collaborative undertaking it avoids a
too rigorous editorial consistency, but Sanskrit has been generally used as the international
language of Buddhism. To make consultation of the catalogue easier the Index is partly a
glossary; the Bibliography contains mainly general works with good bibliographies, but to
obviate footnotes a few references have been added to it with the catalogue number of the
object to which they particularly apply.

Certain terms are used for simplicity: thus Tibet indicates both the Autonomous Region of
the People’s Republic of China and areas of Tibetan culture outside it, and Cambodia has been
preferred to the less familiar Kampuchea. The source of exhibits is distinguished by prefixing
OA (Department of Oriental Antiquities, British Museum) and OMPB and IOLR (Department
of Oriental Manuscripts and Printed Books and India Office Library and Records, British
Library) to appropriate accession numbers, while lenders have been named in full. Authors’
initials are expanded overleaf.

[t is pleasant to thank lending institutions and their staffs: the Ashmolean Museum, Oxford,
and Dr J. H. Harle; the Bodleian Library, Oxford, and A. Roberts; the Syndics of Cambridge
University Library and Dr F. W. Ratcliffe, A. Dalby and D.J. Hall; the Royal Scottish Museum,
Edinburgh, and Jennifer Scarce and Jane Wilkinson; the Trustees of the Victoria and Albert
Museum and J. V. Earle, Robert Skelton, Dr Deborah Swallow and John Clarke. All illustrations
of material lent are copyright and reproduced by courtesy of the lending institutions. Generous
support for additional colour illustrations in this catalogue was provided by Eskenazi Ltd.

Scholarly assistance is gratefully acknowledged from Dr S. Bandaranayake, Elizabeth
Errington, Dr Youngsook Pak, H.E. Richardson, CIE, OBE, and Dr N. Seeley. Both Derek
Gillman, Keeper of the Sainsbury Centre for Visual Arts, University of East Anglia, and
Professor Roderick Whitfield, University of London, continued their collaboration after
leaving the British Museum.

Warm thanks are due to academic staff at the British Museum and British Library, especially
Dr Frances Wood, who have helped beyond the strict limits of their responsibilities. The
photographers at the British Museum, Paul Gardner, Jane Beamish and Peter Stringer, and at
the British Library, Christopher McGlashon and Andrew Ogilivie, bore patiently with a
taxing assignment, and this catalogue owes much to Deborah Wakeling of British Museum
Publications.

For the realisation of the exhibition itself grateful thanks must go to the British Museum’s
Design Office, in particular to the unsparing efforts of Robert Baxter, Gillian Hughes, Simon
Muirhead and Julia Walton, as well as to the always dependable Conservators and Museum
Assistants. Financial help was generously provided by HTS Managements Holdings Ltd and,
towards the provision of Graham Harrison’s photographs, by Japan Airlines Ltd.

W. Zwalf, May 1985
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Introduction

Early doctrine

Buddhism is a world religion with a historical founder who by becoming enlightened (buddha
in ancient Indian languages) discovered and taught a way to salvation. Called Siddhartha
Gautama, of the Sakya tribe in the Nepalese Terai, he probably lived between 563 and 483 BC.
Accurate information on his life is, however, buried in legend, and his own teachings cannot
be dependably recovered from a huge body of scriptures which, though attributed to him,
was clearly composed over many centuries. He is usually known by titles. The common
Sakyamuni (Sage of the Sikyas) derives from his tribal name; that of Buddha may have been
generic for tradition recognised predecessors and a successor, Maitreya, still to come. Tathagata
(‘thus come’ or ‘thus gone’) may have referred to the idea of succession as well as spiritual
attainment, and the title Jina means conqueror. The historical Buddha must at once have
been venerated, if not worshipped, for Enlightenment was considered a supernatural condition
and a heroic achievement. In time forms of Buddhism acknowledged not one but many
transcendental Buddhas to whom these titles were applied. Nevertheless, alongside such
complexities the tradition survived of a being beyond mere humanity who was also born,
reached Enlightenment under a sacred tree at Bodh Gaya, preached a First Sermon at Sarnath,
and died at Kusinagara.

Buddhism began as one of many early Indian religious movements, most of them less
documented than itself and the older Hinduism preserved in the literature of its hereditary
priesthood, the Brahmins. The differences between them, Buddhism’s disregard for caste in
respect of conversion and ordination, its denial of the efficacy for salvation of faith in gods
and ritual, and the refusal to recognise an individual soul or supreme essence make it appear
‘protestant’; if Buddhism owed something to its founder’s provincial origins, it also had
many agreements with other Indian religious developments in its beginnings and at later
stages of its history. From the start it accepted rebirth or transmigration, the common Indian
belief that an individual life was one of a series in which each life was conditioned by the
moral value of deeds performed in a previous existence. Often called karma (‘act’ or ‘deed’), it
was seen as making life a fundamentally painful process - the first of the Buddha’s Four
Truths. Everything is suffering: birth, old age, sickness and death; contact with what one
dislikes, separation from what one desires, not obtaining what one wishes. The second Truth
defines the causes of suffering: desire for what is void of reality, for pleasure, for existence,
all leading from one life to another. The third Truth is the suppression of desire and the end of
suffering, and the fourth is the means by which that is achieved. Basic to the Truths is that
the individual is only a combination of five components or Aggregates (skandha). The first,
form, accounts for the physical elements of existence: earth, water, fire, wind, the organs of
sense (eye, ear, etc.) and their objects (sight, sound, etc.); the other four are teeling or
sensation, perception, impulse (or emotion and volition) and consciousness. No one of these
Aggregates is a soul or permanent self, nor do they constitute together a real abiding person-
ality or self. Throughout their coexistence as a physical and psychological entity, that is as a
life, the Aggregates are subject to constant change, and after death differently conditioned

9



Introduction

Aggregates, reassembled by the torce of karma into a new life or ‘stream’ (samtana), are
again ever changing. devoid of any soul and. by definition, liable to suftering.

This eternal process is anything but arbitrary since Buddhism believed very precisely in
cause and effect: as a man sows so he will reap in the six worlds of rebirth (gati), be it in hell,
as an animal, a ghost, a human, a titan or a god. Classes of action earn appropriate retribution
in the current life, immediately after death, in the next birth or later still, and as the effect of
an act or acts wears off, consequences of other acts take its place. Intention is decisive since a
retributed act must be voluntarily and consciously performed.

A detailed causal statement called Dependent Origination (pratityasamutpada) can be sum-
marised ‘when this exists, that exists’ or negatively ‘when this does not exist, that does not
exist’ because Buddhism sought not only the cause of suffering but also its suppression. The
sequence has been much discussed and interpreted, and even the Buddha is said to have
admitted its difficulty. The first term is moral and intellectual ignorance, especially of the
Buddhist Truths and believing there to be a personality or essential self. Ignorance produces
forces or dispositions leading to rebirth; the resultant consciousness is the main precondition
of mind and body, the sense organs of mind and body produce contact, from contact comes
sensation, from sensation desire, from desire grasping after pleasure, false views and mistaken
religious practices; grasping produces coming into existence, rgsulting in birth and old age
and death. Birth and old age and death may be interpreted as a life vitiated by the preceding
stages causing rebirth, and the whole has from early times been thought of as a twelvefold
sequence or wheel.

When the Buddha became enlightened, he achieved nirvdna. He had eliminated the
causes of rebirth but even in him retribution, though much diminished, had still to work
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Introduction

itself out. The technical term for such a person is arhat. When he dies the forces reassembling
the Aggregates have, in his case, been annihilated. Nirvana is salvation and the arhat is not
reborn. The Buddha had nothing to say of the arhat’s condition after death. It sufficed that
the goal had been attained.

The fourth Truth, the Noble Eightfold Path to the destruction of suffering, consists of right
speech, right livelihood, right action, right effort, right mindfulness, right concentration,
right opinion and right intention. It involves a great apparatus of spiritual exercises, in
practice largely in the context of monasticism. Nirvana, while not unknown or impossible
for the layman, was evidently thought not feasible outside a retired way of life. The layman
normally gave food and clothing to the monks, made endowments to the Order and sought
instruction in Doctrine. Such conduct, called the path to the heavens, brought merit and
better rebirths.

The Eightfold Path falls into three divisions of morality, concentration and wisdom. The
layman shared certain vows of morality and discipline with the monk, but the latter was
obliged to perform them all. Morality consisted of the abandonment of killing, theft, unchastity,
untruth and other faults of speech, but the layman could temporarily also adopt restrictions
from the monk's discipline, described below, in matters of food, drink, dress and entertainment.
Both monk and layman were required to observe careful guard upon their senses and to
concentrate on their actions with proper mindfulness.

Concentration was begun by ridding the mind of the Five Hindrances, longing for the
world, malice, sloth and torpor, distraction and agitation, and doubt. There are then four
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stages of trance, a state of joyful reasoning and investigation, a state of joy beyond them, a
state of pleasurable equanimity and a state beyond pleasure and pain of pure mindfulness
and equanimity. Subsequent stages, called attainments, bring awareness of the infinity of
space and consciousness, of the sphere of nothingness, then of that beyond both consciousness
and non-consciousness, and finally there is cessation of perception and feeling.

This sequence is far from exhausting the spiritual exercises which include the cultivation
of desirable mental attitudes, meditation on the loathsomeness of the body, fixing the mind
on certain objects and colours, contemplating the Buddha and breath-control. The aim is
always to achieve wisdom or full intuitive knowledge beyond mere faith and instruction; the
knowledge must be a direct and personal achievement and comprise the fullest realisation of
the Truths. According to degree of progress there are four stages to nirvdna: that of the
convert, who will not be reborn in hell, as an animal or a ghost, that which results in one more
human birth in which nirvana will be reached, and that when rebirth takes place in a higher
world and nirvana is attained there. These first three stages are open to the layman. Finally
there is the achievement of nirvdna as a result of the complete elimination of passions,
hatred and error in a last life. Even from this the layman is theoretically not excluded.

Monasticism

Monks or religious wanderers, supported by pious alms-giving, were not new when the
Buddha established his own Order (Samgha), and a body of common usages already existed.
When he had proclaimed his Doctrine, the Buddha began to ordain converts who wished to
be monks. The texts describe him as giving rulings on appropriate occasions to his following,
and so their code of discipline began to be formed. It must have continued to grow after his
death and disagreements took place. Nevertheless, basic texts of discipline of different sects
agree to a great extent; the monastic way was worked out at an early stage.

A novice, who might not be admitted before the age of eight, recited a simple formula of
faith in the Buddha, his Doctrine and the Order (the Three Jewels) and the Ten Abstentions
(from murder, theft, unchastity, untruth, fermented drink, cating after noon, entertainments,
ornament, luxurious beds and gold and silver). His head was shaved and he adopted monk’s
clothing; teachers were provided for study and to sponsor his ordination (upasampada),
which could not take place before the age of twenty. It required a quorum of ten monks who
were asked to approve his admission by their silence after he had satisfied a questioner that
he was of age, male, not a criminal, free from physical deformity and illness, not a soldier, a
slave or acting without parental consent. He was then recommended to content himself with
eating only food that had been begged, wearing rags gathered from dust heaps, living under a
tree and taking only cow’s urine as medicine, and warned against unchastity, murder, theft
and improperly claiming supernatural powers.

A monk’s duties were his spiritual exercises and the instruction of novices and layfolk. He
was permitted to own eight articles, his bowl, three pieces of clothing (an upper and lower
garment and a cloak, coloured red or yellow), a belt, a razor, a needle and a water filter; to
these were added later a garment against the rain, a fan, wooden toothpicks, sandals, a staff
and a rosary. Settled community life was originally confined to retreats of three or four
months in the rainy season (the Buddhist Lent), when wandering became difficult, in the
early monasteries built on land given by pious layfolk. At first haphazard collections of huts,
the monasteries eventually consisted of buildings arranged on a standard plan and often
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well-endowed, so that the daily begging round ceased to be necessary. Large complexes also
served as educational establishments. Various administrative officers were provided for, but
traditionally the abbot was the eldest in point of ordination, Rules for nuns were substantially
the same as for monks but more severe.

Festivals and special gatherings were celebrated at the beginning and end of the rainy
season and to commemorate events from the Buddha’s life. The chief monastic gathering,
which united a community as a ‘parish’, was the uposadha, days of fasting and specially
rigorous observance, in which layfolk also engaged, held on the eighth and fourteenth or
fifteenth days of the lunar fortnight, depending on its length. At the full and new moon a
monastic code (Prdtimoksa, of between 227 and 263 rules for monks and more for nuns)
was recited, and breaches were confessed which ranged from those requiring permanent or
temporary expulsion to acts of penitence only.

Councils and early sects

After the Buddha’s death the task of maintaining the Doctrine fell upon the monastic Order;
lacking a central authority, however, Buddhist church history is confused for sources disagree.
A Council was held at Rajagrha (Rajgir) at which, in some traditions, the scriptures in their
threefold division were constituted from the memory of disciples, the books of Discipline
(Vinaya), Discourses of the Buddha (Satra) and systematisations of Doctrine (Abhidharma).
Nothing so complete as any later canon existed then, and transmission must have long
remained oral.

The Second Council a century later at Vaisali condemned the monks of Vaisali for ten
objectionable practices, and they appear to have formed a separate community. Another
tradition concerns a monk called Mahadeva and his five propositions which reduced the
spiritual achievement of the arhat, perhaps in response to lay resentment at the claims made
for him. The conflicts may have been the beginning of the Mahasamghika sect.

The Third Council at Patna, ¢.250 BC, is not mentioned outside Buddhist chronicles from
Sri Lanka which claim that it sent missions throughout historic India and beyond. By the time
of the Fourth Council (said to have been held in Kashmir, c.AD 100) Buddhism had spread to
Afghanistan and Sri Lanka if not farther, and this expansion must have furthered the division
into sects, traditionally numbered at eighteen. |

Our knowledge of the sects is uneven. Among the Mahasamghikas belief in the super-
natural character of a Buddha and Bodhisattvas was especially developed, anticipating the
Mah3yana movement; the Dharmaguptakas in this connection are interesting as stressing
the greater merit of making gifts to the Buddha than to his Order. The Sautrantikas and
Sarvastivadins, also of early origin, developed philosophy and scholasticism, for instance in
dealing with the problem of what is reborn if the existence of a soul or self is denied and the
Agreggates, still seen as real but in constant flux and causally conditioned, were subdivided
into elements or phenomena (dharmas). There were other schools, but only the Sthaviras or
Theravada (Doctrine of the Elders), popularly known as Pali or southern Buddhism from its
canonical language and present distribution in Sri Lanka and South-east Asia, which still sees
salvation as becoming an arhat, has survived from the Hinayana (Little Vehicle) tradition to
hold the field with descendants of the Mahayana or northern Buddhism and their different
goals. wz
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The Mahayana

Probably in the first century AD or earlier a school of Buddhism arose in Southern India so
different that it seemed a new movement. It called itself the Great Vehicle (Mahayidna) trans-
porting all beings to nirvana, and applied the disparaging term Hinayana (Little Vehicle)
to its opponents. Nirvdna for oneself in the fastest possible time, the aim of the earlier
tradition, was now considered selfish. The aim instead was to become a Buddha, first gradually
becoming a Bodhisattva, who by indefinitely postponing his own nirvana helped others on
the way. A Bodhisattva (one whose essence is Enlightenment) is one who has conceived
bodhicitta (Thought of Enlightenment), the first step on the road to Bodhisattvahood. The
historical Buddha was, of course, a Bodhisattva in his previous lives, and the jataka stories
of the Hinayana Canon show the virtues practised over his various lives culminating in
eventual Buddhahood. The immense expansion of this idea and its application to anyone,
monk or layman, differentiates the Mahayana from what had gone before.

The earliest Mahayana texts, the Perfection of Wisdom and the Gem-heap siitras, prescribe
the path of the Bodhisattva, the six (later ten) Perfections to be acquired over countless lives
and its ten stages. The six Perfections are generosity, virtue, toleration, energy, meditation
and understanding. All are shown by the Bodhisattva of the jatakas; now, however, the
aspiring Bodhisattva must acquire them to progress through the ten stages (bhimi). On these
stages the most important advances are the last four: the non-perception of objects; the
certainty that phenomena have no beginning; the ability to teach in the guise of his hearers;
and omniscience and all-seeing compassion.

The Mahdyana seems to have adopted certain ideas found in some of the southern
Mahasamghika schools, particularly on the transcendence of the Buddha, and on his always
having been in control of his own destiny and hence not subject to the laws of karma. The
original Mahasamghikas had sharply differentiated the arhat, the merely liberated, from
the fully enlightened and extremely rare Buddha. The Lokottaravadins {the other-worlders)
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expanded this view to make the historical Buddha transcendent. The Mahayana expanded
these ideas again - the number of worlds was infinite, both in space and time, all required
Buddhas and Bodhisattvas to teach the way. Here, then, was hope that all would one day
reach these exalted heights. In the meantime, the worship of those Buddhas and Bodhisattvas
known to them could only help them, such as the Buddhas Amitabha and Vairocana and their
emanations, the Bodhisattvas Avalokitesvara, Vajrapani and Manjusri.

The Buddha's original doctrine was hard to follow: it involved withdrawing from the
world as a monk and concentrating exclusively on nirvana to escape from the chain of
rebirth. It was to satisfy the desire of the masses to worship transcendent beings, and through
worship to increase one’s merit and to advance a little towards one’s own Bodhisattvahood,
that these developments took place. Although it is difficult to see exactly how the Buddha’s
original path was transformed, as most of the intervening texts have been lost, it is not
unique to Buddhism for an original austerity to be compromised by the need for mass appeal.
Buddhism cannot be considered in isolation from other religious developments in India, for
at this time the Hindu gods Visnu and Siva were being transformed into Supreme Beings
out of local mythologies and pantheistic speculations. Buddhism too needcd its lay followers
in order to survive; without the laity, there was no food for the monks.

Buddhist doctrine had been slowly developing since the Buddha’s nirvana, but though
all the schools freely interpreted the Doctrine in the systematisations called the Abhidharma,
they yet hesitated to tamper with the canonical siitras. The monks of the Mahayana, however,
had no such scruples, and the next five centuries witnessed an immense outpouring of the
Indian genius for religious and philosophical speculation, one doctrine rapidly succeeding
another, and all of them quickly transmitted throughout the Buddhist world. Freed from the
human Buddha and the actual words of his last life, the authors of these siatras rapidly
developed both the Doctrine and its philosophical foundations. The way of the Bodhisattva
and the transcendent Buddha were followed by the numberless Buddhas of an infinite cosmos.

The early Buddhist schools denied the reality of the self but allowed elements or phenomena
(dharma) to have an existence; in the new doctrine called Emptiness ($@nyatd) no opinion
could be logically entertained about the existence or non-existence of anything (though here
the Buddha's actual words were claimed as authority). At the same time Buddhas and Bodhi-
sattvas intervened actively to help mankind to Buddhahood, and millions prayed to be
reborn in the hedonist paradise of the Buddha Amitabha. The Buddha Sakyamuni became an
eternal, omniscient Supreme Being. In an intellectual revolt against Emptiness another group
of satras predicated Consciousness ( Vijfiana) alone as reality. Other sitras concentrated on the
Bodhisattvas, some making Avalokitesvara the equal of the Buddha. Yet others extolled the
virtues of living as a layman and thereby achieving Enlightenment. All these sitras were
propounded in an immense cosmic spectacle, the Buddha in conversation with the great
Bodhisattvas, before a vast congregation of all the varieties of conscious life. Here the Buddhas
are represented in their Enjoyment-bodies (sambhogakdya), bejewelled and enthroned.
They also have false bodies (nirmanakdya), which they send into the world to preach the
Doctrine. At the same time all the Buddhas are identical in being the embodiment of the
Doctrine (Dharmakaya).

As the doctrines revealed in the sitras progressed, their philosophical underpinnings were
in need of systematisation and analysis, and this work progressed in parallel. The Emptiness
doctrine of the early Perfection of Wisdom texts was systematised by Nagarjuna in the
second century AD in his Malamadhyamakakdrikds, the fundamental principles of the
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Middle Way (Madhyamaka). The emotive force of the Buddha’s Middle Way, between the
extremes of asceticism and hedonism, was still a powerful symbol, and Nagarjuna’'s Middle
Way was apparently an attempt, ultimately unsuccessful, to reconcile the early schools with
the views of the Perfection of Wisdom, by appealing not to the Hinayana Abhidharma com-
mentators but directly to the words of the Buddha himself. He had refused to speculate on the
nature of anything, and constructed no philosophical absolutes. Nagarjuna followed him,
advancing no position himself, but deducing from the positions attributed to his opponents
that they were in fact untenable, that no element or phenomenon (dharma) had an inherent
own-nature, that it wasin fact ‘empty’ of own-nature. His ‘emptiness’ was not a metaphysical
construct, as it later became, but a description. He disallowed the opposite argument, that
because nothing exists the universe is non-existent: he denied the existence of non-existence
as emphatically as that of existence. It follows that if nothing can be said to exist, nothing can
give rise to it, nor can anything be produced from it. Things cannot arise and cannot perish,
and are already in nirvana, in a state of absolute calm.

Nagarjuna distinguished between absolute and conventional truth, and his followers who
linked the Madhyamaka with the Mahayana sitras used this distinction to explain why the
Buddhas and Bodhisattvas, themselves non-existent, intervened to help others to nirvdna
when in fact they were already there. The Bodhisattva must start at the mundane level,
practising the six Perfections until he is advanced enough to perceive ultimate reality, and
eventually at the highest level to cease all activity. By this time the break with the old schools
was complete. The Middle Way was interpreted as neither affirming nor denying the existence
or non-existence of anything.

Such conceptions underlie most Mahayana sutras, but there is a group of idealist sitras
whose system (the Vijiianavada or Consciousness-school) was formulated by Asanga in
the fourth century. He criticised the Madhyamaka for not taking a middle view at all, but for
being at one extreme, the early schools, he claimed, being at the other. The imaginer of the
non-existent exists, and is Consciousness (Vijfiana) existing in Emptiness - this Asanga
states is the Middle Way. The two principal schools of Buddhist philosophy debated vigor-
ously with one another, with the proponents of the Hinayana Abhidharmas and with various
Hindu schools.

The Vaj rayana

The development of Sanskrit as a literary language for poetry in the early first millennium AD
allowed large numbers of devotional hymns to be addressed to the Buddha. A slightly later
development was the production of dharanis (literally concentration), incantations which
achieve particular objects, linked to mantra, concatenations of words, often meaningless in
themselves, which were again recited for particular ends. Passages where the Buddha or a
Bodhisattva impart dhdaranis or mantras which encapsulate the entire doctrine occur in some
of the Mahayana siitras from about the fourth century.

At first perhaps no more than magic spells, these incantations were later linked with ritual
and meditational techniques in a series of works called tantras. Their ontology is basically
Madhyamaka, but they differ in their methods of achieving nirvana. By using dharanis,
mandalas (diagrams for the disposition of deities} and mudras (ritual gestures), the initiate
meditates on one or other aspect of the Buddha to achieve union with him. In this system the
essence of the Mahayana, the way of the Bodhisattva, has been completely bypassed. For the
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adept to achieve the spiritual powers needed for such a union the complete co-operation of a

guru, a teacher already possessing such powers, was necessary.
This system of esoteric Buddhism is the Vajrayana, the Thunderbolt-Vehicle {the vajra

representing unbreakable reality, the symbol of the Supreme (Adi) Buddha Vajrasattva or
Vajradhara, the Being or Holder of the Thunderbolt). From the Adi Buddha’s meditations
emerged the five Jinas (Conqueror Buddhas): Vairocana, Amoghasiddhi, Ratnasambhava,
Aksobhya and Amitabha, the first usually central, the others already long associated with
the four directions, usually north, south, east and west respectively. From these five emanated
in turn entire families of divinities, many of them terrifying. These served as personified
symbols of one or other aspects of the Buddha and the Doctrine. The adept conceptualises
them, literally enclosing them within their mandalas, cosmic and magic diagrams from
which they cannot escape, rendering the malevolent ones harmless, and identifies himself
with them in his meditation techniques. Many are thought of, and represented, as embracing
their prajiia, or insight, envisaged as a feminine divinity. The embrace (Sanskrit yuganaddha,
Tibetan yab-yum) symbolises the union of male compassion with feminine insight, the essence
of the Bodhisattva ideal.

Just as the Mahdyana system made the attainment of Buddhahood possible to anyone, and
in many respects easier than in the conservative schools such as the Theravada, so the
Vajrayana shortens the process again, the long, hard progress in spiritual self-awareness over
countless lives being reduced to more ‘instant enlightenment’, over sixteen lives in one text,
and for an adept of the Higher Tantra in the course of one life. JPL

China

The earliest reliable textual and archaeological evidence places the introduction of Buddhism
into China in the Later Han dynasty (AD 25- 220). The first translators and missionaries were
virtually all Central Asians, and the importance of Central Asia and China’s north-western
frontiers and trade routes is crucial. Although China traditionally looked inwards, from the
former Han (206 BC- AD 23) to the Tang (618-907) China’s relations with the outside world,
along Central Asian routes, were of considerable economic importance. With the advent of
Buddhist missionaries, they became routes also for Indian and Graeco-Roman art forms into
China as well as for Buddhist travellers in search of Indian scriptures.

The gradual entry of Buddhism into China can be explained in historical terms. The Han
dynasty which finally collapsed in AD220 had established the Confucian ideal as the basis
for government, and the fall of the Han, implying a heavenly loss of confidence, resulted in
political division and also left a spiritual vacuum, filled, to some extent, by Buddhism. With
Confucian values in abeyance in the period of disunion (third and fourth centuries AD), the
metaphysical order of Buddhism, directly opposed to the worldly, socio-political Confucian
ethic, offered a view which accorded with the troubled times. It seems likely that religious
Taoism (a native Chinese system of practices designed to achieve immortality and entry. into
paradise), itself a response to the uncertainties of contemporary life, gave an opening for
Buddhism in China. Buddhism’s insistence on transience and on mental discipline as the only
escape from the vanities of human existence and suffering, and, increasingly, the protective
aspect of the Bodhisattvas, all offered a disciplined escape.

In the early period connection with India was close and all the major schools were introduced
into China as their texts were translated; Prajfiaparamita in the second century, Madhyamaka
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in the late third century, Yogacara around 600 and, later, Tantrism (which flourished briefly
in the ninth century). Adherents of these different texts scem to have co-existed, often within
the same temple, for the schools of Chinese Buddhism did not emerge fully until the Tang
(618-907). Up to the late Tang Buddhism flourished with imperial patronage, vast numbers
of translators and commentators and a growing Order. It was not, however, unchanged in the
process. Buddhist ideas ran against Confucian polity, and the nature of the opposition which
was based on moral, utilitarian, political and economic arguments provided much of the
impetus towards transformation. The strongest argument was moral. The monastic system
violated the traditional Confucian view that family duties, including service to dead ancestors,
were fundamental. Further, it was seen as non-utilitarian for its members did not work; it
presented a potential threat, as fiscal privileges made it rich and monasteries were seen as a
refuge for rebels {and, indeed, throughout China’s later history, many popular uprisings
were partly inspired by Buddhist messianism).

A significant aspect of Chinese Buddhism’s response to criticism was a stress on lay practice.
One of the most original schools, the Chan (Japanese Zen), argued that Buddha-nature is
immanent in all and can be achieved without recourse to endless study. Though the term
‘sudden enlightenment’ is misleading, for the Chan school stressed long practice and self-
cultivation, in theory a lay person could achieve Buddhahood without retreat and could thus
maintain his family obligations. The great popularity of the Vimalakirtinirdesasitra in China,
where the central lay believer defeats armies of Bodhisattvas in rational argument, also
suggests the same sort of alternative.

The other major Chinese schools were Tian tai, Hua yan and Pure Land. Tian tai (founded
by Zhi Yi, 538- 97} set out to systematise the vast number of confusingly different siatras by
ascribing different doctrines to different periods in the Buddha’s life, culminating in the
perfection of the Lotus Siitra. Hua yan (Avatamsaka or One-Vehicle Buddhism) took the
Tian tai classification scheme further, adding the recently developed Chan school. As well as
ordering the siitras, it viewed the universe as ordered, the world of principle and phenomena
being fused, everything leading to the centre, the Buddha.

The school that flourished longest to survive most obviously in later popular Buddhism
was Pure Land which stressed meritorious deeds and devotion to Amitabha who presides
over the Pure Land (Sukhavati). This emphasis on ‘heaven’ (Amitabha’s Western Paradise
where he receives the souls of the meritorious) implies a concept of hell, also revealed strongly
in Pure Land painting.

Late traditional popular Buddhism in China full of ceremony, hells and paradises was very
different from that of the period of translation and intellectual debate which barely survived
the late ninth-century imperial persecutions. Separate schools and sects began to merge to
form the body of popular belief in China; they often survived more strongly as separate
entities in Japan. FwW

Korea

Buddhism spread gradually through Korea from the fourth century, until with the unification
of the country in AD 668 it had been adopted as the state religion and exploited as a super-
natural protective force against invaders. The Silla (AD 668-935) emphasised the role of the
Buddha as divine defender, and built temples in and around Kyongju to ward off the Chinese
armies which threatened to occupy the country. The underlying belief was that Buddhist
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divinities, placated by the erection of monuments and temples, would guarantee the well-
being of the country.

Of the many schools which entered Korea from China during this period (and the over-
whelming influence of Chinese practice in every aspect of Buddhist life in Korea can hardly
be overstated), the most important was the syncretist Hwaom (Avatamsaka; Chinese Hua
yan) which reached Korea in 670 when the Monk Uisang (625 -702) returned from studies
in China. Son (Chinese Chan, Japanese Zen), with its emphasis on meditation rather than
scholasticism, is usually held to have entered Korea in the seventh century. For a time there
were acrimonious debates between adherents of Son and scholastic schools, with partisans
ot each side proclaiming the superiority of its approach. Only with the establishment of the
Ch’ont’ae (Chinese Tian tai) school by Uich’on (1055-1101) in the Koryd dynasty were the
foundations laid for the true reconciliation of Son and scholastic Buddhism. This came about
through the teachings of Chinul (1158-1210) who from beginnings as a $6n monk came to
preach a peculiarly Korean form of meditation, known as Chogye-jong, which embraces and
stresses both meditation and scriptural study, and which continues to dominate Buddhist
practice in Korea to this day. EMCK

Japan

Buddhism reached Japan late. The main sects, mostly Mahadyana, in their Chinese or Korean
developments, were introduced trom the sixth to the ninth centuries, and in most cases
revived in the twelfth and thirteenth. The latter period saw nationalist developments which
had some doctrinal implications, but these were little more than adjustments of Buddhism to
national temperament, circumstances or policy such as had been made since its earliest
introduction. Since the late nineteenth century a number of new Buddhist-based sects have
arisen, such as the Reiytikai, which have again followed the same pattern. At no time has
there been a doctrinal innovation not related to the practicalities of Japanese society and
personality. That Japan is now numerically the most important Buddhist country must in the
main be attributcd to the exceptionally practical integration of the faith into its everyday life.

The Japanese have never been philosophically speculative or innovative. Their contribution
to Buddhism has belonged to the emotional, intuitive, poetic and artistic areas of lite, the
aesthetic development of Zen, Buddhist literature, particularly the powertul expression of
transience in that literature and, most of all, the great body of temples and the Buddhist art
they contain. Concepts of reason and logic have not motivated thinkers to produce grand
synthetic explanations of existence. The Japanese have less ambitiously taken what is as the
basis for a more concrete exploration.

Our limited knowledge of the introduction of Buddhism into Japan in the mid-sixth
century seems to support this pattern. The great continental religion was rightly seen as
bringing the higher civilisation of East Asia, in particular writing and literature, music, 4
superior architecture, the arts of painting and sculpture, metalwork, lacquer and refined
textiles. Its associations were aesthetic trom the start. On the other hand the introduction ot
Buddhism produced immediate violent conflict between those ruling families who saw itas a
necessary step towards joining the higher civilisation ol Asia, and those who felt it threatened
the native Shinto religion and the semi-divine prestige of the Emperor.

These problems were solved, following the military victory ol the Buddhist party, in
nationally characteristic ways. Buddhism was adopted by the Imperial family, nota bly by the
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great patron Prince Shotoku (574-622), and made one of the state faiths. In the eighth century
the unitying nature of Buddhism was emphasised by the founding of state temples (kokubunji)
in the provinces, under the leadership of the Todaiji temple in Nara, which was under Imperial
control. The principal image of the Todaiji, the great bronze Buddha Vairocana, was associated
with the sun, thus with the sun divinities who were the mythical founders of Japan. Hence-
forward the state rarely let slip its control. Twice it acted decisively to regain it - once by
moving the capital from a threatened theocracy in Nara to the new centre of Kyoto (AD 794),
and once when Oda Nobunaga destroyed the Enryakuji complex of temples and its warrior-
monks in the mid-sixteenth century. State dominance ensured that the different sects rarely
fell into turbulent conflict, for all felt more or less established. This in turn inhibited
speculation and imaginativc extensions of doctrine. No sect might challenge the precepts of
the Japanese state - obedience, duty, order - and this too acted as a dampener. Christianity,
with its alternative loyalties, could not consequently be tolerated when it began to grow
strong in the late sixteenth century.

The initial difficulty of reconciling Buddhism with Shintd was solved by Imperial
patronage and the decision to allow Shinté shrines to be ‘protected’ and even absorbed by
large Buddhist temples such as the Todaiji. Very soon (tenth century) the suijaku doctrine
was developed, explaining that the Shinto deities (kami) were forms of Buddhist divinities.
This syncretistic argument was scarcely necessary for most Japanese who at no time have
found it difticult to believe in both, representing as they do different planes of existence. An
integration of the taith into the fabric of Japan itself can also be scen in the raigo doctrine of
Pure Land Buddhism, especially popular from the eleventh to the thirteenth centuries, where
the merciful Buddha Amitabha (Japanese Amida) is imagined descending to specific Japanese
places to receive the dying faithtul. A whole class of art grew up from this idea.

The tendency towards nationalism was most striking in the Nichiren sect founded by a
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monk who tormed his name from combining the characters nichi (‘sun’ - also part of the name
tor Japan) and ren (‘lotus’ - part of the title of the Lotus Siitra). He saw devotion to the Lotus
Siatra (Sanskrit Saddharmapundarikasitra) and the Buddha Sﬁkyamuni as the solution to the
national wars, tamines and miseries of the troubled thirteenth century, and untypically
attacked other sects. His followers, usually from the peasant classes, showed an evangelical
zeal which has persisted in Nichiren and its modern descendants, notably those which have
arisen since the Pacitic War, and has even begun to reverse the traditionally inward-looking
tendencies ot Japanese Buddhist thought.

The Japanese version of Zen has ultimately had the greatest impact on the non-Buddhist
world, principally through its aesthetic activitics. By its characteristic transmutation of
religious philosophy into concretely understandable and comfortable activities such as cal-
ligraphy, pottery, ink painting, flower arrangement, the Tea Ceremony and garden design
Japanese Zen has begun to appeal to intellectuals and aesthetes throughout the world, and
now rivals Tibetan Tantrism in its influence outside Asia. LRHS

Buddhism today

The fortunes of Buddhism have varied, and its disappearance betore the coming of a new
Buddha is part of the tradition. In much of Asia where it was once dominant it has left only
archaeological traces. In India itself its long decline was hastened by the Muslim destruction
of its intellectual centres around 1200, but the reasons for its disappearance are complex and
have not been fully resolved. Elsewhere other reasons have operated, and allusions to them
will be found in the following pages. In Japan, Korea, Thailand, Burma and Sri Lanka Buddhism
survives vigorously, and in India and the West Buddhist groups and socicties have made some
impact. This revival has been recently described by Bechert (Bechert and Gombrich, 1984).
The following account describes the present state of an unbroken tradition that seems in no
danger from the secularisation aftecting religion in so many parts of the world. w2z

Burma

The long dominance of Theravada Buddhism over Burmese socicty and culture has never
diminished. Buddhism is more pervasive in Burma than any other country, with gleaming
whitewashed or gilded temples everywhere. Almost every village supports a monastery
(kyaung), and carly every morning saffron-robed monks make their rounds to receive food
from the people. The highest buildings in town and city are Buddhist temples: the most
famous is Rangoon’s Shwe Dagon whose shimmering golden dome 110 m high dominates the
city and is a focus of pilgrimage and worship. To most Burmese national identity is inseparable
from their faith, and during British rule Buddhism became a great nationalist rallying point,
It permeates the whole socicty, governs people’s lives, and is an unending subject of discussion;
government and politicians arc often judged by incidents and characters from scripture.
The most important ceremony is the initiation (shin-pvii) held for every young Buddhist
male. It is the great merit-making duty ol every family to send their son to a monastery as a
samanera, or novice (Burmese ko-yin), usually at about cleven, but the boy may be younger
- if he can repeat Pali phrases clearly - or older, especially it a poor family has had to save tor
the ceremony. A man is not considered fully Buddhist without undergoing the shin-pvi, and
parents promoting it perform the noblest kind of giving (dana) and acquire the greatest merit
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(ku-tho). Rich families increase merit by also sponsoring poor boys, and parents without a son
may help sponsor the initiation of a relative. The usual time for the shin-pyi is just before the
Buddhist Lent, soon after harvest time, when village families have the most money to spend.
Shin-pyu ceremonies can be very expensive because they confer social prestige as well as
merit, and the family feeds as many monks, makes as many donations and invites as many
friends as possible.

In Burma this temporary ordination is often celebrated with great pomp. The boy, dressed
as a prince, will ride or be carried in procession to the monastery. This symbolises Prince
Siddhattha’s Great Renunciation. Head and eyebrows are shaved, secular clothes exchanged
for those of a novice, and the Ten Precepts and Buddhist Confession of Faith are recited.
When the boy has been admitted to the monastery, he will receive further instruction. His
parents kneel and pay him reverence, as to any monk. To coincide with the shin-pyu parents
often hold an ear-boring ceremony for their daughter. This ceremony has no Buddhist elements,
however, nor do such other life-cycle events as a child’s name-giving ceremony or a marriage
- although just before these a special feast may be offered to invited monks who are asked to
recite protective texts (paritta).

Ideally novices stay in the monastery for at least the three months of the Buddhist Lent,
but stays of a few nights are common, especially in towns. The novitiate is not higher
ordination (upasampadad) which cannot be performed before the age of twenty. Every
Burmese Buddhist male will spend one or more periods as a monk. There is no obligation to
remain one for life, though monks of long standing are especially revered, and no dishonour
is attached to leaving the monkhood. Although there are Buddhist nuns (Burmese thi-la-shin
or me-thi-la) who shave their heads and wear pale orange-pink robes, they are less respected
than monks. |

The Burmese Order numbers approximately 123,000 monks and is regulated by the
ancient complex set of 227 rules (Patimokkha). The Burmese monk (hpon-gyi meaning
‘great glory’) symbolises renunciation and is revered above all others in Burmese society.
Laity use honorific vocabulary when addressing or talking about monks. They acquire
merit by giving monks food on their morning round or on special occasions, by supporting
a monastery as a whole, and by hearing monks preach. Merit also comes through reverence
of the Buddha, temple offerings and meditation.

Every lay Buddhist follows the first five of the Ten Abstentions (see p. 12). The very
pious will observe additional precepts on ‘sabbath’ days (Pali uposatha; Burmese u-bok-nei).
The Burmese year is full of Buddhist festivals, occasions for great joy, community activity
and merit-making. The full moon day of the month of Kason commemorates four events that
occurred on this day - the prediction of a future Buddha, the Bodhisattva’s birth, his
Enlightenment and the Buddha’s death - and is observed by watering the Bodhi trees
planted in temple precincts. The end of the Buddhist Lent - a solemn pefiod when monks
do not travel, marriages are not performed and public entertainments are discountenanced -
is the full moon day of October (Thadin-gyut) when a three-day festival of lights commem-
orates the Buddha's descent to earth after preaching in the heaven of the Thirty-three Gods.
Buildings are decorated with lights, special offerings are made to the monks, and street
festivals held. The whole following month is celebrated by offering monks their robes (Pali
kathina; Burmese kahtein), and other needs (umbrellas, medicine, soap, blankets, etc.), and
the offerings are hung on beautifully decorated offering trees (Pali padesd; Burmese padei-
tha-bin). Huge collective offering ceremonies are performed by groups like government
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departments, factories and market traders; the offerings are publicly paraded before being
presented to the monastery. The end of the month, the full moon day of Tazaung-mon, is
marked by a special ceremony when a robe has to be woven in one night. Throughout
Burma weaving teams compete to finish in the fastest time.

Pagoda festivals last several days and are really fairs with souvenir shops, food stalls,
fortune tellers, tattooers and all-night dramatic performances. Nat or spirit festivals are also
held. Beliet in the thirty-seven nats of Burma coexists very comfortably with Buddhism but
is rarely confused with it. Many houscholds have an image of the household nat, Maha-giri-
mun, and many large old trees are believed to house a nat to whom offerings are made at a
small shrine beneath it; but the elaborate spirit shrines seen in front of many Thai premises
are unknown in Burma. Although some Burmese use amulets and other charms, a Burmese
Buddhist does not wear round his neck a ‘protective’ image of the Buddha as often scen in
Thailand; it is considered very disrespectful to hold one’s head higher than a Buddha, or a
monk.

A recent innovation was the convening in May 1980 of a General Samgha Conference of
All Orders which assembled for the first time representatives of all the different Burmese
monastic groups. Over 1,000 monks met at the Great Cave of the Kaba-Aye Pagoda (site of
the Sixth Buddhist Council in 1954) to purify the Samgha, settle disputes, and promote
Buddhism. A central Committee of thirty-three monks was henceforth to administer the
Samgha whose membership was to be registered. This reform movement and the govern-
ment proclamation of a general amnesty to coincide with the Conference appeared welcome
to monks and laity. The government’s initiative in convening the Conference was in keeping
with tradition, for the Burmese Samgha has undergone many vicissitudes and divided into
different branches, disagreeing not on Buddhist precepts but on interpretation and practice.
At such times Burmese kings, as chief patrons and defenders of Buddhism, intervened to
purify the Samgha. The present government has also sponsored, for the first time, the
building of a new pagoda, near the Shwe Dagon, the Maha-wi-zaya-zei-di, for which a grand
foundation stone ceremony was held, complete with a pageant of a royal court and guardian
deities and nats. This project has attracted great public financial support and the temple is
due for completion in 1985 when the umbrella (Ati) finial will be ceremoniously crected.
Burma'’s Department of Religious Atfairs plays an important role in sponsoring and organising
the conferral of titles, awards and certificates on monks and nuns successful in the annual
examinations of the Tipitaka and its exposition. One important outcome of the 1980 General
Samgha Conference has been the sending of eminent monks and lay helpers abroad to teach
Buddhism and Burmese meditation, There are now several thriving Burmese temples, mon-
asterics and meditation centres in North America, Britain, Europe and Australasia. Burmese
Buddhists take great pride in this, feeling that their religion and meditation techniques have
much to offer a troubled world. PMH
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1 Early cult monuments

Although Buddhism began in the sixth century BC, its oldest
surviving remains and manuscripts are much more recent.
The first independent evidence for Buddhism is in the reign
of the Maurya Emperor Asoka (273-232 BC) whose stone
inscriptions are the earliest Indian historical records. They
mainly explain a benevolent creed which he called dhamma
(dharma), a word also used for Buddhism. Dharma was a
system of duties and values, as was Buddhism, but Asoka’s,
however ethical, was clearly political.

If the dharma of Asoka as Emperor was not Buddhism,
several inscriptions prove that he was a Buddhist. He com-
mends certain texts, the Buddha’s teaching in general and
condemns schism. One inscription records his visit to the
Buddha's birthplace, and another his restoration of the near-
by stipa, or memorial mound of a former Buddha. A reference
elsewhere may be interpreted as a visit to the Tree of Enlighten-
ment. Buddhist tradition, however, is our only source for his
summoning a council at Patna, and of his miraculous con-
struction of 84,000 stipas for the Buddha’s remains. Asoka’s
building activity obviously grew in Buddhist tradition, but
there seems little doubt that his reign promoted Buddhism
and the construction and reconstruction of monuments.
Nothing in the Buddhist archaeological record can be securely
dated before the third century BC.

The chief monument, the stipa,” was a round solid and
domed brick or stone-built structure, originally a tumulus,
that became the hallmark of Buddhism and a potent symbol.
As a tomb of the departed teacher, holding his relics, it was
venerated, but it could stand for much more. The Buddha’s
death could be seen as warrant for the Doctrine, and as
marking the final dispersal of the aggregated elements of
personality the stipa represented the goal, the Doctrine and
the Buddha himself in nirvana. Image worship came later.
No Asokan stipas survive unchanged, but one of the best
early examples, much restored at Safici, in central India, has
an original core of bricks in mud and mortar with a presumed
diameter of 18m which may be of Asoka’s time.

The great stipas of the last centuries BC and first centuries
AD, evidently built with generous patronage, were either
enlargements or fresh foundations expressing the expansion
of Buddhism and the need to provide focal points for the cult.
Stipas were enlarged in accordance with a consistent practice
of repairing or encasing them in a larger structure, providing
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merit for donors, builders and worshippers who walked
round them clockwise. The main stipa at Safici was enlarged
in the second century BC by a casing of hammer-dressed
stones surmounted by a shaft with three parasols rising out of
a flattened top and fenced by a square railing. At the base of
the stipa was a drum approached by stairs and fenced by a
railing, creating an upper processional path. The ground-
level path was enclosed by a high railing pierced by gateways
at the cardinal points. These railings, based on wooden proto-
types. consisted of uprights, crossbars and a coping, and
surround many stipas. Some were elaborately carved.

The ground-plan of stipas did not remain circular. Pro-
jections at the cardinal points became distinctive in the south
where they bore pillars; the stipa also stood on a rectangular
plinth. They became high cylinders with reduced domes and
arcading and niches for later image worship, and the crowning
parasols evolved into a tapering spire. A famous stipa at
Peshawar, Pakistan, was reputedly built by King Kaniska
(c.AD 100) of the Kusana empire (first to third centuries
AD), spanning Afghanistan, Pakistan and northern India,
whom Buddhist tradition considers a great patron. Smaller
votive stipas surrounded a principal foundation, and sites in
Gandhara (Pakistan), and eastern India have great clusters; in
Gandhara they accommodated narrative panels. Monasteries
were never far away.

Stiipas also contained relics of saints and objects used
by the Buddha or commemorated biographical events. The
position of relic chambers varied; there might be none and
deposits differed greatly. Bone fragments in a gold box fre-
quently nested in a silver box contained in a stone box;
crystal, base metal and earthenware reliquaries were common.
Human relics are not always found; a stapa might contain
beads, crystal, pearls, emeralds or other precious and semi-
precious stones, gold wire, rings, gold leaves or discs, stamped
with flower patterns, coins, manuscripts. metal plates or
strips with punched or incised dedications, cowries and images.
The sacred and precious often seem haphazardly mixed and
where offerings are modest, intention must have justified the
deposit.

Shrines enclosing stiipas were also an early development.
Free-standing rectangular, circular and apsidal structures
hardly survive, but rock-cut examples in the Deccan can be
well preserved with figural and other carving. Long pillared



naves ended in an apse with a stidpa. Lighting came from
doors surmounted by the horseshoe arch, derived from the
wooden architecture underlying these shrines; monk’s cells
occur beside them.

For a type of shrine which may have begun in the context
of tree-worship evidence is confined to relief carvings. The
Tree of Enlightenment at Bodh Gaya may have been sur-
rounded, in the second century BC, by a pillared pavilion
with access to the Tree and the Buddha's Seat of Enlighten-
ment through a hall. Above was a storey of rooted galleries
connected through horseshoe arches with a veranda fenced
by the usual railing. Early railing pillars from ground level
survive. Other Buddhist symbols may have been enshrined
but the evidence is scanty. w7

1. Inscribed pillar fragment

Formerly at Meerut. Mid-3rd century BC
Sandstone. Length 32cm. OA 1880 21

This curved tragment with the polish typical of Maurya-
dynasty stonework is incised with the standard lettering ol
the imperial edicts. It probably belongs to a damaged pillar
later moved, according to a Muslim historian, from Mcerut to
the Ridge at Delhi. The text, part of the Buddhist Emperor
Asoka’s sixth Pillar Edict, is not specifically Buddhist but re-
fers to the Emperor’s personal and benevolent policy towards
all sects and classes which he calls dhamma, a word also used
by Buddhists for their religion. O

I Barly cult monuments

2. Inscribed slab

From stdpa 2 at Saici. 2nd century BC

Sandstone. 13 - 28cm. Given by Sir Alexander Cunningham.
OA 1887.7-17.1

This slab was onc of six separate picces making up a rectangu-
lar box which contained tour caskets, three now in the British
Muscum and onc in the Victoria and Albert Muscum, all
inscribed with the names ol saints, some also known in
Buddhist literature and probably previously deposited else-
where. The inscription says that the box contained relics “of
all the teachers, including Kasapagota |Kasyapagotra] and
Vachi |Vitsi| Suvijayata’, both mentioned again on separate
caskets inside. W/

3. Reliquary
From stapa 9 at Bhojpur, near Sdnci. 2nd century BC

Steatite. Height 14em. Given by Sir Alexander Cunningham.,
OA 1887.7 17.15

South-cast of Safci, in an area rich in stapa clusters, there
were once thirty stiapas at Bhojpur village alone. In a surviv-
ing stupa the relic chamber contained a red carthenware box
and inside it this most graceful reliquary. Like others it has
more than one compartment, a larger at the bottom and
another, much smaller, above. Both contain tragments of
human bone and teeth. W/

Hlustrated on page 11

4. Railing pillar

Eastern India, from Bodh Gava. Ist century BC or AD

Sandstone. Height 1 1dm. Given by Surgeon-Major AL Turten,
Victoria and Albert Museum (IS 1065 1883)

This broken upright is Irom the carliest surviving railing at
Bodh Gava surrounding the carly Tree shrine. 1t shows on
both taces two roundels, the upper pair plain-bordered and
narrative, the lower framed by open lotuses enclosing a male
bust on one face and on the other 3 winged clephant. Fach
face is bevelled and the sides have mortices to hold cross-bars.
One narrative roundel shows three figures worshipping the
Tree of Enlightenment beside the Buddha's throne (vapradsana),
the other a princely person, under a parasol, apparently
receiving a bird on the end of a pole, perhaps a scene from a

jdataka telling how the Buddha ain a previous exstence as a

bird had offered his lite to save another. On one pillar tace s
the name of Lady Kurangi, donor of several carly pillars at
Bodh Gaya; on the opposite tace is the name of an unknown
person (Vallabha) in characters of the oth 7th centuries AD.

W/



1 Early cult monuments

28

5. Reliquary in the form of a goose

Gandhara, from Taxila. 1st century AD(?)
Crystal. Height 3.2cm; length (max.) 10cm. OA 1867.4-27.2

This hollowed goose has a circular body with projections
forming the head, neck, wings and tail. The wings and tail
have incised lines and cross-hatching; the bottom of the body
is pierced with two pairs of small holes. When found the
goose contained an inscribed gold plate, now lost, which has
been translated as meaning that a relic of the Buddha was
placed in the goose by one Sira for her parents’ benefit in a

future existence. wWZ

6. Model stiipa as reliquary

Gandhara, from Manikyala. 1st century AD(?)

Steatite. Height 21.5¢cm. Given by Sir Alexander Cunningham.
OA 1887.7-17.34

The model is in three separate parts - the drum, the hollow
domed cylinder and the moulded base, with shaft and parasols,
which slots into the top. It was found in the relic chamber at
the base of a stipa and contained the crystal reliquary (no. 7).
In the same relic chamber was a coin of the Kusana Kujila
Kadphises {early 1st century AD); other coins found farther
off are of the same period. wz

7. Reliquary
Gandhara, from Manikyala. Ist century AD(?)

Crystal. Height 5c¢m. Given by Sir Alexander Cunningham.
OA 1887.7-17.35

This pear-shaped box with a flat bottom is cylindrically
hollowed out to a depth of 2.5cm and diameter of 6mm. The
pointed stopper has a shaft 6mm long. It was found inside
no.6 and despite the small space left for a deposit is said by
Cunningham to have contained ‘a very small picce of bone
wrapped in gold leaf along with a small silver coin, a copper
ring and four small beads of pearl, turquoise, garnet and
quartz’. wz

8. Replica of the Kaniska reliquary

Gandhara. Original (c. AD 100) from the site at Shah-ji-ki Dherij,
Peshawar and now in Peshawar Museum

Electrotype. Height 18cm. OA 1880-270

This reliquary, excavated from the presumed site of the
famous stipa of Kaniska I, is generally supposed, also on the

basis of the incomplete inscription, to be a deposit by that
king, but the inscription, a dedication to the Sarvastivadin
scct, contains no date in Kaniska's cra, as was once thought.
The lid has haloed figures of the Buddha, Brahma (right) and
Indra (left); on the box are a standing personage in Kusina
dress, who has been taken for a beardless Kaniska, flanked
by the personified sun and moon, and meditating Buddhas
worshipped by haloed figures, perhaps Brahma and Indra.
Although the Buddha image appears of an early type and the
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stylc of the casket has been much discussed, its manutacture
in Gandhara seems certain. W/

9. Reliquary
Gandhara, from Bimardn, Afghanistan. Ist 2nd century AD
Gold sct with garnets. Height 6.5cm. OA 1900.2. 9.1

This famous object was lound in a stdpa inside an inscribed
stonte box, now also in the British Muscum. Framed by
arcades formed with the Indian pointed arch are the Buddha
and the gods Indra and Brahma shown twice and separated by
a worshipper whose head-dress, earrings and armlets suggest
a Bodhisattva. Between the arches are cagles and, above and
below, garnets. The inscription refers to relics of the Buddha
dedicated by one Sivaraksita; il the coins tfound near by
were contemporary, the reliquary would be of the st century
AD and its Buddha image perhaps carlier than Kaniska I's
rcign. The resemblance of the Buddhas on this casket and
Kaniska I's gold coin (no. 121) appears close. W7

Hustrated on page 15
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10. C}'lindrical reliquary

Gandhara, from Minikyala. 2nd century AD(?)
Copper alloy. Height 23cm. OA 1848.6-2.1

Found at the bottom of.a stipa excavated in 1830, this box
contained no bodily relics but smaller base metal and gold
boxes together with coins of Kaniska I and Huviska (lst
2nd centuries AD). Subsequent investigation at the British
Muscum of textile traces noticed then has shown that the box
was once wrapped in a silk cloth or bag. stretched taut across
its base, gathered close at the sides of the lid and sealed to it at
several points around the upper edge with wax. This practice
seems not to have been isolated. WZ, MEAMCC

Hlustrated on page 15

11. Rcliquar}’

Gandhara, from Manikyala. 2nd century AD or later
Gold. Height 3.2cm. OA 1848.6- 2.5

This gold box and lid with a decayed amber knob and nine
radiating lotus petals formed part of the first deposit found in
1830 in stidpa 1 at Manikyala. An iron box broken by a pick-
axe revealed this reliquary and in it a gold ring, a fragment of
ruby and coins ranging from Huviska (2nd century AD) to
Yasovarman of Kanauj (c. AD 720). Other finds lower in the
stipu included Sasanian coins (AD 591-628) and still lower
reliquary no.10 with Ist-2nd-century coins and inscribed
objects of comparable date. The deposition of this box pre-
sumably in the 8th century may not have been its first, for the
petalled design goes back to early Gandhara. Wz

Hlustrated on page 15

12. Model stlipa

Gandhara. trom Jaulidn (?), Taxila. 2nd- 3rd century AD

Bronze. Height 10.5cm. Given by Sir Alexander Cunningham.
OA 1887.7-17.23

This model of a characteristic Gandharan stipa lacks stairs
leading to the processional platform. The latticed railing
commonly enclosed central Indian stapas but is almost never
reported from Gandhara. On one side of the railing is an image
of a meditating Buddha. Wz
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13. Drum slab

Deccan, from Amaravati. 3rd century AD
Limestone. Height 1.38m. OA 1880.7-9.72 (Barrett 100)

At Amaravati carved slabs covered the stidpa drum along the
processional path where worshippers could see events from
the Buddha’s life and representations of the stipa itself. This
drum slab shows the stipa in an elaborate form. The railing
picrced by an entrance surmounted by lions obscures all but
the tops of the drum slabs. The first visible register represents
the drum coping; a rectangular projection with pillars occurs
at the cardinal points. Two are visible at the sides with lions
on the corresponding gateways. Above the drum coping are
huge dome panels with crowded scenes. In fact, the drum
platform projected 3.7m around the dome; no stairway is
depicted and none was revealed in the excavations. Above
the dome pancls are registers with running animals, pots of
plenty and undulating garlands which mark the beginning of
the curvature; above are narrative roundels set in elaborate



swags. Crowning the monument, a rectangular railing enclosces
a pillar and parasols. All the space beside it is filled by a dense
composition of jubilant deities, one of whom is playing the
flute. The scene visible in the gateway represents the Buddha.,
after the Enlightenment, sheltered from a storm by the serpent-
spirit Mucalinda. Before him are worshippers: others tlanking
the gate include standing, sitting and dwarlish figures carry-
ing offerings. The sheltering of the Buddha by Mucalinda
was a little-used motif in India but became popular in South-
east Asia. There is no evidence, however, for images or pancls
of this apparent size below the pillared platforms, whose
function is obscure. The railing of the processional path
consists of uprights, a coping and crossbars with prominent
lotus roundels, and projecting on both sides of the gateway
are the tops of pillars standing in the processional path.
However inaccurate it may be in minor or even major
features, this slab shows the splendour of an castern Deccani
stupa at its most ornate. W

I Farly cult monuments

14. Sacred deposits

Eastern India, Irom Bodh Gaya. Farly centuries AD(?)

Gold and sapphire. Length of strung flowers and conches 13.5¢m.
Given by Sir Alexander Cunningham. OA 189211 3.13 20; 22; 24

During the restoration of the Mahabodhi temple in 1880 81 .
ball of clay was found below the Enlightenment Throne inside
the temple. It contained coins, gold. silver, precious and semi-
precious stones. This selection consists of coin impressions
made into a pendant, gold flowers, some with a central
sapphire, imitation conches, and patterned discs and buttons.
The coin impressions are taken trom an issue of Huviska
(2nd century AD). and the silver punch-marked coins also
found are older but could still have been current in Kusina
times. A stratification is reported, but the level at which the
deposit lay cannot be dated since a redeposition during one ol
many rebuildings and restorations in antiquity is possible. w2

Hustrated on page 19




2 The Buddha legend

As Buddhist devotion developed, the superhuman. nature
accorded to the teacher who lived and preached in eastern
India during the late sixth and early fifth centuries BC gener-
ated a great body of legend and miracle, and a historical life
of the Buddha is beyond recovery. Later chronicles of the un-
certain records of north Indian history and Greek evidence
following Alexander the Great’s invasion (327- 325 BC) suggest
dates of 563-483 BC (or 566-486 BC) for his life. Certain
traditions are clearly old and probable, but any historical
facts are so mixed with legend and miracle that the following
can be only an uncritical sketch of some of the traditions.

The Buddha legend begins not with his last historical life
but, in keeping with the belief in rebirth, when long before
he took the vow to achieve Buddhahood. He then became a
Bodhisattva, in whom the intention of Enlightenment would
progress until he reached nirvdna. He passed from life to life,
performing in each virtuous deeds or Perfections. Stories of
these preparatory lives (jatakas) were popular from the begin-
nings of Buddhist sculpture and were illustrated in relief at
the early stipas of India and Gandhara in Pakistan. Rich in
themes from folklore, they show the Bodhisattva as every
kind of being, human and animal.

When the time came for his last birth, the Bodhisattva
chose the virtuous Suddhodana and his queen Maya of the
historically obscure Sakyas of Kapilavastu in the Nepalese
Terai beyond the greater states of the time. Although the
Buddha’s mother was not a virgin, his conception was im-
maculate. In a dream she saw an elephant enter her right side.
Sixty-four Brahmins reassured the royal couple that a boy
had been conceived who would become either a Universal
Monarch or a Buddha. The miraculous pregnancy lasted ten
months. Then the queen entered the Lumbini garden where,
as she stood grasping the branch of a tree that bent down
towards her, the child emerged painlessly from her right side.
He was received by gods, bathed and then, taking seven steps
to the north, announced that this was his last birth.

The child was taken back to Kapilavastu, and his mother
died seven days after the birth. His family’s protector deity
saluted him; another account makes all the gods fall at his
feet. The thirty-two major and eighty minor signs of the
supernatural being were found on his body and an ascetic
predicted his future as Buddha. The boy was called Siddhartha
(or Sarvarthasiddha), ‘he whose purpose is accomplished’,
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and mastered all the martial and intellectual arts. His father,
anxious to keep him in the world, had palaces built and called
upon his fellow tribesmen to send their daughters for him to
choose a wife.

His father’s precautions could not prevent the four en-
counters. The gods contrived to show the prince an old man, a
sick man, a corpse and a religious wanderer, and he resolved
to renounce the world. The birth of a son was only another
bond to be broken. Repelled by the sight of his sleeping
attendants, he restrained himself from taking his son in his
arms, and left the sleeping city. After putting sufficient
distance between the city and himself, he cut off his hair,
beard and turban with his sword, exchanged his clothes with
those of a huntsman, and sent back the groom while his horse
died of grief. Another tradition makes him receive then all the
requisites of a monk. What was left of his long hair is said to
have turned in curls to the right and to have remained so, like
his beard, all his life.

Religious teachers failed to satisfy him; then with five
ascetics he engaged in severe fasts. Enlightenment did not
come, and he resolved to seek it by less extreme means. He
took food, whereupon his five companions, disappointed,
left. Seated below a tree, he vowed not to move until he had
obtained full Enlightenment.

The god of death, Mara, tried to thwart him for, if the
prince found salvation, Mara’s kingdom of deaths and rebirths
would be in peril. He vainly sought to dislodge the Bodhisattva
by physical assault, temptation by his daughters and by
challenging his claim to Enlightenment. The Bodhisattva called
the earth to witness that throughout all his lives since the vow
of Buddhahood he had acted to deserve it; the earth shook in
assent and Mara fled.

Enlightenment made the Bodhisattva a Buddha. During
the next seven weeks he was sheltered from a storm by the
serpent-spirit Mucalinda, walked up and down along a path
still marked beside the commemorative Mahabodhi temple,
and accepted a myrobalan from the god Indra. Two merchants
offered food, and the gods of the four quarters brought bowls
which miraculously became one; the god Brahma urged him
to preach the Doctrine, difficult though it might be to under-
stand. Then the Buddha remembered the five ascetics, went
to Sarnath, near Benares, and preached his First Sermon, or
‘set in motion the Wheel of the Doctrine’. The ascetics, at first



reluctant even to receive him respectfully, became his first
monks. He converted other ascetics with many miracles,
while his chief disciples, Sariputra and Maudgalyiyana, were
converted merely by hearing the Buddhist creed: ‘whatever
proceeds from causes, their causes have been stated, as also
(the means of ) their cessation’.

At Kapilavastu the Buddha performed more miracles, scan-
dalised his family by begging like any common monk, but
converted them. To his son, sent to claim his inheritance, he
offered his spiritual insights and ordination. A wealthy mer-
chant, Anﬁthapimj_ada at Srivasti, bought him a retreat by
covering its ground with gold. At Kapilavastu again he com-
pleted his father’s conversion on his deathbed, whereupon
his widow, the Buddha’s stepmother, asked to become a nun;
her request was only reluctantly granted later. Miracles took
place at Sravasti and Samkasya. At Sravasti, competing with
six rival teachers, the Buddha emitted fire and water from his
body and, on a large lotus, multiplied appearances of himself.
Then in the heaven of the Thirty-three Gods he taught his
mother and returned to Samkasya with the gods Indra and
Brahma.

Tradition is full of subsequent wanderings and miracles.
Devadatta, the Buddha’s cousin and rival from their early
years, attempted to become head of the Order. He hired
assassins who tried to crush the Buddha under a rock and sct
a wild elephant at him. The Buddha's taming of the clephant
appears in later sculpture and painting. Finally Devadatta
provoked schism. His secession was soon healed, but Devadatta
himself sank into hell.

The death of the Buddha followed a meal at a smith’s house

where he ate either pork or a delicacy for pigs, perhaps

truffles but the oldest commentators say pork. He stoically
walked to Kusinagara (modern Kasia) wherce he lay down
between two trees outside the town. [ts inhabitants, the
Mallas, were sent for, and the Buddha made a last convert.
Then he asked if anyone still had questions: when there were
none, the Buddha passed through trance and died. The carth
shook and the Mallas grieved; the funeral pyre would not
burn until one of the Buddha's great disciples arrived, then it
caught firc of its own accord.

The Buddha had ordained that a stiipa should contain his
remains which the Mallas wished to keep, but other claimants
appeared and a quarrel threatened. A division was madce into
eight parts by a Brahmin called Drona who kept the wooden
measuring-vessel used and built a stdpa over it. That the
word drona, the Brahmin’s own name, should mean ‘wooden
measuring-vessel’ is an interesting comment on the Buddha
legends. The richest carly representation of a legendary life-
cycle is found in Gandhara, and the following illustrations are

from that arca. w7

2 The Buddha legend

15. The mecting with Dipamkara

Gandhara, perhaps trom Swat. ¢. 2nd century AD
Schist. Height 49cm. OA 1980.2 25,1

By tradition the tuture Gautama Buddha, as a young Brahmin
in a previous birth, took his Bodhisattva vow to become a
Buddha before an earlier Buddha called Dipamkara. Having
begged tlowers from a young woman (far right), he threw
them in homage at Dipamkara and, prostrating himself,
spread his long hair for Dipamkara to walk upon. Dipam-
kara promised fulfilment of the vow and the Bodhisattva
(scen prostrate on the damaged bottom of the panel) rose into
theair. This ending is not shown; on the tar left, balancing the

young woman, stands the future Bodhisattva holding a
flower. W2

lHlustrated on page 19

16. The story of Visvantara
Gandhara. 3rd 4th century AD
Schist. Height 24 cm. Given by Lt.-Col. G.A. Dalc. OA 1913.11- 8.21

In his last existence betore being born as Siddhartha Gautama,
the Bodhisattva, as the supremely charitable Prince Visvantara,
was expelled from his kingdom for giving away its wonder-
working white clephant; betore leaving he distributed great
quantities of alms and, on his way into exile, gave away his
horses, chariot, two children and wife. The story ends happily
in the reunion of the family without any loss of merit gained
by such sacrifices.

This damaged slab shows the haloed prince riding with his
wife and children and bending down to give something to an
aged Brahimin whose disciple, with a waterpot, raises his right
hand in astonishment. W2

17. The dream ol Mﬁ}'ﬁ

Gandhara, from Jamilgarhi. 2nd  3rd century AD
Schist. Height 20.5cm. OA 1932.7- 9.1

The conception of the historical Buddha took place when his
mother, Miya, consort of the Sikya chief Suddhodana, saw in
a drcam a white clephant enter her right side. The Bodhisattva
as the clephant is here suitably haloed; a female guard watches
over the sleeping queen. This theme is one of the oldest in
Buddhist narrative sculpture. wz

18. The birth and return of the infant

Gandhara, said to be from Buner. 2nd  3rd century AD
Schist. Height 9em. Given by Capt. B.C. Waterficld. OA 190210 238

Two separated scenes show the Bodhisattva’s birth and return
home. The slightly curved shape ot the tragment shows that it
comes from a small stiipa; the scenes must be read from right
to left, following the direction in which the worshipper walked
round it,

On her way to her parents at the close of her pregnancy the
queen entered the Lumbini garden where, as she grasped the

I3
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branch of a tree, the child emerged painlessly from her right
side and was received by the gods Indra and Brahm3d. He
stepped to the ground, announcing that he was the foremost
in the world and that this was his last birth. The queen was
supported by her sister. The return home is on a carriage
drawn by lions; other panels show litters or carriages drawn
by horses or oxen. w2

19. The presentation of the bride

Gandhara, from Takht-i-Bdhi. 2nd 3rd century AD
Schist. Height 14.5cm. OA 1900.4 14.13

By tradition the Bodhisattva married and this relief, with a
woman standing in the centre, is interpreted as the presentation
of the bride; on her left may be the tamily priest or her father.
The model was perhaps a secular drinking scene. The figures
at both ends of this relief scem to hold bowls, and one on the
bride’s right may have a bunch of lotuses. W7

20. The Great Renunciation

Gandhara, from Takht-i-Bahi. 2nd 3rd century AD
Schist. Height 18cm. OA 1900.4 14.12

The married prince led a life of case encouraged by his father
to keep him from the religious life. When the gods made him
sce an old and a sick man, a corpsc and a religious wanderer,
he understood how transient life was and that something better
was possible. Repelled onc night by his attendants’ ungainly
attitudes of sleep, he resolved to abandon the world.

The prince is seated beside his sleeping wile; an attendant
rests her head on a drum. To the right is a female guard and
oil-lamps burn on slender pillars. One of the two abraded
figures on the left may be the groom bringing the prince’s
turban. w7

2 The Buddha legend
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21. Emaciated Bodhisattva

Gandhara. 2nd- 3rd century AD
Schist. Height 18cm. OA 1880 67

Disappointed by spiritual masters, the Bodhisattva took to
severe fasting and was even reported dead. When tasts tailed
to reveal the truth, he turned to the middle way between
worldliness and mortification, one detinition ot the Buddhist
path to salvation. He accepted a rice-brew trom a village head-
man’s daughter, who had come to otter it to a nature spirit in
thanksgiving for the birth of a son. She stands beside the
cmaciated Bodhisattva with his frequent companions, the pods
Indra and Brahma, and his protector Vajrapani. W7

22. The First Sermon

Gandhara. 2nd  Ird century AD
Schist. Height 26.5¢m. Brooke Sewell Fund. OA 19791 30,1

Alter the Enlightenment at Bodh Gaya, Gautama, now a
Buddha, went to the Deer Garden at Sarnath, near Benares,
and preached his First Sermon, expressed as “setting in motion
the Wheel of the Doctrine’, to the five ascetics who had shared
his quest and privations. Before his scat is a symbolic wheel
Nanked by deer; around him sit the ascetics as monks, one
making a gesture of benediction or acceptance, and gods beside
a tree rejoice, W/
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23. Buddha preaching

Gandhara. 2nd - 3rd century AD

Schist. Height 21 cm. Given by William Crewdson, Esq.
OA 1917.5-1.2

Seated on a hill, the Buddha may be preaching to some of his first
converts, the Kisyapa hermits, still shown long-haired. In the
Pali tradition the Buddha is said to have addressed them, after
they had become monks, on Mount Gaya (Gayasirsa).
‘Everything is burning . . . with the firc of lust . . . of anger . . .
of ignorance. . . . Considering this . . . becoming weary of all that

[the disciple] divests himself of passion . . . is made free. . ..
He becomes aware that he is free . . . and that there is no
further return to this world.’ W2z

24. Descent at Samkasya

Gandhara. 2nd- 3rd century AD
Schist. Height 49.5cm. Victoria and Albert Museum (IS 11-1947)

The Buddha once went to the heaven of the Thirty-three Gods
to teach his doctrine to them and his mother reborn there, and
21 returned by a triple stair: his was of jewels, while the gods
Indra (right) and Brahma (left) accompanied him on stairs of
gold and silver respectively. This crowded composition has
rows of worshippers in the heavens, while on earth lay notables,
a king included, await him. The place of his descent, Samkasya
(Sankisa), was for this rcason one of the eight traditional
Buddhist sites of pilgrimage. Wz
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25. Buddha and a humped bull

Gandhara. 2nd- 3rd century AD
Schist. Height 19cm. OA 1912.12-21.2

This panel shows a humped bull licking the Buddha’s feet,
the Buddha's guardian spirit Vajrapani, with thunderbolt,
and a turbaned worshipper: a figure crowned like the god
Indra offers a bag, perhaps ransom for the bull, to a man with
an implement who may be its owner or a herdsman. A panel
in Peshawar Muscum also shows a humped bull licking the
Buddha’s feet and attendant figures but no transaction as
suggested above. These scenes may be versions of an episode
found in a text which makes a characteristic Buddhist point.
A monk, who had once abused his hearers for their stupidity
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by calling them buffaloes, was reborn a buffalo with an un-
governable temper. On secing the Buddha, however, he fell at
his feet and licked them, so gaining a happicr lot in his next
existence. w7

26. Decath of the Buddha

Gandhara. 2nd- 3rd century AD
Schist. Height 53.5cm. Victoria and Albert Museum (IM 247-1927)

This panel, with its clear signs of attachment to the structure
it belonged to, shows the Buddha on a couch with pillows and
legs showing lion motifs. Around him monks and lay persons
grieve, while Vajrapani, as often in these scenes, lies on the
ground; one figure, perhaps Subhadra, the Buddha's last
convert, sits serenely beside a water bag hung from crossed
sticks. Two monks, one with a staff, stand beside the couch,
while behind it Mallas adopt a variety of postures emphasising
their emotion. A curious weeping figurc in a leafy surround
in the top right-hand corner may be the deity or spirit of the
grove. wz

27. Death of the Buddha

Gandhara. 2nd- 3rd century AD

Schist. Length 1.22m; height 41 .4cm. Victoria and Albert Museum
(IS 7-1948)

Part of a large composition showing the Buddha’s death. Three
figures in front of the drapery hanging from his couch appear
in expressive postures of grief, one of them supported as he
falls back on to the ground. Only one meditating monk appears
unmoved, possibly Subhadra, the last convert. Beside him a
water bag hangs from a tripod of sticks, an obvious accessory
by the bedside of a dying man. The Buddha asked three times
for water on his last journey when suffering from the effects
of the unwholesome meal at a smith’s house. wz

28. Distribution of the relics

Gandhara, perhaps from Swat. Ist- 2nd century AD
Schist. Height 23 cm. Brooke Sewell Fund. OA 1966.10-17.1

After the Buddha's cremation a dispute arose over the division
of his remains, and hostilities were prevented by the Brahmin
Drona who distributed the relics. Drona stands bchind a
table and eight globular and lidded reliquary caskets with
one figure left from what may have been a row of claimants.
The table, covered with an elaborate textile, is flanked by
armed guards. Wz
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3 The scriptures and their transmission

The earliest texts agree that on the Buddha’s death 500 monks
assembled at Rajgir to fix the Doctrine and the monastic rules.
Those present when the Buddha spoke remembered what he
had said; the others approved it as authentic. The Doctrine
was preserved in the collection (pitaka) of the Buddha’s
sermons (sdtras) called the Sdtrapitaka and the monastic
rules (Vinaya) in the Vinayapitaka. The Satrapitaka consists
of five books (dgama or nikaya) - the first four, of the
Buddha's own discourses roughly in descending order of
length, the fifth, of mostly verse works, not spoken by the
Buddha but added later. The two major books of the Vinaya-
pitaka are the Satravibhanga, based on the Prdtimoksa, or
227 basic rules of discipline, with narrative and commentary,
and the Skandhaka, dealing with the rules in the context of
the Buddha's life. References to the Second Council at Vaisali,
100 years after his death, prove that some sections must be
later, as is the third book, the Parivdra, or appendix, summar-
ising the first two. The original Canon must have been in
Magadhi, the language of eastern India where the Buddha
lived, but monks from elsewhere would have translated it
into their own language.

The texts remained unwritten for several centuries, partly
because India preferred oral to written transmission and
partly because suitable writing material for so voluminous a
literature was lacking until the Maurya expansion southwards
(fourth to third centuries BC). The leaf of the southern talipot
palm (Corypha umbraculifera) was eminently suitable for
writing and became the normal material in India until paper
was introduced. The sacred texts were meanwhile entrusted
in parts to groups of monks to be memorised. Theravada
tradition records that the scriptures were first written down
in Sri Lanka in the last century BC.

As Buddhism spread outwards from north-eastern India,
it proved impossible in a non-hierarchical church to control
the Doctrine. The first schism occurred c.375 BC over the
nature of an arhat, a perfected being such as the Buddha.
The resultant two communities, the Mahisamgha and the
Sthaviravada, split repeatedly until by ¢.50 BC there were
eighteen schools. All had more or less corresponding versions
of the Siitra and the Vinaya, but they differed among them-
selves as to the Abhidharma (the Higher Doctrine or philo-
sophical rationalisation of the Sitra which forms the third of
the three Pitakas of the early Canon). The Abhidharma of the

40

Sthaviravada, the only one still complete in an Indian language,
examines in seven books with exhaustive rigour all the topics
capable of philosophical analysis in the Siatrapitaka. Differ-
ences in the Abhidharma of the various schools indicate that
the need for such formalised philosophical positions arose
with the schisms, resulting in each school possessing its own
threefold Canon (Tripitaka) in one or other north Indian
language. The fullest extant is in Pali, a language traditionally
associated with western India, and belongs to the still flourish-
ing Sthaviravada (Theravada) of Sri Lanka and South-east
Asia. Pali was first used for commentaries and manuals on this
Canon and then increasingly Sinhalese, Burmese and the
other vernaculars.

With the spread of Buddhism came the popular cult of the
Buddha as a semi-divine and then divine figure, easing the

-conversion of the less sophisticated. Those sections of the

Vinaya containing the Buddha’s biography were expanded
by many schools to include marvels and miracles; his former
lives as a Bodhisattva were worked up in the long series of

jatakas (birth stories), new lives were written in the metres of

classical poetry; and the stipa-cult was intensified in order to
convert the masses who lacked any relish for Buddhism’s

philosophical or moral subtleties.

With the development of the Mahayana new scriptures
were composed in Sanskrit and became canonical since they
were claimed as the Buddha’s words. Polemical works, estab-
lishing the philosophical positions of the various schools, by
human authors, though often attributed to ‘Bodhisattvas’,
were considered the Mahayana Abhidharma. For their Vinaya

the Mahayinists used that of one or other Hinayana school.

As Buddhism expanded into Central Asia, some of this
authoritative material was translated into such languages as
Khotanese, Tocharian, Uyghur and Soghdian. Buddhism was
formally introduced into China in the Later Han (AD 25- 220),
and over the next millennium a vast number of Hinayana and
Mahayana texts were translated, often more than once. The
Chinese Canon compiled and published under the Ming (1368-
1644} contains 1,662 separate works, many of them compi-
lations, and retains the traditional tripartite division. From
China Buddhism was introduced into Korea (fourth century)
and thence into Japan (AD 552}, both regarded Chinese texts
as canonical, reserving their own language for further devel-
opments.



In India the Mahayana was followed by the Vajrayana
which stressed incantations, mystical meditations and ritual in
works called tantrus; it was adopted in Tibet where Buddhism
had been introduced in the seventh century. The Tibetan
Canon was in two parts, the bKa’-'gvur, corresponding to
Vinaya, Sitra and Tantra, and the bsTan-"gyur, containing
philosophical, commentatorial and polemical texts. This vast
collection of more than 4,500 works was translated into
Mongolian by 1749.

Although still intellectually developing in the later first
millennium AD, Buddhism had declined in popularity; the
Muslim Turkish invasion (late twelfth century) destroyed its
monasteries and as a result the religion. With the libranies,
most Buddhist Sanskrit literature perished except for manu-
scripts. taken to Nepal and Tibet. Tibctan and Chinese
translations partly filled the gap: Tibetan translations are
exceptionally faithful. However, excavations in Central Asia

in the two decades before 1914 uncovered vast quantities of

manuscripts in Sanskrit, Central Asian languages and Chinese,
which immeasurably enrich our understanding ol Buddhism.

JPL

Transmission and independent
developments

Sri Lanka and South-east Asia
(nos 89-94}

The Sthaviravada (Theravada) school of the Hinayana, taithtul
to its original conception of the Buddha and to its Canon, was
slowly driven from northern India southwards. Its original
Canon in Magadhi, the Buddha’s language, was soon replaced
by one in Pali, a word originally used in the commentaries
for the canonical text. The school added to its Abhidharma
various books which seem contemporary with the scholastic
disputes of the early Mahayana period. The only Hinayana
Abhidharma system completely surviving, it is a tour de force
in its philosophical restatements of the Buddha’s doctrines.

The school took firm root in Sri Lanka where Buddhism
had been introduced in the third century BC by Mahinda, son
of Asoka. There a set of ancient commentaries was apparently
written in Old Sinhalese on the Canon, but they have not sur-
vived. They were used, however, by the Indian Buddhaghosa
in the fifth century for his own commentaries in Pali, which
have survived complete, along with another sct of sub-
commentarics from about the tenth century.

Buddhism had been introduced to South-cast Asia very
carly. Contacts werc initially more with India than with Sri
Lanka, and among the region’s religious remains can be tound
both Mahayina and Hinayina Buddhist forms as well as

3 The scriptures and their transmission

Hindu. However, from the thirteenth century onwards
Theravada Buddhism predominated, establishing itself both
at court and among the people in Burma, Thailand, Laos and
Cambodia. In island South-cast Asia, though, Buddhism was
displaced by the rapid spread of Islam. After Buddhism had all
but vanished in its homeland, Burma and Sri Lanka were able
to re-establish cach other’s spiritual succession, as when King
Dhammaceti of Pegu (1472 - 92) sent a mission to Sri Lanka to

renew the valid ordination line of the Samgha. JPL, PMH

Central Asia, China, Korea and Japan
(nos 95-111)

Although Buddhism made considerable conversions on its
own merits, it was its adoption as a political tool of unification
under Asoka (¢.273- 232 BC) and the Kusapas (first and
second centuries AD) which first ensured its widespread dis-
scmination. The Kusana empire united the Indian heartlands
with Central Asia, and Buddhism was transmitted along the
routes that linked India with the main trans-Asian route
between China and the Mediterrancan. Buddhist manuscripts
were thus brought into Central Asia and translated into local
languages and, above all, Chinese. Monks from India, Central
Asia and China laboured to translate Buddhist scriptures into
Chinese. We know the names, works and dates ot 173 of
them. some such as Dharmaraksa, Kumadrajiva, Xuan Zang
and Amoghavajra cach responsible for many of the 1,662
works of the Chinese Canon. Many worked in obscurity;
others such as Xuan Zang (AD 602 64) and Yixing (AD 634 713}
made well-documented and spectacularly successful journeys
to India to bring back manuscripts. The Chinese Tripitaka
was compiled over sceveral centuries as the sdtras arrived.
some being translated more than once. All the ditlerent trans-
lations are included in the Tripitaka, first printed in the
tenth century,

Buddhism was introduced into Japan from Korea. tradition-
ally in cither AD 538 or 552. Korea, under heavy Chinese
influence trom the first century BC, was far ahead of Japan in
its. knowledge of Chinese civilisation and Buddhism. As the
carly Yamato state had {requent contact with China from the
third century, the Japanese began learning Chinese under
Korcan and then Chinese masters. The decision to adopt the
Chinese script was momentous. The Japanese, without an
indigenous writing system, would otherwise have had no
means of assimilating Chihese culture and Buddhism. Never-
theless, few texts were transhated into Japanese, Most have
continued to be laboriousty studicd in their Chinese form,
and the Buddhist Tripitaka was not translated into Japanese

until the beginning of this century. IPL, W, YYR
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3 The scriptures and their transmission

Tibet, Mongolia and China (nos'112-18)

Buddhism was introduced into Tibet by King Srong-brtsan
sgam-po (c. AD 609~ 50) but, despite the efforts of Indians like
Sintaraksita and Padmasambhava in the eighth century, en-
countered hostility from entrenched nobles and Bon-adherents,
until the eleventh century and the regeneration of Tibetan
Buddhism by Atisa and his disciples. Atisa followed the
Vajrayina, and this form of Buddhism became dominant in
Tibet. Tibetan Buddhism was particularly influential in the
Xi Xia kingdom in north-western China, and, after its fall to
the Mongols in 1227, on the latter. With the establishment of
the Mongo! Yuan dynasty in China in 1279, a close relationship
developed between the predominant Lama in Tibet (at first
the head of the Sa-skya-pa school) and the Chinese emperor,
the one acting as spiritual adviser, the other as temporal
protector, a relationship still in force (with a shifting balance
of power) under the Ming and the Qing, though by this time
the Grand Lama was the head of the dGe-lugs-pa school, the
Dalai Lama.

The work of translating into Tibetan the Indian Buddhist
scriptures came to an end in the fourteenth century, and the
whole vast collection was arranged by Bu-ston {1290-1364).
The Vinaya, Sitra and Tantra were arranged in 108 volumes,
the bKa’-"gyur, the philosophical works and commentaries in
225 volumes, the bsTan-"gyur. By 1749 both had been trans-
lated into Mongolian, the Mongols having been converted to
Tibetan Buddhism in the sixteenth century.

Under the Qing emperors parts were translated into Manchu,
the native language of the ruling ¢lite. Manchu Buddhist
works were frequently printed in multi-lingual editions
(Manchu, Mongolian, Chinese, Tibetan) emphasising the close
relationship between Lamaist Buddhism and Qing temporal

power. JPL, FW

29. The First Sermon

Burma. 18th-early 19th century

Manuscript of Dhammacakkappavattanasutta in Pali. Black Burmese
script. Palm leaf, silvered with black lacquered decorated margins.
6 folios. 8 x 52cm. OMPB Or. 12010/)

The Dhammacakkappavattanasutta, or ‘turning of the Wheel of
the Doctrine’, is the Buddha's First Sermon after his Enlighten-
ment and contains the fundamental principles of his teaching,
expressed succinctly in the Four Noble Truths (see Intro-
duction). The marginal and outer cover decorations on the
manuscript show the earliest iconographic representations of
the First Sermon, the Wheel of the Doctrine (dhammacakka).

PMH

42

30. Sutra of the Net of Brahma

Sri Lanka. 19th century

Pothi manuscript of Brahmajdlasutta in Pali. Sinhalese script. Bronze
plates with text incised, wooden covers encased in silver with filigree
decoration and cotton binding cord. 76 plates. 6 X 39cm.

OMPB Or. 6600 (152)

The Brahmajdlasutta is the opening sutta of the Dighanikdya,
the Book of Long Sayings, which contains the Buddha’s thirty-
four longest discourses. It discusses the sixty-two wrong specu-
lations concerning the world and the self taught by his
contemporaries. The manuscript, although metal, keeps the
palm-leaf shape traditional in Indian Asia. Such books are
known as pothi in India (from Sanskrit pustaka) or pot in Sri
Lanka. The leaves are kept between boards and threaded ona

string.

JPL




31. The Book of Middle-Length Sayings

China, from Dunhuang, Gansu province. AD602

Scroll of Zhong a han jing (Madhyamdgamasdtra) in Chincese. Ink on
paper. 26cm x Sm. OMPB Or. 8210/S. 3548

This title corresponds to the Pali Majjhimanikdya, or collection
of middle-length sdtras, and treats of the Buddha's carly lifte
and the Four Noble Truths. It was translated by a monk from
Kashmir, Samghadeva, in the late 4th century.

Paper, invented in China, was in common use by the

5th century AD. The paper scroll follows an carlicr form of

document where inscribed bamboo slips were tied together
and rolled up for storage. Sheets of paper were pasted together
and backed to form a scroll. FW

3 The scripturcs and their transmission

32

32. The Book of Middle-Length Sayings

Burma. 19th century

Manuscript of Uparipaiidsa of Majjhimanikdya in Pali. Burmese
script. Palm leaf, inscribed in black ink, between wooden binding
boards dccorated in gilt and red with title. 373 tolios. 5.5 X 52.5cm.
OMPB Or. 6705

This manuscript, a royal presentation copy, is appropriately
fine. The margins of the opening and closing leaves record
this benefaction of King Mindon, founder of Mandalay, city
of gems, and patron of Mahalokamarazein pagoda, establishing
the date for the copying and donation between 1864, when
King Mindon dedicated the pagoda, and his death in 1878,
The text comprises suttas 101-52 of the Maghimanikdya of
the Suttapitaka. Unlike most Burmese palm-leal manuscripts,
it has not been incised with a stylus but elegantly writtenina
slightly squared version of the Burmese script. P
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33. The Book of Kindred Sayings

From a stipa at Khadalik. Xinjiang province, China,
4th-5th century AD

Pothi manuscript of Sumvuktdguma in Sanskrit. Fragments of

15 tolios. Gupta script. Ink on birch bark. Originally 7 - 39cm approx.
OMPB Or. 8212/103 (Kha. ii. 1, 3, & 12, viii, 11)

The Samvuktdgama is the Sanskrit version of the Samyutta-
mikdyva, the third of the four Pali books of the Buddha’s
sermons. It owes its name to the grouping of its siatras. The
Pali version which, unlike the Sanskrit, is complete, comprises
2,889 sutras. This Sarvastivada version was known only in
Chinese and Tibetan until parts were discovered in Central
Asia. This now fragmentary manuscript was written in the
Himalayan regions on birch bark, the usual writing material
for that area, before being taken to Central Asia. wL
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34. Sitra on Dependent Origination

India, from Gopalpur, Gorakhpur, Uttar Pradesh. ¢. AD 500

Pratityasamutpadasiitra in Sanskrit. Gupta script. Incised on baked
clay. 12 + 28.5cm. Ashmolean Museum, Oxford (X. 404)

Buddhist doctrine is concerned with suffering and the means
of release from it. Suffering is based on certain causes: if the
causes are removed, suffering also will disappear. The Buddha
expanded the second of the Four Noble Truths in a sequence
recorded at the beginning of Book 2 of the Samyuttanikaya.
The whole chain was later called ‘Dependent Origination’ (see
Introduction). The Sanskrit version along with other bricks
embedding the sequence in a narrative were found in 1896 in
a subterrancan brick chamber in a group of ruins at Gopalpur.
They seem to have been votive offerings, and could not have
been uncommon. Similar bricks have been found at Nalanda

and the same text on different materials as votive offerings
clsewhere, JPL

35. The Book of Exalted Utterances

From Dunhuang, Gansu province, China. 5th-6th century AD

Pothi manuscript of Uddnavarga in Sanskrit. Slanting Gupta script.
Ink on paper. 12 folios. 9 ~ 37.5cm. IOLR Ch. vii. 001A

The Udanavarga is a Sarvastivadin compilation, attributed
to Dharmatrata (1st century AD?), of popular ethical verse
maxims. It significantly overlaps with an old north-west Indian
(Gandhari) Dharmapada and the Pali canonical Dhammapada
which belongs to the Khuddakanikdya or Minor Tradition, the
collection of mainly verse texts not considered as spoken by
the Buddha but sufficiently ancient to have entered the Canon

before the first schisms. The script suggests a scribe from
Kucha. JPL
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36. Rules for monks

From Kucha, Xinjiang province, China. 5th or 6th century AD

3 folios from pothi manuscripts of Vinavapitaka in Tocharian. Slanting
Gupta script. Ink on paper. 5 = 29.5cm and 7.5 - 35¢m.

IOLR Hoernle Ms. 149 3, 5, 5

The three folios are from two different manuscripts, two con-
secutive folios (108, 109) being from the second manuscript.
They comprise Tocharian versions of the Vinayapitaka of
the Sarvastivadins, the first leaf being from the Prdtimoksa,
the consecutively arranged rules of conduct for monks (rules
71-85), while the other two leaves provide a text similar to
the Suttavibhanga of the Pali Canon, a rule embedded in the
narrative which gave rise to it and a commentary following it.
The rules covered by these two folios comprise the end of the
section on Expiation and the beginning of that on Conlfession.

Tocharian, or Kuchean, the language of northern Xinjiang
around Kucha, formed an entirely independent branch of the
Indo- European language family, lost for 1,000 ycars until the
manuscript discoverics in the 1890s. .
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37. Rules for monks

Burma. 18th carly 19th century

Incomplete manuscript of Bhikkhupdiimokkha in Pali. Burmese
square script. Palm leat, black lacquered text, silvered with gilded
and red lacquered marginal decorations. 8 tolios. 8 = 53cm.

OMPB Or. 12010/G

The Bhikkhupdtimokkha, onc of the oldest Buddhist texts,
must pre-date the Canon. It contains 227 rules of the order ol
confession used by monks at their fortnightly assembly. The
Bhikkhupdtimokkha and Kammavded are sometimes called
ritual texts. Both represent a continuity of ceremonies from the
earliest times and arc read aloud at monastic assemblies (see
Introduction). Burmese manuscripts of these texts are usually
especially ornate with the text written in large lacquered
Burmese square script on gilded or silvered and lacquered
sheets. Silvering is mostly found in Lower Burma, PMH

318. Rules for monks

China, from Dunhuang, Gansu province. AD 406

Scroll of Prdtunoksasatra in Chinese. Ink on paper. 27cm ~ 7m
approx. OMIP'B Or. 8210/5. 797

This scroll, the carliest dated manuscript found at Dunhuang,
was written only Lifty years after the first cave temple was
cxcavated, and the copier, a monk, apologises for his hand-
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writing hoping that no one will laugh at it. The text sets out
the Pratimoksa of the Sarvastividin school which flourished
in Gandhara and north-west India. Kashmiri monks, including
Punyatrita who translated this particular work, translated
Sarvastivada literature into Chinese in the late 4th century.

FW

39. Code of monastic discipline

Tibet. 17th- 18th century

[luminated title-page from a manuscript of Vinayavibhanga ("Dul-ba
mam-par “byed-pa) in Tibetan. Gold ink on black paper. 22 x 66cm.
OMPB Or. 6724, vol.1

Protected by multi-coloured silk covers, this title-page consists
of text flanked by miniatures of teachers seated cross-legged
on lotus thrones and surrounded by a fire nimbus set with
jewels. On the left the Buddha’s disciple Kisyapa makes the
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teaching gesture; on the right is Tsong-kha-pa (1357- 1419},
founder of the dGe-lugs-pa (Yellow Hat) school. He holds the
sword of discriminative wisdom, which cuts through delusion,
and a sacred text.

Tibetan monastic discipline is based on the translated Sans-
krit Vinaya of the Milasarvastivadins and belongs to the first
division of the Canon (bKa’- ‘gyur). 1LC

40. Rules for bathing

From a house at Niya, Xinjuang province, China. 2nd- 3rd century AD

Wooden board. perhaps part of a wooden pothi manuscript, with
inked inscription of Vimaya texts in Prakrit. Kharosthi script.
15 - 89cm. OMPB Or. 8211/1682 {N. xxiv. vi. 1)

Most of the numerous wooden documents found at Niya in
kharosthi characters (a north-west Indian script derived
from Aramaic and found mostly in Gandhara and the Panjab)
are official missives in Prakrit. This board, however, contains
a Vinaya text. It extols the performance of a certain bathing
ritual, and the blessing conferred thereby even on the bath
attendants. Its purpose is not clear, nor the reason for its being
in an archive of official documents in the local magistrate’s
house. IPL

41. Commentary on the Abhidhammapitaka

Burma. 1790 1

Manuscript of Tikdpatthdna in Pali with a Burmese missayve (word
for word translation). Burmese script. Palm-leal, gilded and red
lacquered at edges. between decorated binding boards. 498 folios.
3.5 - 50L.5cm. OMPB Or. 5699

The Tikdpatthana is a commentary upon the last and most
important treatise of the Theravada Abhidhammapitaka, the
Patthdna, which deals with the twenty-four paccaya. or
causes, and their origins and relationships. Burmese Buddhist
scholars have long excelled in studies of the Abhidhamma.
According to the colophon, this nissaya was compiled and
written ‘holding the stylus with my own hand’ by the monk
Nandamedha of Bodhi Kyaung (monastery), Tantabin, in the
Burmese year 1121 (1759) ‘so that the Buddha’s religion may
last for many years’ and that ‘students should study and learn
this Patthdna nissaya with love and with a purc heart’. rmu

lllustrated on page 46

13

42. The Treasury of the Higher Doctrine

From Dunhuang, Gansu province, China. 13th 14th century

Bound volume containing a Uyghur commentary, with some Chinese,
on Sthiramati’s commentary on Vasubandhu’s Abhidharmakosa. Ink
on paper. 164 folios (cach tolio double). 17 - 13em. OMPB Or. 8212/75
(Ch. xix. 001)

Vasubandhu, who lived probably in the 5th century AD,
belonged to the Sautrantika school whose doctrines were
based solely on the siitras, rejecting the interpretation in the
Sarvastivada Abhidharma. Even the Sautrantikas, however,
needed answers to the basic questions posed in the Abldharma
controversies, and Vasubandhu wrote this extremely influen-
tial work on the basis of the Hinaydna Sttrapituka.

The Uyghurs, Turks from the north of the Tianshan, built
an empire in western China in the late 1st millennium AD,
including Dunhuang. Although tound in the walled-up library,
this and other late volumes were added by the priest-in-charge
between the discovery in 1900 and Stein's visit in 1907, e

43. Commentary on the Treasury of the
Highcr Doctrine

Tibet. 18th century

Commentary on Abhdharmakoesakdarikd in Tibetan. Block-print on
paper. 281 tolios. 135 - 62cm. OMPB 143104, vol o}

As a commentary this text belongs to the Tibetan bs Tun-"gvur.
The text exhibited is lanked with miniatures showing (lett)
Vasubandhu, the Sth-century Indian Sautrintika scholar who
wrote the original work, and (right) dPal-brtsegs, one ol the
famous lo-tsd-ba or Tibetan translators of the seriptures. ¢

44. Sutra ol the Great Departure

China, from Dunhuang, Gansu province. 7th 8th century AD

Scroll manuscript of Abhmskramanasatra in Chinese. Ink on paper.
27¢cm 6m. OMIP'B Or, B210/8. 2493

This satra, translated by Jadanagupta of the Sui dyvnasty {¢. 589
618), is a biography of the Buddha associated with the Dhar-
magupta school which was most active in promoting Buddhism
in Central Asia and China. lts tradition lived onin the rules ol
discipline for religious communitics atter the introduction ot
the Mahdyadna.

The stapa cult was also introduced by the Dharmagupta
school with which this satra is associated, and bmperor Wen
of the Sui dynasty put up 111 stdpas between 601 and 60 to
house relics, in deliberate imitation of Asoka. bW
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45. Sutra of Great Magnificence

Patan, Nepal. 1803

Pothi manuscript ol Lalitavistara in Sanskrit. Commissioned by
Captain W.D. Knox. Ndgari script. Ink and gouache on paper;
gouache on wood. 254 folios. 12,5 - 40cm. IOLR Ms. 688

The Lalitavistara is perhaps the most popular Sanskrit biogra-
phy of the Buddha. It probably began as a Hinayana (Sar-
vastivada?) expansion of the Vinaya but was turned by the
Mahiyanists into a regular siétra. Its twenty-seven chapters
include all the miracles up to the First Sermon. Captain Knox,
an officer of the East India Company’s army, resident in Nepal
in 1803-4, is depicted receiving the volume from the scribe
Amrtinanda in the last miniature and on the inside back
cover. These portraits are in the standard Rana style of Nepal,
but the claborately drawn and gilded miniatures of the
text proper show influence from the Tibetan monastery of
Tashilhunpo. IpL

Mlustrated on page 47

46. Rules for monks

From a stipa at Gilgit, Pakistan. 7th century AD

Pothi manuscript of Vinayavastu of the Miilasarvastivadins in Sans-
krit. originally of 423 folios approx. North-western Gupta script,
with cakras (wheels) marking chapter ends. Ink on birch bark.
12 - 66cm. OMPBOr. 11878 A

The Mulasarvastivadins were a late (4th-century AD) offshoot
of the Sarvastivadins, concerned to return to an orthodoxy
(mala) from which, in their opinion, the latter had strayed.
They flourished in Kashmir and Gandhara. Their Vinaya in-
cluded a particularly large number of illustrative stories,
including many expanding the life of the Buddha, thus pro-
viding a rich source of early Buddhist history as well as of
ancient Indian narrative literature. This and other manuscripts
were found in a collapsed stipa in Gilgit in 1931, presumably
the personal library of the monk whose relics were enshrined
there. Four of the manuscripts had been commissioned by
members of the dynasty of the Patola Sahis, Iranian rulers of
the Chitral-Gilgit area in the 6th and 7th centuries (see also
no. 70). JPL

lHlustrated on page 47
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47. Sutra of the Practice of the True Law

China, from Dunhuang, Gansu province. 10th century (?)

Manuscript of Saddharmasmrtyupasthdnasitra in Chinese. Ink on
paper, folding book format. 27.5 x 7c¢m. OMPB 8210/S. 5662

This Mulasarvastivada siatra provides exercises for monks.
It covers much basic doctrine emphasising ‘self-possession’
achieved by observing the body, sensations, thought and
phenomena to eliminate desire and cultivate aversion from
the world. It was translated by Prajinaruci in AD539. The
folding-book format illustrates the first development beyond
the paper scroll, towards the traditional printed book with its
folded leaves. FW

48. The Eight Great Events

Eastern India. ¢.1125-50
Pothi manuscript of Astasdhasrikd Prajidparamitd. Siddhamatrka
script. Ink and gouache on palm leaves. 6 x 39cm. OMPB Or. 12461
ff.148b, 149a, 254b, 255a

The four most important incidents in the earliest Buddha lives
were his birth, his Enlightenment and Temptation, his First
Sermon, and his death; another four of lesser importance were
his descent from heaven, his multiplication of himself, his
taming of the clephant, and being offered a bowl of honey by
monkeys. Towards the end of the first millennium these eight
incidents were often depicted together round the back plate



of a Buddha image (no. 148) or on the covers of a manuscript
(see tollowing) or as here as part of a series of miniatures. By
the Pila era the depiction of these events had transcended
narrative illustration and served. as did other miniatures,
as icons to protect the manuscript and increase the spiritual
wellare ot the donor. The compositions ditter only in detail,
indicating taithtulness to a tradition whose beginning is still
unknown. In sculpted Pila versions the Buddha is always
represented trontally, whereas in the painted versions ot the
clephant. monkey and descent scenes he is normally in three-
quarter profile. JPL

Hlustrated on page 47

49. Events from the Buddha's life

Eastern India. Late 12th century
Manuscript cover. Gouache on wood. 5.5 - S6cm. OMPB Or. 14133

Six scenes from the Buddha's life, tive of them from the Eight
Great Events, but one unusual in this period in Pila book
illustration, namely the snake-king Mucalinda protecting the
meditating Buddha with his hoods. "

[Hustrated on page 50

50. Events from the Buddha's life

Eastern India. 12th century
Manuscript cover. Gouache on wood. 5.5 - 39¢m. OMPB Or. 14142

On this quite small cover are crowded ten events from the
Buddha's life: five of the Eight Great Events, with in addition
the snake-king Mucalinda protecting the Buddha: the tasting
Buddha being attacked by two cowherds who drive pegs into
his ears (because he did not look after their cows); cutting ofl
his hair on becoming an ascetic; as a young prince riding from
the palace, probably to the park where he discovers misery;
and his encounter with a beggar. The style of the miniatures
links this cover with the Kdrandavyiha manuscript, and
hence to castern India outside the Pala dominions. wL

Illustrated on page 50

51. Life of the Buddha

China. 1818

Shi jia ru lai ying hua shi ji, hand-coloured woodblock print. 4 tolios.
32 - 29¢cm. OMPB Or. 13217

The life of the Buddha, as recorded in the Tripitaka, became
a popular subject for illustration in China. The story tells how
the young prince Siddhdrtha encounters an old man, a sick
man and a corpse outside the palace walls. Other illustrations
depict stories appealing to the Chinese such as the young
Bodhisattva at school. In a traditional academy, with Chinese
thrcadbound books on shelves, his halo sets him apart from
the other pupils. bW

llustrated on page 50

3} The scriptures and their transmission

52. The story of Vessantara
Thailand. tarly 19th century

Manuscript of Vessantarapdtuka in Pali. Cambodian script. 28 palm
lcaves with 8 pairs of miniatures. 5 ddcm. OMPB Or. 1245A

An clegantly produced text of two sections of the last of the
547 jdtakus in the Pali canon. As the Great Jataka, it is the
most revered in Thailand. It epitomises the merit of giving,
tor the Buddha-to-be gives away his property and loses his
position. Wandcring in the forest with his family, he even
gives away his wite and children but they are later reunited.
The illustrations of these sections show various forest animals
in natural scttings on gold, or black, backgrounds. They do
not specifically illustrate the story. HG

Ilustrated on page 50

53. The previous lives of the Buddha

Burma. Mid-19th century

lustrated paper book in 137 [olds of the Jdtaka in Burmesc.
- 18em. OMPB Or. 13538

The Jdtaka was among the first Buddhist texts in Burma; on
the great temples of Pagan, Burma’s capital from the llth to
the 13th centuries, jdtakas abound on terracotta plaques and
in wall-paintings, captioned in Pali, sometimes with Mon and
Burmese glosses. Although many Burmese nissavas ot the Pali
Jdtaka commentary of Buddhaghosa were compiled over the
years, popular Burmese prose translations were made only in
the late 18th and carly 19th centuries. Hlustrated Jataka manu-
scripts in Burmese date trom this time and no doubt helped
teach the Buddhist precepts as the earlier temple illustrations
had done.

The opening displaved is of the Vanndroha jdtaka
(number 361) which tells of the Buddha’s previous birth as
a tree spirit (the gilded figure depicted topright). A lionand a
tiger (left foreground) lived as good friends in a mountain
cave in the forest. A greedy jackal tried to make them quarrel
by telling them separately that each maligned the other. The

jackal hoped to make them kill cach other so that he could cat

them, but they wisely refused to believe gossip. PAH

(Nustrated on page 51

53



3 The scriptures and their transmission

T ﬁ"h

.,-:,. T s et n%._;-._ 2L b e g
: #,?2 gmﬁﬁzﬂinve&itagim;‘qwq
mi63¥6 TS b '_

| ‘T "r - "{("ﬁ :
:ﬁﬁm:ﬂ'maﬁm

;wﬁ (2% i’

F-—-IF A =

The Mahayana

54. Hymn in 150 verses

From Dunhuang, Gansu province, China. 5th-6th century AD

incomplete pothi manuscript of Satapaficdsatikdstotra of Matrceta
in Sanskrit. Slanting Gupta script. Ink on paper. 3 folios. 8.5 X 36.5¢cm.
IOLR Ch. vii. 001B, 1-3

Hymns in praise (stotra) of the divine characterise both
Hinduism and Buddhism from about the lst century AD.
Even in the Hinayana the Buddha’s development of a super-
human, transcendent personality made such hymns possible.
The most famous Buddhist hymn-writer was Matrceta
(2nd century AD) who seems to have worshipped Siva before
becoming a Buddhist. He is supposed to have been converted
by Aryadeva, disciple of Nagarjuna.

The simple beauty of these Sanskrit hymns appealed to
Hinayanists and Mahayanists alike, as for example: ‘Revilers
have you overcome by mildness, the malicious by making
them secure, liars by the truth and the malevolent by your
fnendship” (v.122). Such non-sectarian sentiments were ideally
suited to communal chanting in monasteries where monks of
both persuasions dwelt together. JPL

55. The Gem-heap Sttras

China, from Dunhuang, Gansu province. 8th century AD

Scroll of Ratnakitapariprechasitra in Chinese. Ink on paper.
27cm x 11.5m approx. OMPB Or. 8210/S. 351

The earliest Mahayana satras appear to be those collected in
the Ratnakiita, or ‘Gem heap’, a collection of forty-nine sep-
arate works from different periods made before the 2nd cen-
tury AD. Some had previously been translated separately into
Chinese, but the collection as a whole represents the earliest
Mahayana group. This scroll contains the forty-seventh work
in the collection, the Ratnakiitapariprccha, the Bodhisattva
Ratnakiita’s Assembly, translated by Fa Hu of the Western
Jin dynasty (AD 265 -316). The paper scroll is attached to its
original wooden roller and the silk tie, showing the complete
torm of the early ‘book’ in China. Various sitras in this col-

lection attempt the first systematic statement of the way of
the Bodhisattva. FW
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56. Satra of Eternal Life

China, from Dunhuang, Gansu province. 6th century AD

Scroll of Sukhdvativygha in Chinese. Ink on paper. 27cm x 6.5m.
OMPB Or. 8210/S. 2117

The principal siitra of the Pure Land school (which began in
China in the early 5th century and was later exported to
Japan) is the Sukhavativyaha which exists in a long and a
short version. There are several translations of both; this is an
example of the shorter version, the Amitayuhsitra, translated
by a Soghdian, Kang Senhui (or Samghavarman), in AD 252.
Both versions contain detailed descriptions of the Pure Land,
or Paradise of Amitabha (in the east in Sanskrit and Khotanese,
in the west in Chinese). Rebirth in the Pure Land results from
meritorious deeds combined with faith and devotion to
Amitabha in the longer version, faith and prayer alone in the
shorter version. FW

57. Incantation of the Sutra of Eternal Life

From Dunhuang, Gansu province, China. 9th-10th century AD

Pothi manuscript of Aparimitayuhsatradharani in Khotanese.
Upright Gupta script. Ink on paper, with 1 miniature in gouache.
20 folios. 6.5 x 35cm. IOLR Ch. x1vi. 0015

This brief text is a dharani, or incantation (see Vajrayina
section), explaining the rewards gained by reciting the sitra
of its title. Like all such works it repeats endlessly the same
basic formulae, varying only the numbers of persons, times or
years involved. Whoever recites this satra in praise of Apari-
mitayuh, or has it written, will repeatedly have his life
extended by 100 years, until when he finally dies he will
obtain rebirth in the paradise (buddhaksetra) of Aparimi-
tayuh. Although the basic texts of the Pure Land school are
Indian in origin, its ideas attracted little interest in India
itself, no doubt because of the discrepancies between its
sensual paradise and the orthodox Middle Way.

At the beginning of this manuscript is a small roundel of
two concentric circles with a coloured seated Buddha (appar-
ently Amitabha) superimposed against the inner circle.
Amitayuh and Aparimitayuh mean the same thing - Endless
Life - and are alternative names of the Buddha Amitibha
(Endless Radiance). Khotanese was the ancient language of
western Xinjiang and has now been identified as one of the
Saka or Scythian languages of the Iranian group. JPL
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58. The Doctrine of the Middle Way

China, from Dunhuang, Gansu province. 5th century AD

Scroll manuscript of Madhyamakasdstra in Chinese. Ink on paper.
27 - 9tcm. OMPB Or. 8210/S. 3286

The Middle Way, rejecting doctrinal extremes, is associated
with Nagirjuna (2nd century AD). It was introduced into
China through Kumarajiva’s translations and Seng Zhao's
interpretations. Seng Zhao continued Nagarjuna’s arguments
on Emptiness and the unreality of all forms of existence. In his
essay ‘Prajiid is not knowledge’ he expresses ideas approach-
ing Chinese Taoist philosophy which also stresses the Middle
Way, and closeness to Taoism is sometimes cited as one of the
reasons for the success of the Madhyamaka doctrines in 4th-
and 5th-century China. FwW

59. Eulogy on the Middle Way
Japan, Daianji Temple, Nara. 1294

Block-printed Japanese edition of Nagarjuna’'s Madhyamakakarika
(Chiron geju). 1 folding vol. Ink on a mixture of gampi and mulberry
paper. 25.3 » 8cm. OMPB Or. 81.¢. 4

The text is one of the three fundamental doctrines of the
Sanron (Three Treatises) school which stressed the Middle
Way. The first real school to reach Japan from China in the
7th century, it was to flourish in the Kamakura period at the
Todaiji, the main monastery in Nara. This is one of the three
Buddhist texts printed, between 1292 and 1295, under the
patronage and supervision of the monk Sokei of the Daianji
temple. The present copy came from the T&daiji Shinzen'in
collection, as the large black seal of ownership testifies. vy
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60. The Perfection of Wisdom in 8,000 Sections

From a stdpa at Khadalik, Xinjiang province, China.
7th 8th century AD

4 folios from a pothi manuscript ol Astasdhasrikd Prujpddpdramitd-
stitra in Sanskrit. Upright Gupta script. Ink on paper. 11.5 - 40cm.
OMPB Or. 8212/56 (Kha. i. 5)

The title ‘Perfection of Wisdom’ embraces numerous scrip-
tures written on the twin themes of the way of the Bodhisattva
(the Six Perfections) and the doctrine of Emptiness. Some of
these texts are as long as 100,000 slokuas (a unit of thirty-two
syllables): others as short as a few hundred (nos 64 9). The
earliest of these, and perhaps the earliest of all Mahdyina
satras, is this version in 8,000 slokas produced probably in
Andhra in southern India in the Ist century AD. lts philosophy
may be succinctly stated thus: ‘'The nature of all phenomena
(dharmas) is non-nature and their non-nature is their nature.
Their one characteristic is having a non-characteristic.” Even
emptiness is not a characteristic: entitics arec empty because
they do not exist. The non-perception ol these non-entities is
called the Perfection of Wisdom. The Prajiidpdramitd was one
of the carliest texts translated into Chinese, and many manu-
scripts were produced in Central Asia. L

61. The Perfection of Wisdom

From a stipa at Khadalik, Xinjiang province, China. 8th century AD

2 fragments of a pothi manuscript of Prajiidpdramitd in Sanskrit.
Upright Gupta script. Ink and gouache on paper. 10 - 12.5 and
}3.5cm. Roundcl originally 5.5¢cm diamcter. OMPB Or. 8212/174
(Kha. i. 220)

The scated Buddha is a larger version of that in the Aparimi-
tayuhsitra (no.57) but corresponding to that in the Vajra-
cchedikd (no.66) in position.

The Indian-script manuscripts with miniatures or illumi-
nations found in Central Asia are all cither in the Iranian
language Khotanese or found in the Iranianised districts of
south-western Xinjiang near Khotan itsell. The ancient Iran-
ians loved richly illuminated manuscripts, and explored the
decorative possibilities of the large roundels found in such
Indian manuscripts as no. 46. There the roundels serve as
chapter markers, which in some of the pages in New Delhi are

claborately drawn dharmacakras. Among the Central Asian
manuscripts the dharmacakras in no. 76 have been coloured.
No. 66 has line drawings of the Buddha against a dharmacakra,
while in this and in no. 57 the background has been simpli-
ficd and the main figure coloured. As so few surviving
Central Asian manuscripts have decorations ol this sort, 1t
would seem that illumination was rarely attempted. The
reason lies perhaps in a respect tor the calligraphic austerity
of the original Indian madels. This is the only extant illustrated
manuscript from the Khotan arca, all the others being from
Dunhuang. nl

Ol
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62. The Perfection of Wisdom in 8,000 Sections

India, Vikramasila monastery, Bihar. ¢.1145
Pothi manuscript of Astasdhasrik@ Prajiidpdramutdsatra in San-
skrit, copied in the 15th year of Gopala. Siddhamdtrkd script. Ink

and gouache on palm leaves, with plain wooden covers. 337 folios.
7 + 41cm. OMPB Or. 6902

Most surviving illuminated Indian Buddhist manuscripts of
the 11th and 12th centuries are of this text, by that time long
accepted as the final scriptural statement of the Mahdyana
philosophy. As such, it had a mystical significance for the lay
community who commissioned illuminated manuscripts ot it,
even though the subjects of the miniatures had no particular
reference to the text. Here the divinities represented are
Avalokitesvara as Simhanada (the Lion’s Roar) seated on the
back of a lion, and Maitreya in the teaching gesture between
Sudhanakumara and Yamari. JPL

63. The Exposition of the Perfection of Wisdom

China, from Dunhuang, Gansu province. AD 593

Scroll manuscript of Mahdprajiidpdramitdsdstra in Chinese. Ink on
paper. 27¢cm - 9.4m. OMPB Or. 8210/S 227

This work is a commentary by Nagarjuna 11 on the Perfection
of Wisdom in 25,000 slokas, translated by Kumarajiva (AD
384-417). Nagarjuna 1, his teacher, founded the Madhyamaka,
or ‘Intermediate’ school, which stressed a middle path between
the extremes of believing in existence and non-existence.
Nagarjuna Il linked his master’s philosophy directly with
the Perfection of Wisdom texts. Through his translations
Kumarajiva established the school in China where it was called
the ‘School of the Three Treatiscs’. Kumarajiva was not Chinese
but half Brahmin, half Kuchcan and studicd Buddhism in
Kashmir and Kashgar. He sct up a translation bureau of 1,000
monks in the Chinese capital, which translated Sanskrit works,
many of them now known only in Chinese. W

64. The Perfection of Wisdom in 100,000
Sections

Northern India, from Dunhuang, Gansu province, China.
8th century AD

Incomplete pothi manuscript of Satasdhasrikd Prajiidpdramitdsitra
in Sanskrit. Late Gupta script. Ink on palm leaves. 69 folios.
4.5 = 50.5cm. 10LR Ch. 0079a

Among the most precious relics found at Dunhuang was a
large palm-leaf manuscript of the longest recension of the
Prajiidparamitd, which must have originally been written in
northern India before undertaking its perilous journey to
Dunhuang, perhaps through Tibet, as this is the period of the
Tibetan occupation of Dunhuang. The manuscript must
originally have contained some 1,000 folios. PL

65. The Perfection of Wisdom in 100,000
Sections

Central Tibet. 17th century

IHuminated title-page from a manuscript of Satusdhasrikd Prujitd-

pdramitdsitra in Tibetan. Gold lettering on black paper. 322 tolios.
25 « 66cm. OMPB Or. 6724, vol. 14

The lettering of the title-page is in relict and gilded. The text
is contained between two miniature portraits ol female deities:
Prajdaparamitd, Mother of all the Buddhas (left), holding a
rosary, a vajra, a text ol the Perfection of Wisdom, and a vase;
Sarasvatl (right), consort of Maijusri, Bodhisattva ot Wisdom,
who is playing a lute. Within the text arc two gold lotuses,
cach containing a single turquoise, the three turquoises
(upper left) symbolising the Three Jewels, the Buddha, the
Dharma and the Samgha. LC
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68. The Heart of the Perfection of Wisdom

China, from Dunhuang, Gansu province. 9th century AD

Scroll of Pryjiidparamitdhrdayasitra in Chinese. Ink on paper.
42 x 22¢m. Or. B210/S. 4289

|
y

The brief Heart Sitra can be written on a single sheet of
paper, here in the diagrammatic form of a stipa or pagoda.
This presentation recalls the stdpa-building activities of the
Emperor Wen (601-4) in emulation of Asoka. The translation
is by Xuan Zang {c.602-664), one of the best-known translators
of Buddhist works into Chinese, also famous for his epic
journey to India to bring back scriptures. His travels lasted
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66. The Diamond-Cutter Perfection of Wisdom

From Dunhuang, Gansu province, China. 9th-10th century AD
Pothi manuscript of Vajracchedika Prajfidparamitasitra in Khotanese.

sixteen years, and he returned to China with 657 titles packed
in 520 cases. His translations are smooth and fluent, revealing
his mastery of both Sanskrit and Chinese, and they are more

detailed than many others. FW
Upright Gupta script. Ink on paper. 44 folios. 7 \ 25.5cm. 2 roundels

6¢m diameter approx. IOLR Ch. 00275 and x1vi. 0012a

= _——  ——
—————

The Vajracchedikd is a summary in 300 sections of the
Prajfiapdramitd, it and the Heart Satra being the most [re- |
quently found of these summaries. There are versions extant
in Sanskrit, Khotanese, Soghdian, Tibetan and Chinese (four
times translated between AD 400 and 800). This Khotanese
manuscript, with the Aparimitdyuhsitra (no.57), proved
the keys to one of the two ‘unknown languages’ of Xinjiang
(Khotanese), since both texts are fairly literal translations
from known Sanskrit originals. The Vajracchedika is illustrated
with two line drawings of the Buddha meditating, in roundels,
at the beginning and end of the text, while on another folio
the roundel is drawn without the Buddha. On the final folio
the roundel against which the Buddha is drawn is a dharma-
cakra. In addition there is a small coloured dharmacakra on
the opening folio in the corner and on the closing folio the
same with the Buddha depicted against it. These tiny circles
echo that of no.57. On the recto of the first folio is a date
equivalent to AD 941. JPL

v/
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67. The Diamond-Cutter Perfection of Wisdom

China, from Dunhuang. Gansu province. 10th century
Manuscript in booklet form of Vajracchedika Prajiidpdrimitasitra in
Chinese. 4 pages of drawings. 14 ~ 11cm. OMPB Or. 8210/S. 5646

The Vajracchedika in Kumarajiva’s translation was one of the
most popular texts in 7th-century Dunhuang judging from
the number Stein collected there; it comes second only to the
Lotus Satra. In it Sakyamuni Buddha instructs his disciple
Subhiiti in the Perfection of Wisdom. This booklet with its
rather crude drawings of Bodhisattvas and Lokapalas (World-
protectors) represents a stage in the development of the
Chinese book, beyond the scroll form. The later traditional
book in China consisted of thin leaves folded at the outer
margin, but the booklets from Dunhuang are generally written
on very thick paper sewn at the inner margin, FW
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69. The Heart of the Perfection of Wisdom

From Dunhuang, Gansu province, China. 9th century AD

Single sheet with text ol Prajidpdramitahrdayasitra in Tibetan.
Ink on paper. 23.5 « 38cm. OMPB Or. 8212/77 (Ch. 00183)

The Heart Siatra is a succinct summary of the Prajiaparamitd.
This beautifully written Tibetan translation is on the back of
a draft letter in Old Turkish by a military official, which is
datable to the 9th century. The Tibetans occupied Dunhuang
for about 100 years from AD 766. pL

INustrated on page 61

70. The Lotus of the Good Law

From a stapa at Gilgit, Pakistan, 6th-7th century AD

Pothi manuscript of Saddharmapundarikasatra. Cursive Gupta
script. Ink on paper. 7 folios. 7.5 - 27c¢cm. OMPB Or. 11878 B

The Lotus Sitra is a restatement of the way of the Bodhisattva.
It pays particular attention to Avalokitesvara, merely to think
of whom saves from peril, but also includes fresh doctrinal
matter in chapter 15 concerning the Buddha, now regarded as
omnipotent and eternal. Perhaps this shows a concession to
the masses’ craving for a divinity to worship, and not surpris-
ingly this is the most popular scripture in Far Eastern Budd-

hism. The passage can, however, be interpreted in the light of

the Emptiness doctrine as meaning that there is no distinction
between transmigration and nirvdna, and neither in fact
exists: the Buddha is therefore eternal.

The Gilgit stidpa excavated in 193] contained three frag-
mentary paper manuscripts of the Lotus Sitra. These are the
earliest specimens of paper from South Asia proper, probably
of local manufacture. The list of the forty-two donors of this
manuscript on the colophon page, a happy survival, indicates
a mixture of Indian and Iranian names, some of the latter
being Khotanese. JPL

Hlustrated on page 62

71. The Lotus of the Good Law

From a stipa at Khadalik(?), Xinjiang province, China. 7th century AD

Pothi manuscript of Saddharmapundarikasitra in Sanskrit. Up-
right Gupta script. Ink on paper. 500 folios approx. 18 - 56.5cm.
OMPB Or. 9613

This magnificent manuscript of the Lotus Satra is now split up
among various institutions, the major part in Leningrad. Its
find-spot is unknown, but was probably a stapa in the
neighbourhood of Khotan such as Khadalik, which had excep-
tionally rich manuscript deposits. Its native finders sold most
of it to the Russian consul in Kashgar, but other folios were
also taken to British and German consular officials. The calli-
graphy is extremely fine. the severity of the manuscript being
relieved only by large circles at chapter endings sometimes
the full height of the text. On the incomplete colophon page
the circle becomes a dharmacakra. The details of the colophon
indicate that the commissioner (whose name is lost) and her
family were of Indian origin but used the local language
Khotanese. Towards the end of the manuscript considerable
fire damage is apparent.

64

The text of the Central Asian manuscripts of the Lotus Sitra
apparently represents an earlier state of the text than that of
the Nepalese and Gilgit manuscripts. It was the version trans-
lated into Chinese by Dharmaraksa in AD 286. Meanwhile in
India the text secems to have been re-edited, some of the
peculiarly Buddhist Sanskrit ‘improved’ to bring it into har-
mony with classical Sanskrit. This is the version known from
the Nepalese and Gilgit manuscripts, and was used by
Kumadrajiva for his classic Chinese translation completed in
AD 406. JPL

72. The Lotus of the Good Law

China, from Dunhuang, Gansu province. 9th- 10th century

Manuscript in booklet form of Saddharmapundarikasitra in
Chinese. 25th section. Ink on paper, with coloured illustrations.
18 - 10cm. OMPB Or. 8210/S. 6983

The Lotus Siitra outnumbers all others brought back from
Dunhuang by Stein. The most popular section was the twenty-
fifth which describes how a person in distress, threatened by
fire, thieves or drowning, can be saved by calling upon the
Bodhisattva Avalokitesvara, whose name is translated into
Chinese as ‘The one who hears the cries of the world’, This
booklet illustrates the earliest stage of what was to become an
immensely popular form of book production, particularly
with the enormous development of printing in the early Ming
(1368-1644), where each page contains both text and illus-
tration. FW

Hlustrated on page 62

73. The Lotus of the Good Law

Western Japan. ¢.1240- 80

Block-printed pa;ier roll of Saddharmapundarikasdtra in Chinese.
Vol. 7 (sections 20-4). 27.5cm - 99m. OMPB Or. 64. b. 35

From its introduction, probably in the 6th century, the Lotus
Satra in Chinese became as popular in Japan as in China. The
earliest Japanese manuscript extant is a copy of a Chinese
commentary on the Lotus Sitra of 614-15 by Prince Shotoku
Taishi. The first printed edition of known date was issued in
1225. This handsome copy of the seventh roll, block-printed
in jet-black ink, was formerly in the Jissdji temple in Ueno
province to which, according to a handwritten colophon, it
was presented by the monk Shinshu in the early 16th century.
It is printed in a bold regular style of script characteristic of
the mid-Kamakura period (1185-1333) and is ornamented
throughout, on the borders with random gold and silver foil,
and sprinkled with gold dust. KBG



74. The Teaching of Vimalakirti

From Dunhuang, Gansu province, China. 8th- 9th century AD (?)

Scroll of part of Vimalakirtimrdesasitra in Soghdian, written on the
reverse of a Chinese sdtra. Ink on paper. 27¢cm - 2.93m.
OMPB Or. 8212/159 (Ch.00352)

The teaching of Vimalakirti is another exposition of the
Emptiness doctrine. It takes the form of a conversation be-
tween the layman Vimalakirti, pretending to be ill, and the
Bodhisattva Manjusri, sent by the Buddha to enquire after his
health. At first the sitra is a witty account of earlier conver-
sations between Vimalakirti and the disciples and Bodhisattvas
attendant on the Buddha, all of whom have been worsted in
earlier discussions through Vimalakirti's exposition of ‘empty’
conversation - nothing can be taken for granted because
nothing is capable of ultimate confirmation - and hence
refuse to go to Vimalakirti’'s bedside. After exchanges of this
sort with Maijusri, Vimalakirti finally explains the way ot
the Bodhisattva in terms of the Emptiness doctrine (how the
Bodhisattva lives in the world but apart from it, ctc.) pL

75. Collected commentaries on the Sutra of
Vimalakirti’'s Tcaching
China, from Dunhuang, Gansu province. AD 674

Scroll of commentaries on Vimalakirtinirdesasatra in Chinese. Ink on
paper. 27cm - 6m. OMPB Or. 8210/S. 1412

This sdtra has long been popular in China, the character of
Vimalakirti explaining its success, for he was a brilliant
conversationalist and lived in comfort though a disciplined
follower of the Buddha. For the Chinese who believed it
essential for family members to look after each other and care
for their ancestral spirits, monasticism was the antithesis ol
family life and worship. This sitra, with its emphasis on the
layman, suited the Chinese view. The commentaries on the
siitra were written by Kumarajiva and his disciples Seng Zhao
(374 414), who was converted to Buddhism by this sdtra, and
Dao Sheng (¢. 360 434), who spent much time on the beautiful
holy mountain of Lu Shan, and Seng Rui. FW
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76. Stitra of Golden Light

Found near Khotan, Xinjiang province, China. 7th-8th century AD

Pothi manuscript of Suvarnaprabhdsasitra in Khotanese. Upright
Gupta script. 11 folios. 10 X 37.5cm. OMPB Or. 9609

The Suvarnaprabhasa continues the ideas on Emptiness of
the Prajiigparamita and on the eternality of the Buddha from
the Lotus Sitra, but introduces many Hindu gods and god-
desses, all anxious to advance Buddhism. The idea of the
mantra, the charm for warding off evil and magically gaining
one’s desires, is advanced, as is material reward for the
promulgation of this particular sdtra. Such ideas were to
develop into the Vajrayana.

The manuscript contains roundels with coloured and un-
coloured dharmacakras, intermediary perhaps between the
uncoloured dharmacakra of no. 46 and the roundels enclosing
pictures of the Buddha (nos 57 and 61). JPL

77. Sutra of Golden Light

China, from Dunhuang, Gansu province. Late 8th century AD

Scroll of Suvarmaprabhdsasiitra in Chinese. Ink on paper.
27c¢m x 6m. OMPB Or. 8210/S. 1963

The protective idea of the mantra, advanced in the sitra, is
given further significance in the colophon which reads: ‘The
Buddhist disciple Lu, on behalf of her deceased ancestors of
seven previous incarnations and her kinsfolk .. .. and because
she herself has fallen into the hands of the foreign barbarians
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[Tibetans], has reverently caused one roll of the sitra to be
copied, praying that the two countries [China and Tibet| may
live in amity, that hostilities may cease and that all homeless
people may speedily reach their native villages.’ FW

78. Garland Sutra

China, from Dunhuang, Gansu province. AD 522

Scroll of Buddhavatamsakasitra in Chinese. Ink on paper.
27cm - 4m. OMPB Or. 8210/8. 2724

The Garland Sitra, one of the Mahdyana idealist sitras,
appears to have been composed in the 3rd century AD. There
are three Chinese translations; this is the first, made by
Buddhabhadra in AD 418-20. These sidtras are concerned
with the Bodhisattva’s quest for truth and establishing a view
of the world in which all principles are related. A totalistic
system is envisaged with everything leading to the centre, the
Buddha. The Hua yan, or Garland school, flourished in China
from the early 8th to the late 9th centuries and is supposed to
have been popular with the ruthless Empress Wu, as it pro-
vided a religious sanction for her totalitarian schemes.  Fw
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79. Crossing to the island of Lanka

China, from Dunhuang, Gansu province. ¢.7th century AD

Scroll of Lankdvatarasiitra in Chinese. Ink on paper. 30cm -
OMPB Or. 8210/5. 5311

12.9m.

The siitra was translated by Gunabhadra in 443 but is par-
ticularly associated in China with one of the later schools, the
Chan (Japanese Zen), traditionally founded by Bodhidharma
who sat in front of a wall for nine years in the early 6th century.
The Lankdvatarasitra is named after its setting in Sri Lanka,
and its subject is the Doctrine of Inner Enlightenment, ac-
cepting Consciousness as the only existent principle. Tran-
scendence of mental discriminations is made possible by the
presence in everyone of the embryo of the future Buddha. A
Chan, or Zen, aspect is that communication of ideas is not
necessarily verbal. FW

80. The Doctrine of stages of the Yogacara
school

Japan, Kofukuji Temple, Nara. ¢.1213

Block-printed Japanese edition of Yogdcdrabhiamisdstra (Yuga shiji
ron) in Chinese. 77th of 100 maki. Ink on white mulberry paper.
Iroll. 25.5¢m ~ 9.7m. OMPB Or. 64.b.4

The doctrines of the idealist satras were analysed and sys-
tematised by Asanga (c. AD 290-360), particularly in his
Madhyantavibhdgasastra (Discrimination between the Middle



and the Extremes). He regarded the Madhyamaka denial ot

existence as an extreme rather than a middle position, the
latter being one in which existence is credited only to the
imaginer of the non-existent, i.e. Consciousness (Vijidna) is
the only existent. In his lengthy dissertation Yogdcdrubhami-
sdastra he applies this position to the doctrine of the Ten
Stages on the way of the Bodhisattva.

This fundamental work of the Yogacara school was trans-
lated into Chinese by Xuan Zang and becamc one of the
leading scriptures of the Japanese Hosso sect. Though un-
dated, this maki belongs on stylistic grounds to the celebrated
edition of Kenryaku 3 (1213) by the monk Koci, a lcading
figure in Kofukuji printing. This 100-muaki edition constitutes
the largest printing undertaken in Japan up to that time, apart
from the Empress Shotoku’s dhdrani (no.391). The printed
postface records that donations were received from “the rich
and poor of Nara’ to finance the printing, the carliest ac-
knowledged example of a practice that was to become com-
mon. YYR, JPL

e ——— —_——e—— —_— - -

81. The Collection of Avalokitesvara’s Qualities

Eastern India. ¢. 1100

3 folios from a pothi manuscript of Kdrandavyiithasitra in Sanskrit.
Transitional Siddhamdtrkd script. Ink and gouache on palm leaves.
53 folios. 5 - 35cm (max.}. OMPB Or. 13940, f1. 17a, 212, 322

The Kdrandavviha is a comparatively late sitra (6th-9th
centuries) for the glorification of the Bodhisattva Avalokite-
svara, firstly as succouring all humanity (rescuing beings
from hell and other unpleasant situations), but also in its latest
passages, as onc whose glory exceeds that of the Buddhas: in
him is contained the entire universe. This is a phase of the
Mahdyina where the Bodhisattvas are akin to the great gods
of Hinduism (Avalokitesvara has many gqualities in common
with Siva), and where the Buddha is overshadowed by the
glory of his creations.

This manuscript is unique amongst 11th- and 12th-century
Indian Buddhist manuscripts in containing miniatures illus-
trating the text: Avalokitesvara as the magic horse Viliha
escaping from the rdksusis (cannibalistic demonesses) of Sri
Lanka with the merchants’ sons; or with the Bodhisattva
Sarvanivaranaviskambhin, whose questions form the main-
stay of the text; and exuding water from all his pores to
relieve those in hell, L

Hlustrated on page 67
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The Vaj rayéna

82. Stamp with text of an incantation

Kashmir. 7th- 8th century AD

Steatite rectangular stamp with handle and petal decoration on
upper surface. 13 lines of Gupta script in reverse. 4.9 » 6.3cm.
OA 1880-168

Slightly later than the development of the stotra in Buddhism
came the dhdrani, a (usually) brief text in sdtra form em-
bodying a mantra, a charm, of frequently unintelligible syl-
lables whose repetition protects from ill or ensures advantage.
This stamp bears a dhdrani in Sanskrit, engraved in reverse
for impressing on clay, couched as a litany to Sakyamuni (the
golden-eyed, the perfectly enlightened, the refuge of all the
Tathagatas, etc.). It ends: whoever constructs a caitya after
having written this dhdrani and thrown it inside, will gain
the merit of having constructed 100,000 caityas. JPL

83. Incantations to the Five Great Protectresses

Eastern India. ¢. 1057

Pothi manuscript of Paficaraksd in Sanskrit. Commissioned by
Queen Uddaka. Siddhamadtrkad script. Ink and gouache on palm
leaves. 70 folios. 5 X 56 cm. Cambridge University Library (Add.1688)

The Pancaraksa is a collection of five dharanis addressed to
goddesses for protection against evil spirits (Sahasrapramardini),
sin and all obstacles (Pratisara), snakes {Mayri), wild animals
and insects (éitavati), and diseases (Mantranusarini). When
these five hymns became a collection is not certain, but since
the Chinese Canon possesses no complete translation, the date
may be assumed to be between the 8th and 10th centuries, when
the earliest Indian manuscripts are found. At least two are
much earlier: the Mahamayiridharani was translated into
Chinese by Kumarajiva c. AD 400; and the Mahapratisaradha-
rani was translated by Amoghavajra c. AD 746-71.

This is the earliest illustrated manuscript of the text with a
unique series of thirty-six miniatures. Here Mayuri, the Pea-
cock Goddess who protects against snakes, is accompanied by
two Mortal Buddhas, Maitreya, Vajrapani and Tara. JPL

Illustrated on page 117

84. Incantations and other esoteric sutras

From Dunhuang, Gansu province, China. AD 943

Scroll of dharanis and satras in Sanskrit and Khotanese. Upright
Gupta script. Ink on paper, headpiece of gouache on cloth.
29cm x 21.5m. IOLR Ch. ¢.001

The six texts in this scroll form a ritual collection of esoteric
satras. At the beginning is a rectangle of cloth painted with
two geese standing on lotuses holding stems of lotus buds in
their mouths. The effect resembles the later Islamic ‘unvdn, or
headpiece opening a text, and like the latter doubtless derives
from late classical and Byzantine headpieces. There are four
colophons, giving a date equivalent to AD 943. JPL
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From Dunhuang, Gansu province, China. 9th-10th century AD
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! Pothi manuscript of dhdranis in Khotanese. Upright Gupta script.
| | Ink on paper. 7 folios (3 with drawings in margin recto and verso).
5.5 X 27.5cm. IOLR Ch. 00276

BN s . wspwp  Here the left margin has been broadened and used for drawings
) __ 5" | : of the Buddha, two to a side. This arrangement resembles
{ . g more the Chinese style of book illustration, separating painting
and text as in no.72, than other Central Asian illustrated

manuscripts (nos 61, 66), so that it may be considered as
outside the Central Asian tradition of manuscript illumination.

- _ JPL
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e *rr,“'ﬁ*:}n | B e VR ' From Toyuk, Xinjiang province, China. 10th-11th century AD
dﬂ!"‘j‘jﬂ‘”‘ ' : R B 1'" - s 1 ! Block-printed sheet in 4 sections, each containing an identical Uyghur

dharani with glosses in Sanskrit in Gupta script. Ink on paper. Each
leaf 26 x 11 cm. OMPB Or. 12551A (Toyuk 040)
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Block-printing allowed the rapid dissemination of a charm
among an enormous number of people (see no. 391). This
charm in Uyghur contains an interlinear Sanskrit translation,
to be read at 90 degrees to the Uyghur. JPL

87. The Tantra of the Secret Assembly

Tibet. 17th century

Title-page of a manuscript of Guhyasamajatantra in Tibetan. Gold
ink on black paper. 407 folios. 25 X 66cm. OMPB Or. 6724, vol.67

] o I :
B nmumwi_rﬂﬂﬂw-ﬂ'_ﬁm

A

This text, known as the Secret King of the Tantras, is held to
: contain the essence of the esoteric teachings on ultimate
85 reality or Vajradhara and provides, through the three medi-
tation stages, techniques for utilising evil as well as good to
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negate the ego and attain unity with the Buddha; even ob-
stacles thus become a means of progress. The page exhibited
has two seals inscribed with stylised Sanskrit characters (lan-
tsha): that on the left denotes wisdom, that on the right com-
passion, the two great complementary virtues of Mahayana
Buddhism. LC

88. The Tantra of Kalacakra

India, Bihar. 1446

Pothi manuscript of Ka@lacakratantra in Sanskrit. Maithili/Bengali
script. Ink on palm leaves, gouache on wooden covers. 128 folios.
6 X 33.5cm. Cambridge University Library (Add.1364)

The Kalacakratantra appears to be the last major tantra,
probably as late as the 11th century. The meditating adept,
who already needs to visualise the whole universe within
himself in order to identify with Buddha, now must include
Time (Kala) also. The aim is union with Buddha as Kalacakra,
the Wheel of Time.

~ This manuscript was commissioned by the pious Buddhist
Srijfiana Srika in Magadha in Samvat 1503 (1446) and written
by the Kayastha Srijayaramadatta, evidently a Hindu, of
Keraki. The outer sides of the covers are illustrated with
jdtakas and the inner with the Eight Great Events and the
Seven Mortal Buddhas with three Bodhisattvas. Though de-
scended from Pala illumination, the style shows the linear
treatment and bodily distortions common to all medieval
Indian schools. That a Buddhist text was commissioned in
India two and a half centuries after the destruction of the
monastic libraries shows that the extinction of Buddhism in
its homeland after the Turkish conquest was not so rapid as is
usually supposed. JPL

90

89. The Way of Purity
Sri Lanka. Early 19th century

Pothi manuscript of studdhim&gga of Buddhaghosa in Pali. 236

folios. Sinhalese script. Palm leaves, text incised, carved ivory covers.
7 X 54cm. OMPB Add.11658

In addition to his commentaries (atthakatha) on the Pali
Canon Buddhaghosa wrote this summation of early Buddhist
philosophy and the Abhidhamma which became highly popu-
lar with the Theravada. A masterly epitome of the Buddha’s
doctrine, it is thought to have been a test-piece of Buddha-
ghosa’s knowledge when he arrived at the Mahavihara in
Anuradhapura asking to be allowed to use the traditional
commentaries in Old Sinhalese for his projected commentary
on the entire Canon. JPL

90. Light on the True Meaning

Sri Lanka. 14th century

Incomplete pothi manuscript of Sdratthadipani of Sariputta in Pali.
Sinhalese script. Palm leaves, incised and inked text, wooden covers
painted in gouache. 241 folios. 6 - 60cm. OMPB Or. 6676

Buddhaghosa’s commentary Samantapdasadika on the Vinaya-
pitaka was commented on by Sariputta, a monk in the
Jetavana vihdra in Sri Lanka, in the 12th century. The Thera-
vada in Sri Lanka had by the 4th century split into three. Its
headquarters was the great Mahavihara outside the old capital
at Anuradhapura, founded by Mahinda, the son of Asoka, in
256 BC. A split developed in 38 BC, when King Vattagamani
founded the Abhayagiri vikara which was much more open
than the Mahivihdra to the ideas of the Mahasamgha and
other Indian schools. In the 4th century another sect, the
Sigaliyas, was founded at a time when the ideas of the
Vaitaliyas, the ‘magicians’ (i.e. the Mahayanists or Illusionists)
were gaining ground in Sri Lanka.

The three branches of the Theravada were finally reconciled
in the reign of Parakramabahu I (1153-86), who convoked a
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great council of reconciliation under Mahakassapa. One out-
come was the decision to write a new set of sub-commentaries
(¢ika) on the commentaries (atthakatha) of Buddhaghosa,
with which all could agree, and Sariputta, as one of the
leading monks of the Jetavana vihara, was given the task of
compiling tikas on the Vinaya and on sections of the Sutta-
pitaka.

The covers of this (for Sri Lanka) exceptionally old manu-
cript are painted with lively scenes of dancers and musicians
on the outside (now much faded) and lovely creeper designs
on the inside. JPL

91. The Maunggun gold plates

Burma. 5th century AD

2 gold plates, each inscribed on one side only with 3 lines of Pali in
early Pyu script. Plate A 3 X 25cm; plate B 3.5 X 33.5cm.
OMPB Or. 5340 A & B

These plates are the earliest Buddhist texts discovered in
Burma and among the earliest proofs of Buddhism in Burma.
They were found sealed in a brick in the field of one Maung
Kan (hence Maunggun), near Hmawza in Prome District in
1896. Twenty similar gold plates were excavated near Hmawza
in 1926, and fragments of stone inscriptions in Pali were also
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discovered. Hmawza was the site of Sri Ksetra, one of the
capitals of the ancient Pyu kingdom (5th-9th centuries). The
script on the gold plates and on the stone inscriptions varies
slightly but is closely allied to the Sth-century Kadamba
script of south India. Each plate begins with the well-known
Pali credal formula Ye dhammd. . . . Leal A continues with
nineteen categories from the Abhidhamma in numerical order;
leaf B continues with the praise of the Triratna. PMH

92. Texts for protection from cvil

Burma. Arakan. 1748

Pothi manuscript of Paritta in Pali and Burmese. Black ink on yellow
paper. 47 folios. 10 ~ 33cm. OMPB Add. 12258/B

The Paritta, a collection of texts from the Suttapitaka, are
learnt and recited on special occasions to ward off misfortune,

danger or illness in Burma and Sri Lanka. Various recensions
exist. In Burma the most common has eleven sections of

which the best known is the Mangalasutta. Monks are
frequently called upon to recite the Paritta. This practice is
ancient - a list of the possible texts occurs in the Milinda-
pantha (1st century AD?}, and the Buddha himself allowed his
monks to use the Khandaparitta as a protection for the Order.

This manuscript, Indian, not Burmese in format, comes
from Arakan, which borders Chittagong (in Bangladesh) and
was an independent kingdom until conquered by the Burmese
in 1784. The script has certain Arakanese characteristics
distinguishing it slightly from ordinary Burmese script and
uses different numerals. It is dated Sakkaraj 1110 (1748).
Examples of such manuscripts from this period are extremely
rare. PMH

llustrated on page 74

93. Fifty birth tales

Thailand. ¢.1830-50

Manuscript of Paffidsajdtaka in Pali. Cambodian script. Palm leaf,
with inked text, title leaves bearing gilt and lacquer roundels of
pavilions and ceremonial parasols, gilt wooden covers with vegetal
designs. 256 folios. 6 ~ 58cm. OMPB Or. 12524

The text comprises fifty jatakas additional to the 547 of the
Pali Canon, compiled about 500 years ago, probably in north-
ern Thailand, and includes tales from various sources. A
characteristic story is the Sudhanajdtaka, in which Prince
Sudhana (the Buddha-to-be) marries the kinnari (bird maiden)
Manohara. When she is forced to flee to her homeland on the
slopes of Mount Kailasa, the prince undertakes the dangerous
quest to regain her. It is one of the most widespread tales
in- Buddhist literature, with versions dating to the early
centuries of the Christian era. This copy of the Pajifidsajataka

is from central Thailand and contains nine sections of the
work. HG

Illustrated on page 74
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94, Merit of the Great Buddha

Thailand. Late 18th century

Paper manuscript in 53 lolds of Mahdbuddhaguna in Pali. Cambodian
script with 14 illustrated pages. 9 x 60cm. OMPB Or. 14068

The text is a compilation of brief extracts from the Canon
relating to the Buddha’s life, but the illustrations are of the
last ten jatakas, together with forest scenes such as gencerally
accompany Thai manuscripts of the last tale, the Vessantara-
jataka. The last illustration is the Buddha scated with attend-
ants. These are painted in the finest Thai style with delicate
detail and vivid colours.

One of the pairs of illustrations shows Prince Candakumara,
the Buddha-to-be, whose father has fallen under the influence
of an evil Brahmin. The priest orders a human sacrifice,
including the noble prince of whom he is jealous (shown
scated calmly awaiting his fate above the pyre). But the god
Indra suddenly appears, destroying the royal umbrella that
sanctified the sacrifice. Another pair of scenes is from the
story of Narada who is the Buddha-to-be. He descends from
heaven where he resides as the god Brahma, to aid princess
Ruja (shown within a curtained palace enclosure), in redeem-
ing her heretical father from evil habits. HG

95. Buddhist text on silk

Found at a stipa at Bash-Koyumal, Xinjiang province, China.
6th century AD

Folio from a pothi manuscript in Sanskrit. Indian Gupta script. Ink
on a chalk ground on silk. 13 x 30.5cm.
OMPB Or. 8212/1594 (B. Koy.i.016 - 1020)

In Central Asia Indian tradition was adapted to suit new
languages and manuscript materials. Paper, used in China
since the Ist century AD, was widespread in Central Asia
probably by the 3rd century. Silk also was an ancient Chinese
writing material. This single folio is the only known example
of a Sanskrit silk manuscript cut to pothi shape. It was
covered with a chalk ground and the script written with a
pen. This does not suit the material (which the Chinese wrote
on direct with a soft brush) as much of the chalk has lifted off
taking the writing with it. The scribe, writing in Indian
Gupta script, was perhaps unfamiliar with the usual method.
The folio was found below a niche, once apparently contain-
ing a statue, surrounding the base of a brick stipa inside the
fort at Bash-Koyumal. JPL



96. List of sutras translated into Chinese
by AD 254

China, from Dunhuang, Gansu province. 6th century AD

Manuscript in Chinese. Ink on paper. 26 < 50cm.
OMPB Or. 8210/S.2872

Thirty-six works, mostly shorter Mahayana texts, were sup-
posed to have been translated by Zhi Qian between AD 220
and 252. These included a version of the Dharmapada and one
of the Vimalakirtinirdesasiitra, both of which survive. Though
his tamily had lived in China for some generations, Zhi Qian
was of Central Asian origin. He worked closely with an Indian
master Vighna, particularly on their new version of the Dha-
rmapada, in which the preface, usually attributed to Zhi Qian,
raises the question of how Buddhist texts should be translated.
The alternatives were faithful, literal and perhaps inelegant,
the style advocated by Vighna, or a more polished version
attractive to the literate Chinese public, which was Zhi Qian’s
method and the one favoured in the better-known translations
of Xuan Zang. FW

97. Eulogy of Fo Tu Deng

China, from Dunhuang, Gansu province. 10th century

Manuscript in Chinese. Ink on paper roll, with part of a calendar on
the reverse. 27cm « 1.5m. OMPB Or. 8210/5.276

This fragmentary text, entitled ‘In praise of the lohan and
monk Fo Tu Deng’, records episodes in the life of the monk
who was, like so many early Buddhist translators and teachers
in China, of Central Asian origin. He arrived in north China
early in the 4th century to set up a religious centre, but
warfare prevented him from doing so. His magical achieve-
ments included producing a lotus from a bowl of water and
drawing water from dry wells with a toothpick, but more in
keeping with the Doctrine he tried to persuade rulers to
eschew violence in war and government. His success as a
missionary was such than 893 monasteries and temples were
said to have been built at his instigation, two entire tribes of
‘barbarians’ were converted, and 10,000 disciples instructed
by him. FW

3 The scriptures and their transmission

98. Life of Kumarajiva

China, from Dunhuang, Gansu province. 9th century AD
Scroll in Chinese. Ink on paper. 27¢cm x 1.37m. OMPB Or. 8210/S. 381

Kumarajiva and Xuan Zang are the most famous early trans-
lators and teachers in Chinese Buddhism. Kumarajiva (AD
344 - c.413) was born in Kucha of a Brahmin father and a
Kuchean princess. His fame was such that rulers in ditterent
parts of China competed to possess him at court and he was
held a virtual prisoner by a general in Kucha for seventeen
years. He was a stylish and innovative translator who tried to
produce an elegant version faithful to the text. He believed
that no translation could capture the flavour of the original
and is supposed to have said that reading sitras in translation

was like eating rice that someone else had already chewed.
FW
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99. Frontispiece illustration to the Perfection
of Wisdom

Japan, Kofukuji Temple, Nara. 1383 or earlier

Japanese woodblock edition of Mahaprajidparamitasiitra (Dai
hannya haramitta-kyo) in Chinese. 1 folding vol. Ink on a mixture of
gampi and mulberry paper. 29 X 9.6cm. OMPB Or. 64.b.16

From the Nara period this huge siitra was thought to possess
the power of protecting Japan from natural and human dis-
asters. Copying and, later, printing it were piously encour-
aged by the state and priesthood. Each maki of this edition,
bearing a handwritten date of Eitoku 3 (1383), has a large
{rontispiece depicting Xuan Zang meeting the Buddha to
receive the Tripitaka. Seated on a lotus throne, the Buddha
is surrounded by deities whom he commands to protect Xuan
Zang on his return from India to China. This illustration was
copied from a Song Chinese exemplar, but the silver borders,
together with the graceful ornamentation in gold and silver of
the wrap-around covers are strikingly Japanese. YYB

100. Syllabary of Khotanese Gupta script

China, from Dunhuang, Gansu province. 8th- 10th century

Scroll of alphabet and syllabaries of cursive Gupta on reverse of
Chinese scroll. Ink on paper. 26.5cm X 3.2m. IOLR Ch. lviii.007

The ‘cursive’ Gupta of Central Asia was a hand developed in
the Khotan region from the upright form for secular use. In
the walled-up library at Dunhuang several rolls like this
were found with syllabaries of the cursive script. Though far
from Khotan, the phonology of the syllabaries indicates that
they were written by Khotanese scribes. Such syllabaries are
described in Xuan Zang and other sources as xi tan zhang, i.e.
siddham sections. The work begins with the Sanskrit alphabet,
and the syllabary proper consists of each consonant in com-
bination with the twelve vowels, followed by a variable
number of sections of ligatures (consonant clusters), each
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with the twelve vowels. Each section (zhang) in this scroll
begins with the word siddham (perfect, or auspicious) which
is the name by which the Indian Gupta script became known
in China and Japan. JPL

101. Incantation to the Blue-throated
Avalokitesvara

From Dunhuang, Gansu province, China. AD 650- 750

Scroll of Nilakanthadhdrani in Sanskrit. Alternate lines of late
Gupta (Siddham) and Soghdian scripts. Ink on paper.

14.5cm % 1.29m. OMPB Or. 82]12/175 (Ch. 0029)

A dharani in honour of Avalokitesvara as Nilakantha,
blue-throated, a sobriquet borrowed from the Hindu god
Siva. The Gupta script has been influcnced by later develop-
ments (post-Gupta) in India itself; the Soghdian is not a
translation but a transliteration of the Sanskrit sounds into
the Soghdian alphabet, which is derived from Estrangela
Syriac, brought to Central Asia by the Nestorian Christians.
Since Soghdian is written in vertical columns, the scribe, who
wrote both scripts but allowed his native Soghdian to influ-
ence his spelling of Sanskrit, had to turn the scroll through a
quarter-circle at the beginning of each Soghdian line.
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3 The scriptures and their transmission

Soghdian colonies existed in Xinjiang during the Tang
dvnasty, and the paper used in the Soghdian manuscripts
resembles that of the Chinese manuscripts found at Dunhuang
of the Tang period. Some Soghdian translations also seem to
be taken from the Chinese. The evidence therefore suggests
that the Dunhuang Soghdian manuscripts (see also no.74)
were local products rather than from far away Soghdiana
(western Turkestan between Oxus and Jaxartes). wL

102. The Heart of the Perfection of Wisdom

China, from Dunhuang, Gansu province. 8th-9th century AD
Folding book containing Prajidpdramitdhrdayasatra in Sanskrit.
Alternate columns of late Gupta (Siddham) and Chinese scripts. Ink

on paper. 18 folds, each of 5 columns. 26 - 99cm.
OMPB Or. 8212/195 (Ch.00330)

Unlike the preceding manuscript, where the Soghdian trans-
literation is forced to accommodate the Sanskrit version, this
folding book accommodates both Chinese and Sanskrit scripts
perfectly. The Siddham script is written in vertical columns
with a brush, lending the script some of the idiosyncrasy of
Chinesc calligraphy, while the Chinese characters represent-
ing the Sanskrit sounds occupy the adjacent column. The




script continued to be used in China and Japan for Sanskrit,
both in manuscript and block-printed forms. One of its most
famous masters was the Japanese monk Jiun Sonja (d. 1803).

JPL
Illustrated on page 80

103. Sutra of the Ten Kings

China, from Dunhuang, Gansu province. 10th century

Scroll of Fo shuo shi wang jing in Chinese with illustrations. Ink and
wash on paper. 27c¢cm x 5.5m approx. OMPB Or. 8210/S. 3961

The apocryphal satra of the Ten Kings of Hell appears to have
been composed during the 10th century but probably reflects
earlier ideas. It describes the ten stages through which the
soul must pass after death. Of the Ten Kings who preside over
the stages four are Buddhist (including Yama and the Wheel-
turner of the Five Gati), one is borrowed from traditional
Chinese belief, and the rest are unidentifiable. The paintings
in the manuscript depict the tortures of sinners. The Kings and
attendants are dressed as officials with black ear-flapped hats;
the imagery is a mixture of traditional Chinese and Buddhist
iconography. FW

104. Sutra of filial piety
Korea. 18th century

Taebo pumo unjung-gyong in Korcan. Woodblock print on brown
paper. 29 x 17cm. OMPB Or. 74.b.3

The earliest known version of this sidtra was found at
Dunhuang, and the text probably originated in China between
the 4th and 6th centuries AD. Though Buddhist, it incorpor-
ates the Confucian ethic of repaying one’s parents’ kindness
and devotion through acts of self-abasement. The illustrations
are rough and popular; the pages shown describe the pain of
childbirth and emphasize the hardships borne by mothers to
bring children into the world. EMCK

105. Invocations

Korea. 1800

Woodblock-printed book of dhdranis with manuscript additions.
Ink on paper. 36 x 23cm. OMPB 15313.1.1

Dhdranis in the Far East are Sanskrit sounds used to invoke
Buddhas and Bodhisattvas. These magical formulac are here
transcribed in Sanskrit, Chinese characters and Korean han’gul.
The pages displayed are explanations, with phonetic gloss, of
Sanskrit letters found in the dhdranis. At the end of the book
is a list of the names of those who contributed towards its
publication. EMCK

Illustrated on page 81
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104

106. Commentary on a basic Risshu text

Japan, Saidaiji monastery, ncar Nara. ¢.1250-60

Commentary on Bonmokyo (Brahmajalasitra) in Chinese.
27cm - 11m. OMPB Or. 64.b.5

The Brahmajalasitra, translated into Chinese by Kumarajiva
in AD 406, is a basic scripturce of the Rissht sect (which
maintained the strict discipline of the original Vinaya
and the importance of ordination). However, the original
Hinayana text has now been changed to include the way of
the Bodhisattva. It was widely studied and many Chinese and
Japanese commentaries were compiled. A block-printed edition
of the Bonmakya, produced in 1220, was the earliest work to
have been printed at the Horyuji monastery in Nara.

The commentary exhibited (Bonmokyo Koshakki) was
written by a Korean monk Tae-hyon in the 8th century. It is
in roll form, comprising the second of two volumes and,
although undated, was probably printed in the mid-13th
century. Judging by the script, it may be the oldest surviving
Japanese copy of this work, and it bears clear signs of having
been printed at the Saidaiji monastery, a stronghold of tra-
ditional Vinaya. KBG

Hlustrated on page 81
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107. Essentials for achieving rebirth in Paradise

Japan, probably Kyoto. ¢.1255 or earlier

Block-printed edition of Ojé yoshi in Chinese. Originally 6 fascicules,
rebound in 3 vols. Ink on hishi paper. 25 - 25cm. OMPB Or. 64.b.7

This is one of the major native works of Japanese Jodo (Pure
Land) Buddhism, written by Genshin (942-1017). The Jodo
doctrine was transmitted to Japan in the 7th century, but
between the 12th and 13th centuries it split into many schools.
Genshin laid the theological foundation for the Japanese
Nembutsu sect which advocated salvation through invoking
the name of Amitibha. This copy belongs to the rare
Kentobon recension, which was intended for dispatch to China
for study, so it was more carefully edited than the edition
made for circulation in Japan. YYB
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108. The Tendai view of the highest
Enlightenment

Japan, Mt Hiei, near Kyoto. 1280- 2

Block-printed edition of Mo he zhi guan (Maka shikan) in Chinese.
6 maki (of 10) bound in detcha style. Ink on paper composed of mixed
mulberry and gampi fibres. 26 ~ 15cm. OMPB Or. 64.b.9

This essential scripture of the Tendai (Chinese Tiantai) sect
was expounded by the Chinese founder Zhiyi (531-91) and
recorded by his disciple Guanding (561- 632). The Tendai
sect, based on the Lotus Satra, teaches that everyone can
become a Buddha. The sect was introduced into Japan by
Saicho (767-822) who was sent by the Emperor to China in
804, to search for the best form of Buddhism. Eventually, the
humble monastery where he had lived in solitude grew into a
huge complex of 3,000 temples.

This is a fine and very rare cxample of an Eizan-ban
(Hieizan imprint), reproducing faithfully the handwriting of
the copyists all of whom were calligraphers of note. YYB
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109. Commentary on a ‘Consciousness-only” text

Japan, Nara. ¢.1170- 80

Commentary on Joyuishiki-ron (Vidyamdtrasiddhisastra) ol Dharma-
pila in Chinese. Vol.3. Block-printed paper roll. 26cm - 25m.
OMPB Or. 74.cc.15

The ‘Consciousness-only’ sect of Far Eastern Buddhism
(Fa xiung zong Chinese, Hosso-shii Japanese) is based on the
idealist positions of Vasubandhu (brother of, and commen-
tator on Asanga) and Dharmapala, among others. The
Vidyamatrasiddhisastra, a basic scripture of this sect, was
translated into Chinese by Xuan Zang in the 7th century. It
deals with the eight distinct types of consciousness possessed
by all sentient beings. These doctrines were transmitted from
China to Japan during the 7th and 8th centurics.

A fundamental scripture of the Hossd sect in Japan, the

Joyuishiki-ron was first printed at the Kofukuji monastery ol

108

that sect in Nara. The edition printed there in 1088 is the
earliest authenticated example of Nara printing. This com-
mentary (Joyuishiki-ron jukki) was written by the Chinese
monk Kuiji in the 7th century. The copy on display was
printed in Nara, almost certainly at the Kofukuji, towards the
end of the Heian period (794 1185). KBG

110. Sacred spcll of the Golden Peacock Goddess

Japan, Toji temple, Kyoto. 1224

Japanese edition of Buddhamatrka mahdmayari vidvardpii siatra
(Butsumo dai kujaku myéé-kyé) in Chinese. 3 block-printed rolls.
OMPB Or. 74. cc. 14

This satra, esteemed by the Shingon (True-word. or Tantric)
sect, was translated into Chinese by Amoghavajra (746 - 74} It
advocates chanting the ‘golden peacock’ mantra to ward oft
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evil. This edition is the oldest known work printed at Toji,
the temple which was granted to Kiikai by the emperor and
which subscquently became<the chief seminary of the Shingon
sect. This rare copy was previously preserved in the temple.
Shown here is the colophon giving the date of printing (1224),
the names of the sponsor (ganshu}, copyist and woodblock-
cutter. YYB

).

111. The vow of the Bodhisattva Jizo
(Ksitigarbha)
Japan, Kofukuji temple, Nara. 1306

Japanese edition of Ksitigarbhapranidhana satra (Jizé bosatsu
hongankyé) in Chinese. 3 block-printed folding volumes. Ink on a
mixture of gampi and mulberry paper. 25.3 > 10cm.

OMPB Or. 64. b. 13

This work, translated by Siksananda (652-710) from
Sanskrit into Chinese, concerns the original vow of the Bod-
hisattva Jizo to act as a saviour of all living beings until the
coming of Maitreya. Like Kannon, Jizd is regarded by the
Japanese as a Buddhist saviour par excellence. He is the
guardian saint of children, pregnant women and travellers. A
fine example of the Kasuga-ban editions printed at the Kofukuiji,
this is also one of the very few works of popular Buddhism
among them, in which the textual matter is predominantly
that of the philosophical Hossé sect. YYB
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112. Nirvana of Padmasambhava

Tibet. 19th century

Guru Padma-'byung-gnas-kyi rmam-thar in Tibetan, Block-printed on
paper. 396 folios. 9.5 x 52cm. OMPB 19999. a. 6

The title-page of this life of Padmasambhava is flanked by
miniatures surrounded by rainbows and a fire nimbus. On the
left is Amitabha, from whom Padmasambhava emanates,
holding a begging bowl: on the right Padmasambhava, the
Indian Tantric evangelist in Tibet of the 8th century, wearing
a hat with the sun and crescent moon motif surmounted by a
feather. His right hand holds a vajra and his left a skull-cup;
his left arm supports a ritual trident (khatvanga). The minia-
tures on the second page, with a background of snowy
mountains, rivers and trees indicating Tibet, show (left)
Avalokitesvara and Ye-shes ‘tsho-rgyal (right), Padmasam-
bhava’s chief consort holding a ritual knife and vase. LC
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113. Salistamba’s Siitra

Tibet, from Endere, Xinjiang province, China. Early 8th century AD

Fragments of a pothi manuscript of Salistambasiitra in Tibetan. Ink
on paper. 6.5 X 46.5cm. OMPB Or. 8212/168

This siitra is a Mahayana restatement of Dependent Origination
(Pratityasamutpdda, see Introduction), on the analogy of the
rice plant from the seed to the grain. The fragments of fifteen
folios of the Salistambasiitra were found before images round
the Buddhist temple at Endere, deposited to propitiate the
divinities. They must date from the Tibetan occupation of
this part of Xinjiang and before the temple was abandoned in
the mid-8th century. The manuscript was almost certainly
written not in Xinjiang but in Tibet, as it uses daphne fibres.
Daphne species grow in the high Himalaya and the Tibetan
plateau and were early used by Nepalese and Tibetans for
paper manufacture. These and other Tibetan fragments found
at Endere represent the earliest known Tibetan manuscripts,
scarcely a century after the introduction of the script.  JPL

Ilustrated on page 89

114. The Hundred Thousand Precepts

Tibet. 16th-17th century

Ma-ni-bka’-’bum in Tibetan. Block-printed on paper. 377 folios.
9 x 53.5c¢cm. OMPB 19999. d. 93

A text on the six-syllable mantra, Om mani-padme hum,
the most important in Tantric Buddhism and used to invoke
Avalokitesvara. Two miniatures show (left) the eleven-headed
Avalokitesvara and (right) King Srong-brtsan sgam-po, hold-
ing a jewel. This 7th-century king introduced Buddhism into
Tibet. He is regarded as an emanation of Avalokitesvara, and
his two wives, a Chinese and Nepalese princess, as emanations
of the White and Green Taras, feminine personifications of
compassion. LC

Tllustrated on page 89
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115. Collected Works of Five Sa-skva-pa Lamas , ' | ]
ya-p : & K

Tibet. 18th-19th century

Manuscript of rJe-btsun Sa-skya-pa sku-phreng gong-ma Inga’i gsung
‘bum dkar-chhag in Tibetan. Red and black ink on paper. 63 folios.
9.5 X 55.5c¢cm. OMPB Or. 11375

This text contains the history and doctrine of the Sa-skya-pa
school of Tibetan Buddhism as set out in the works of five of |
its hereditary Head Lamas and was produced as a gift for the
Mongol emperor, Kublai Khan (1260-94). A Sa-skya-pa Head
Lama submitted Tibet in 1244 to Mongol suzerainty and was
appointed Regent. This manuscript, notable for its fine
calligraphy, is arranged in three scripts: first in lan-tsha
(decorative Sanskrit characters) in black ink, followed by a
phonetic transliteration into Tibetan characters in red, and
finally a translation into Tibetan in cursive script in black. At
the top of some pages (including that exhibited) the contents
are described in cursive Tibetan. LC

116. Essentials of the cultivation of teaching |
and alms-giving L3 S

China, Guangzhou. 1737 9| lﬁgqq.ﬁmﬁiy 5 | :-*EI.‘ PH:‘.
Illustrated woodblock edition of Xiu she yu jie ji yao shi shi tan yi in gy ' e \5 i
Chinese. 28 x 18cm. OMPB 15101.c.24 8-@”!*'4 SRAA] Tﬁg |

N\ o\ : NA
In a popular, illustrated work the protective and beneficial WN'QE\H‘N'Q '-'{Lci:\lm“ |

effects of certain dhdranis are explained and illustrated. B R U 1.
They are combined with different mudras, positions of the %}N Gl 5(“[:\! 3“%« |
hands. The combination of magical pictures, mysterious ges- YAHN] | EEMN'NEE;
tures and incomprehensible foreign sounds is characteristic AR ﬁ%‘ Y

of late popular religion in China, whose ideal was to be | il
‘Confucian in office, Taoist in retirement and Buddhist as it R . |
death approached’, for its rituals and the funerals in particular T
promised consolation. The endless chanting of the Sanskrit

dharanis and the low mumbling tones of the priests gave rise

to a Chinese phrase in which purring is described as ‘a cat

reading the siatras’. FW
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117. Collection of Lamaist texts translated
into Chinese

China. 1825

lustrated woodblock edition of Yao shi gi fo gong yang yi gui and
other texts. 29 x 15cm. OMPB 15101.8.8

These Tibetan canonical texts, concerned with medicine and
the Buddha of Healing (Bhaisajyaguru), were translated and
entered the Chinese Canon during the Qing dynasty, when
interest in Lamaist Buddhism was strongest. This was par-
ticularly so under the Qian Long emperor (r. 1736-96} who
built the Lama temple in Beijing, housing hundreds of monks,
and constructed mock Potala palaces in his summer retreat. In
this late illustrated work Tibetan deities are depicted with
prayers in both Tibetan and Chinese. The illustration shows
the Green Tara. FW

118. The Perfection of Wisdom

Tibet, Lhasa(?). 18th century

Manuscript of Prajfidparamitdsitra in Tibetan. Gold on blue paper
with two carved and gilt pinewood covers, title-page in wood with
Mongolian inscription and two paintings in Mongolian style.
23 x 64cm. Victoria and Albert Museum (IM 316-1920)

The ‘title-page’ exhibited exemplifies the connections between
Lamaist Mongolia and Tibet and the trading relations of both
with China; while the manuscript is Tibetan, the title-page is
Mongolian. The Mongolian inscription states that the text is
in Tibetan, translated from the Sanskrit, and the two small
paintings of deities are in the Mongolian style. The brocade Sy
binding the edges of the block and the yellow silk damask = Jast

- -11 =5 ‘:' -a.--

cover are Chinese, linking the two Lamaist extremities of the AN e
Qing empire. sy N

“Thai monks v;ri-si.ting the pillar set up by the Buddhist king Asoka
in 248 BC to mark the Buddha’s birthplace at Lumbini
(Rummindei), Nepal. (Photo Graham Harrison)

20



4 The Buddha image

Buddhist images in human form appeared much later than the
-beginnings of Buddhism and the worship of stdpas. When
legends of the Buddha’s life were illustrated on early stipas
and their railings, the Buddha was originally shown only by
symbols. His presence was indicated, if at all, by footprints,
while a standing woman, his mother, represented his birth, a
tree the Enlightenment, a wheel the Doctrine and the First
Sermon, and the stidpa his death. The lack of human cult
images until the last centuries BC was common to the classical
Indian religions.

The Buddha image poses problems of date and origin. The
earliest images are in the Mathura tradition of central India
and the western-influenced Gandharan style of Pakistan and
eastern Afghanistan. It was once widely supposed that when
Gandhara, the Peshawar Valley, was ruled by Greeks from
Alexander the Great's colony in Bactria (northern Afghanistan),
Greek influence inspired the Buddhists of Gandhara during
the second and first centuries BC to create the first Buddha
image, but this proposition was contested and a compromise
view is that the Buddha image evolved in both centres inde-
pendently and more or less simultaneously in response to a
growing devotionalism in Indian religion.

The Gandharan images showed the Buddha standing or
seated, his robes in the Graeco-Roman tradition of drapery in
more or less realistic folds. The hair was usually in wavy lines
and the Buddha's cranial bump (usnisa) a bun. Compari-
sons were proposed with such Western models as the Graeco-
Roman Apollo and the early imperial statue.

The standing Mathura Buddha copied the thick-set popular
nature spirit (yaksa) but wore monastic robes leaving the
right shoulder bare. The seated image resembled that of Jain
religious teachers (Jinas or Tirthamkaras) and may have
been imitated from them. Its posture is that of the seated yogin
with crossed legs and hands laid in the lap, though sometimes,
as more commonly with standing figures, the right hand is
raised. The robes worn over the left shoulder and arm cover
part of the chest and most of the lower part of the body. On
the head a twisted coil of hair or bun corresponds to the later
cranial bump.

Recently the discussion of priority was reopened by the
examination of Gandharan seated Buddhas which appear
early and closely resemble Mathura Buddhas, particularly
those thought the earliest. Since early Mathura Buddhas have

been found in Gandhara while Gandharan influence on Mathura
appears late, it was concluded that the first Buddha images
were in the Indian Mathura style, while the Gandharan
Buddha grew out of that prototype by incorporating the local
Graeco-Roman stylistic features. This development is dated to
the last century BC and the first century AD.

By the time of the Kusana ruler Kaniska I (c.AD100) a
coin of that monarch bearing a standing figure captioned
‘Buddha’ shows a developed type which looks Gandharan.
Standing Buddhas, in stone, at eastern sites, inscribed and
dated in regnal years of Kaniska, are Mathura images, or
copies, modelled on the nature spirit. A Buddha image in both
traditions thus already existed in the time of Kaniska, whose
date, though given here as AD 100, remains disputed. Earlier
images can be assumed, but their chronology is uncertain.

After these beginnings Buddha images converged icon-
ographically while developing regional characteristics. On
the Gandharan type a naturalistic hairstyle persisted, whereas
Mathura began to represent the Buddha with curls turning to
the right and this manner eventually prevailed. The cranial
bump, or usnisa, became generalised and thought of as a
bony protuberance indicating wisdom, though its origins
may lie in a bun or hair arrangement suitable for wearing a
turban or the ascetic’s top-knot. A hairy spiral between the
eyebrows (iirnd) becomes common, usually as a raised circle,
palms and soles are marked by wheels, and on the hands the
fingers are often joined as though webbed. These are among
the thirty-two major and eighty minor marks of a Buddha or
Universal Monarch. The earlobes are long as if from the
weight of pendants worn by the princely Bodhisattva or
Universal Monarch, and the halo makes an early appearance.
The robes are usually two garments rather than the prescribed
three of the monk: a lower held up by a belt, particularly
visible on the early standing images, and an overgarment
worn either in what has been called the open mode, leaving
the right shoulder bare, or covering both shoulders and
reaching almost to the ankles where the lower garment pro-
trudes. Differences of dress depend on whether the image is
standing or seated, or have sectarian reasons.

Gestures became stereotyped: the hands in the lap of the
seated image indicated meditation; the right hand touching
the ground, palm turned inwards, referred to the challenge of
Maira, when the Buddha called the earth to witness; a raised
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right hand with the palm usually turned outwards was the
offer of reassurance to the faithful; while the right hand held
down towards the ground, palm turned outwards, indicated
generosity or the granting of a boon. When the hands were
brought together in front of the chest, the left below the right,
the gesture was that of preaching. This basic repertory was
later expanded. The left hand, holding an end of the robe to
keep it in place, is not symbolic.

The Gandharan style produced between the first and sixth
centuries AD a vast number of images and narrative reliefs in
stone and later in stucco, using moulds to multiply images in
the interests of increasing merit. Changes in belief also led toa
great number of princely Bodhisattva images whose identifi-
cation with specific Mahdyana Bodhisattvas is not often poss-
ible; only the future Buddha Maitreya is always recognisable.
Buddhas in a Bodhisattva’s head-dress occasionally appear:
these become the different ‘parent’ or Dhyani Buddhas from
whom deities emanate. This sculpture was for stipas and
monasteries which abounded in Gandhara, though only ruins
remain. The monasteries are of the standard Indian ground-
plan: rectangular enclosures with cells along the inner walls, a
veranda fronting them and a central quadrangle.

At Mathurd under the Kusanas the native Indian style
produced images of a sturdy outward-looking type. Here too
Bodhisattvas were carved. Mathura under the Gupta dynasty
(AD 320-550) produced Buddhas and Bodhisattvas of a classi-
cal perfection which still reflected the robust qualities of the
Kusana period. A related school at Sarnath, near Benares,
created a spiritual introspective Buddha image with a subtly
smooth modelling and suppression of garment lines making
the robes translucent and clinging. It became one of the most

influential models within India and beyond. wWZ

119. Buddha

Mathurd, from Manikyala. 1st-2nd century AD

Sandstone. Height 6.5cm. Given by Sir Alexander Cunningham.
OA 1892.11-3.88

This small head is typical of the Mathuri style of central India
with its oval shape and hint of a full-fleshed face. The later
cranial bump (usnisa) is here of the kaparda (snail-shell)
type, a bun or cail of hair peculiar to early Mathura Buddha
images and representing the hair left after the Bodhisattva
had cut off his turban and long hair with his sword on
becoming an ascetic. Found on the eastern edge of the Gand-
haran region, this head is another example of the many
exported Mathura Buddhas which were also probably the
source of the Gandharan Buddha image. wz
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119 (reproduced x 2)

120. Buddha
Mathurd. 2nd century AD

Sandstone. Height 14cm. Given by Sir Alexander Cunningham.
OA 1887.7-17. 54

Seated in meditation, left hand over right in his lap, in a
variety of the early Indian gateway (torana), the Buddha is
entirely wrapped in his robes, their folds indicated by sum-
mary incisions. The later cranial bump (usnisa) is an
almost indistinguishable bun under hair also shown incised.
This treatment is influenced by Gandhara, but the halo with
its scalloped decoration is purely Mathura. wz

lllustrated on page 94

121. Coin

Gandhara, from Ahin Posh stdpa, Afghanistan. c.AD 100
Gold. Diameter 2cm. C & M India Office Collection no.289

Gold coin of the Kusana King Kaniska I showing on its
reverse an image of the Buddha identified by an inscription in
Bactrian reading Boddo. The symbol beside the Buddha is
Kaniska I's personal mark. The Buddha is shown in a



sculptural style, wearing monastic robes and making the
gesture of reassurance.

~ This is the earliest relatively datable image of the Buddha
in the Gandharan style. Certain of its features support the
attribution of the famous Kaniska reliquary (cf.no.8) to the
reign of Kaniska I; it also places the Buddha images on the
Bimaran casket in an early Kusana context. When compared
with the Mathura-style Buddhist sculptures from central
India, dated to Kaniska I's reign, this Gandharan-style image
creates a clear picture of the relative development of these
two schools.

The use of this coin design by Kaniska I testifies to his
involvement with Buddhism and supports legends in later
Buddhist literature of his erection of monuments and assembling
a Buddhist Council in Kashmir. JC

Illustrated on page 95

122. Coin

Gandhara. c.AD 100

Bronze. Diameter 2.5cm. Given by Sir Alexander Cunningham.
C& M. Or.0323

Bronze coin of the Kusana King Kaniska I showing on the
reverse an image of the future Buddha Maitreya, identified by
a Bactrian inscription Métrago Boudo. He is shown seated ona
low stool, wearing the clothes and jewellery of a prince or
nobleman. With one hand he is making the gesture of reassur-
ance, the other holds a water bottle.

This recently discovered coin design shows perhaps the
earliest known identifiable image of Maitreya. It gives a fresh
insight into the development of Buddhist theology and wor-
ship during the early Kusana period. Its composition also
provides a relatively datable point of comparison for the
development of Gandharan images of Maitreya. JC

122 (reproduced X 3)
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123. Buddha

Gandhara, from Takht-i-Bahi. 2nd century AD
Schist. Height 1.04m. OA 1899.7-15.1

The angle of the right forearm and rough projection at the
armpit where a strut supported the lost hand show that this
Buddha was in the gesture of reassurance, offering protection
to the worshipper. The left hand holds an end of cloth from
the robe, and the lower undergarment can be seen above the
Jost feet. There is a noticeable moustache on the upper lip,
and the broken halo has traces of an ancient repair. In type
this Buddha is reminiscent of that on the Kaniska coin
(no.121). wz
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124. Padmapani

Gandhara. 2nd- 3rd century AD
Schist. Height 32cm. OA 1886. 3-19.1

Haloed and with turban and ornaments, this princely figure
has the usual appearance of what are considered the earliest
images of Bodhisattvas as saviour deities. Few can be securely
identified with named Mahdyana Bodhisattvas. The lotus
hanging from the lap, however, makes it probable that this is

Padmapani (‘lotus in hand’), who merged with the com-
passionate Avalokitesvara. wz
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125. Buddha and Bodhisattvas

Gandhara. from Jamalgarhi. 4th- 5th century AD
Schist. Height 41 cm. Given by Sir Alexander Cunningham
OA 1887.7 17.48

This slab with its worshippers in foreign dress beside a fire
altar may be an icon of developing Buddhism. The central
Buddha, flanked by Bodhisattvas and preaching, can be seen
as expounding fresh doctrine as in many Mahayana sitras.
The Bodhisattvas are, on the left, Maitreya, since his distin-
guishing flask is almost preserved and, on the right, perhaps
Avalokitesvara, though he lacks the Buddha figure in the
head-dress occasionally scen in Gandharan sculptures also in
this context. This is an carly example of the triads of Buddhas
flanked by Bodhisattvas that became common later. Wz
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126. Buddha

Gandhara, 4th-5th century AD

Painted stucco. Height 18cm. Given by the Trustees of Brigade
Surgeon Henry Atkins. OA 1962.4-21.1

Of the vast numbers of surviving Gandharan stucco heads
many still show traces of their colouring. On this head the
hair, eyebrows and irises are black; a bright orange-red is
used on the lips and to outline other features. Fewer bodies
survive, since on them the more durable stucco was thinly
spread over clay. Wz

Hlustrated on page 95

127. Monk

Gandhara. said to be from Hadda, Afghanistan.
4th- 5th century AD

Stucco. Height 12.7cm. Bought from the Brooke Sewell Bequest.
OA 1978. 3 6.1

This head of a monk, with its expressive, almost individual
[eatures, full lips and shaven hair, is astoundingly Roman but
no more than many examples from the prolific stucco produc-
tion of the Kabul valley in Afghanistan in the later Gandharan
period. Like many such heads it would have been part of a
larger composition, most probably narrative, in which the
monk, with other figures, was standing or sitting turned
towards the Buddha as he preached or performed some action
from his legendary life-cycle. wZ

IHustrated on page 94

128. Buddha

Gandhara. 4th- Sth century AD

Bronze. Height 41 cm. Given by P.T. Brooke Sewell, Esq.
OA 1958.7-14.1

Presumably once making the gesture of reassurance, this rare
example of a Gandharan bronze has a face of great individuality
with its youthful open-eyed expression recalling the vivid
later stucco sculptures. The ridged garment continues the
Western realism in the Gandharan treatment of drapery but
also contributes, with the large feet and hands, to a certain
heaviness. If the dimensions were sufficient proof, this bronze
might be one found by Cunningham at Manikyaila. Wz

Hlustrated on page 95



129. Buddha

Gandhara, from Sahri Bahlol. 5th century AD or later
Bronze. Height 31cm. OA 1981.6-10.1

This very different example from the few surviving Gand-
haran bronzes belongs to a group from a single findspot and
perhaps atelier. The ridged drapery is very conventional, and
the face recalls not only the later Gandharan stucco sculpture
but, even farther afield, Gupta-period Buddhas from central
India such as that from Mankuwar dated to AD 448-9 (or
429). The backplate, common to the whole group, has a
radiating ornament which appears early in Gandhara, but its
closest resemblance is with painting dated to the 7th century.

wz

Ilustrated on page 99

130. Buddha preaching

From Danesar Khera, Central India. 5th century AD

Bronze. Height 35.5cm. Bought from the Brooke Sewell Bequest.
OA 1969.7-25.1

The rarity of early Indian metal sculpture makes attributions
and dating uncertain. Here, however, there is an inscription:
the queen of Hariraja of the Gupta family dedicates the merit
gained by commissioning this bronze for the attainment of
supreme knowledge (i.e. Buddha rank) by her parents and all
living beings. Numismatic evidence for Hariraja, perhaps a
member of a cadet branch of provincial governors but other-
wise unknown, places him in the 5th century.

Centres of Gupta metal-casting may have existed in eastern
India, and the resemblance between this bronze and the
Sarnath-inspired Mon sculpture of Thailand (cf.no.248) is
instructive. The findspot yiclded a stylistically mixed group
of bronzes, one of which, lithographed in Smith and Hocey
(1895), remains untraced. WZ

llustrated on page 98

131. Buddha preaching

Eastern India, perhaps Sarnath. 5th century AD
Sandstone. Height 1.18m. OA 1880-7

The Buddha sits enthroned, instead of in the more usual
cross-legged position, and holds his hands in the preaching
gesture, associated with the proclamation of doctrine. He is
the teacher whether as a wandering monk, as in the earlier
tradition, or as in the later, a divine figure preaching advanced
doctrines at celestial gatherings. The half-closed cyes are
those of withdrawn meditation, but the hands are active to
bring his message to the world. The monastic garments typi-
cal of the Sarnith school cling with simplicity to the body; the
decorated throne anticipates the crowned and ornamented
image which became increasingly common as a symbol of the
transcendent Buddha. w2

4 The Buddha image
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132. Assault of Mara

Eastern India, perhaps Sarnath. 6th-7th century AD
Sandstone. Height 51 cm. OA 1880-11

Unlike the sometimes fantastic Gandharan narrative scenes
where the Buddha is assaulted by the rejected Mara’s army of
monsters, this Sarnath representation is more an icon with
dominant central cult figure. Instead of the heavy-lidded
Sarnath introspection there is here an apt, if serene, aware-
ness of triumph as monsters hover over the Buddha while
Mara and a daughter stand beside him. The apparently rocky
ground beneath may show not only the discomfited followers
of Mara tumbling when the earth shook at the Buddha’s
summons but also the earth goddess emerging to bear wit-
ness. Wz
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5 Afghanistan, Pakistan and Kashmir

The huge output in the Buddhist Gandharan style (first to
sixth centuries AD) is believed to have ended with the devas-
tations by the Central Asian Hephthalites or White Huns in the
early sixth century. Three related and influential styles suc-
ceeded it in Swat, Kashmir and Afghanistan. Bronze sculpture
and rock-carving are associated with the Swat Valley, the
ancient Uddiyana, ruined monasteries, clay and stone
sculpture, and particularly bronzes, survive from Kashmir,
while in Afghanistan clay replaced stucco and wall-painting
is found. Buddhism spread into what is now Soviet Central
Asia through Afghanistan following the trade routes and
lasted there until the Muslim conquests (seventh to eighth
centuries AD); in Chinese Central Asia it had a longer life.

The most abundant Afghan remains are the late Gandharan
stucco sculptures of vivid and often extremely Western ap-
pearance, but stone sculpture can also be followed up to the
Oxus. By the seventh century huge Buddha images express
the advanced deification of the Buddha. These Buddhas at
Bimiyan are 53 and 36m high and carved in cliff faces honey-
combed with monastic caves. Here and at other Buddhist sites
are wall-paintings in Indo-Iranian styles executed between
the fifth and seventh centuries. Although Hinduism was now
strong, Buddhist art persisted until the eighth or ninth cen-
turies: at Tapa Sardar near Ghazni a huge clay dying Buddha
occurs near a Hindu goddess. At Fondukistan between Bamiyan
and Kabul in about the seventh century a graceful mannered
and Indian style in sculpture and painting characterised not
only Bodhisattvas but also a famous ornamented clay Buddha,
indicative of new tendencies witnessed also by impressed
clay seals with the Buddhist creed and miniature stdpas, as in
India. In the ninth century this region passed to the Muslims.

In Pakistan Buddhism persisted in the Swat Valley in post-
Gandharan stone and metal sculpture. Some images belong to
Vajrayana Buddhism but they are still too few to confirm that
Swat was the Uddiyana of Tantric tradition, a stronghold
of esoterism and magical practice. By the eleventh century it
also was ruled by Muslims.

Buddhist tradition makes Kashmir, evangelised as early as
Asoka’s time, a major centre of scholarship in the Gandharan
period, when the Fourth Council was held under Kaniska,
and important sectarian developments took place. Buddhist
scholarship continued into the fourteenth century.

The Buddhist art of Kashmir from the seventh century is
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documented especially in bronzes. Terracotta sculpture pro-
longed stucco conventions; that of Akhnur and Ushkur,
though still close to Gandhara, was influenced, like Afghan-
istan and Soviet Central Asia, by Indian Gupta art. The
Karkota dynasty (AD 622) brought a golden age for both
Hindu and Buddhist art, especially under the conqueror
Lalitaditya Muktapida (725-61). His Central Asian minister,
Cantkuna, a Buddhist, was also an active patron, and stipas,
monasteries and colossal metal images are reported. The style
was a distinctive blend of Gandharan and Gupta elements. It
influenced Central Asia, to which objects were carried, and
was influenced by it.

Patronage and bronze casting in an increasingly linear and
dry style continued. The range was very great and included
simpler monastic as well as ornamented Buddhas, goddesses
and other, more complex and rare Vajrayana images. They
were also influential in Tibet, which was partly evangelised
by Kashmir. Two of the most celebrated teachers of the
Buddhist revival in Tibet were Rin-chen bzang-po (980-1055),
who studied in Kashmir and returned with texts and crafts-
men and later Sikyasribhadra (1127-1225), a Kashmiri who
returned to die in his native land when, according to Tibetan
accounts, Buddhism was at a low ebb there. Unlike northern
India, Kashmir was protected by its mountains from the direct
Muslim conquest that did so much to extirpate Buddhism:;
Muslim rule began in 1339 with the accession of a Muslim

king after a period of anarchy. Wz
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133. The First Sermon
From Ali Masjid, Pakistan. 7th century AD

Schist. Height 8.5cm. Given by Sir Alexander Cunningham.
OA 1887.7-17.71

This small openwork panel may have been contained in a
portable shrine and represents the First Sermon in a more
stylised way than the earlier Gandharan manner. Below the
preaching Buddha is the Wheel of the Doctrine on a pedestal
flanked by deer, but the traditional audience of five is reduced
to four. W7

134. Leaf from a diptych

Gandhara or Kashmir, found at Khotan, Xinjiang province, China.
7th century AD

Schist. Height 8.5cm. OA 1902.12-20.176

Similar leaves of carved stone survive, parts of diptychs,
portable folding objects showing scenes from the Buddha's
life. The headless figure, hand on chin and seated on a stool
above his Brahmin’s waterpot, may be the ascetic who pre-
dicted the newborn’s Buddha destiny; on the reverse panels
show, above, the assault of Mara and, below, the First Scrmon
with the wheel just recognisable below the Buddha. The leal
was found at Khotan, in Central Asia, and is not the only
example of this kind of object to have been found outside the
Kashmir- Gandhara area of its manufacture. W27

> Afghanistan, Pakistan and Kashmir
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135. Buddha

Kashmir (?). 7th-8th century AD
Terracotta. Height 20cm. OA 1861.7-28.1

This head is still close to the Gandharan stucco tradition dated
to the 4th and 5th centuries, but must belong to the later
clay production known from sites in Kashmir of the so-called
Buddhist Baroque, from Afghanistan and the presumed site of
Kaniska I's stapa outside Peshawar. The purchase of this head
at Peshawar in the last century as part of a larger collection of
unknown provenance leaves its attribution open to consider-
ations of xl}‘le. W27
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136. Bodhisattva

Kashmir. 8th century AD

Ivory and wood, painted. Height 14.5cm. Brooke Sewell Fund.
OA 1968.5-21.1

This wooden panel, with one surviving seated Bodhisattva,
probably belonged to a shrine imitating a Kashmiri temple
which, even with a proportionately high superstructure, would
have been readily portable. The Bodhisattva’s crown, where a
‘'parent’ Buddha might have been, is damaged and there is no
other evidence to identify him. The flanking niches must also
have contained acolytes. This form of Buddhist devotional
object was a characteristic product of the Kashmir region.  wz

137. Buddha

Kashmir. 8th century AD
Inlaid bronze. Height 22.5cm. OA 1966. 2-16.1

Despite its modest size this bronze has a monumental aspect
with a fullness of face and body due to the influence of Gupta
modelling absorbed by the art of Kashmir. While it resembles
seated Buddhas in central and even eastern India on account
of this common influence, its distinctively regional features
appear in the shape of the head. the hairline and the upward
tilt of the eyes. The copper inlay of the lips and silver in the
eyes, like the flap of the robe hanging from the left shoulder,
are Indian medieval characteristics; inlay became progressively
commoner. The damage on the image may be due to casting
faults. Wz

138. Avalokitesvara

Kashmir. ¢.1000
Brass. Height 24 cm. Brooke Scwell Fund. OA 1969.11- 3.1

The Bodhisattva sits on a cylindrical stool in a rocky setting,
with goats, perhaps of his mountain home Potalaka. His pre-
sumably multicoloured lower garment is shown by alternating
strips of brass, inlaid silver and copper. The texts call this
complex form of Bodhisattva ‘Lokesvara who points out good
births’ and his hands, read clockwise, make the gestures of
giving and protection (unusually turned inwards), and hold a
rosary, a triple staff, a waterpot, and the stalk of the silver-
inlaid lotus. His ‘parent’ Buddha sits prominently on his head-
dress, and an antelope skin is draped over one shoulder. w2

> Alghanistan, Pakistan and Kashmur
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6 Eastern India

The Buddhist holy land, where the historical Buddha lived
and taught is in and around ancient Magadha or south Bihar.
Its holiest site, still a pilgrimage centre, is Bodh Gaya. The tree
shrine carved and captioned on a stipa railing of ¢.100 BC as
that of the Tree of Enlightenment at Bodh Gaya has been
briefly described (p.27). It may be faithful since similar carvings
occur. Much of a railing of the last century BC together with
some other stonework has survived, but the present restored
Mahabodhi temple with a tall central and four smaller spires
is hardly earlier than the Gupta period. The old railing
appears to have been moved to accommodate it. Xuan Zang's
description in the seventh century may refer to a building
very similar to that standing today, but the best evidence for
its appearance in antiquity are the many little models from
around the beginning of the second millennium AD.

The prolific Gupta workshop (fifth century AD]) at Sarnath
created an influential stylistic current soon transmitted east-
wards; sculpture at the famous monastery at Nalanda, estab-
lished during the fifth century, shows how well the Sarnath
style had taken root in Bihar during the post-Gupta period
(AD 550-750). Another monastery, on the Ganges, is famous
for its tall (2.22 m) metal image of the Buddha {now in
Birmingham Museum), probably only one of more large
Buddhist bronzes, now vanished, made at that period.

The post-Sarnath style became that called Pala-Sena after
the two chief dynasties of Bihar and Bengal between ¢c. AD750
and the Muslim conquests at the end of the twelfth century, a
period of rich production in stone and metal sculpture. Much
of it served Buddhism which still had a considerable following;
the Pala emperors were Buddhists and their seal bore the
wheel and deer emblem associated with the First Sermon at
Sarnath. They founded great monasteries - Vikramasila, poss-
ibly the recently excavated complex at Antichak, and the
similar structure at Somapura (Paharpur in Bangladesh).

A monastery at Kurkihar, near Bodh Gaya, together with
Nalanda was one of the chief centres of metal casting; others
lay in east Bangladesh. Bronze images were also exported to
other parts of the Buddhist world. Bronzes of the Pagan
period in Burma (eleventh to thirteenth centuries AD) and of
the Malay peninsula and Indonesia followed eastern Indian
models (indeed, one Nilanda monastery was maintained at
the request of a Sumatran ruler); eastern Indian bronzes have
been found in Sri Lanka and many were taken to Tibet and
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preserved in monasteries. Vajrayana became very marked in

art and doctrine.
A related tradition flourished at this time in Orissa which

has important Buddhist remains. Vajrayina was strongly
represented in stone and metal sculpture, and since Orissa
was spared the destructive Muslim incursions Buddhism
survived unti] at least the sixteenth century.

The best example of an eastern Indian monastery is Nalanda
where Buddhist studies continued into the thirteenth century.
Its brick buildings were continuously maintained and recon-
structed; the excavated remains are a row of rectangular
buildings, each with cells along the four inner wall-faces,
fronted by a veranda which was formerly pillared and gave
on to a central courtyard or quadrangle containing various
structures like raised platforms, perhaps for lecturers. There
was usually a shrine in the middle of the row of cells opposite
the main cntrance. These monasteries also had an upper
storey. The cells were simple rectangular rooms.

Near the monasteries were large temples with huge stucco
images and a shrine expanded over the centuries into a high
rectangular structure approached by stairs. This may have
been the building compared by Xuan Zang in the seventh
century to the Bodh Gaya temple and could therefore have
had a central tower above an image chamber presumably
containing a Buddha.

Sculpture fell into a number of regional sub-styles in what
is now modern West Bengal, Bangladesh and Bihar; Orissa is
usually quite distinctive. The bewildering iconography thought
typical of Tibetan Buddhism in fact originates in the complex
Vajrayana pantheon that grew up in Bihar, Bengal and Kashmir
and was codified into a system of mandalas and Buddha
families. A new feature, commoner in later Nepalese and
Tibetan Buddhist art, is of deities in stylised sexual union.
They represent a symbolism of emancipation: the male is
compassion or the active means to salvation, while the female
1s wisdom; together they attain the "great bliss’ of non-duality
sought by the Vajrayana. Fierce folk gods were incorporated

as protectors and meditational deities. wz



Manuscript illumination

The great monasteries of eastern India developed the form of
Buddhism called Vajrayana in which the summoning to mind
and then meditating on a divinity or series of divinities
according to the prescribed sddhana (sumimoning up of a
deity) were one of the means of advancing to Buddhahood.
Though intended originally as spiritual exercises, the precise
descriptions in the sGdhana enabled the divinities to be realised
also in paint, as frescoes on monastery walls or hanging
banners by Vajrayana monks. None of these paintings has
survived, but manuscripts written and illuminated in monas-
teries such as Nalanda, Vikramasila and Uddandapuri exist
from the late tenth century. The text most usually copied is
the Perfection of Wisdom, and it is illuminated {(normally in a
cycle of eighteen miniatures but other patterns also occur)
with transcendental Buddhas (the Jinas), Bodhisattvas and
other divinities, and the Eight Great Events of the Buddha’s
life. This abstruse metaphysical text, the most complete scrip-
tural statement of the Mahayana philosophy, had by then
acquired a mystical, semi-magical significance and probably,
as later in Nepal, was more worshipped than read. The
miniatures added to it do not illustrate the text {only one
manuscript, no. 81, has such miniatures) but perform the
same spiritual service to their painters as do larger realisations
of the sadhanas, as well as bestowing spiritual merit (punya)
on their donor and his family. |

Although it is possible that the wooden covers of palm-leaf
manuscripts were painted before our earliest dated survivals,
it is unlikely that the leaves were. Everything about them
proclaims their experimental nature. The art reached a peak
of technical perfection under the Pala monarchs Mahipala II
and Ramapila (c.1075-1120), though elements indicating dis-
integration of both style and content are strangely present
even in the greatest manuscripts. The art was effectively
destroyed at the end of the twelfth century, when the monas-
teries were sacked by the Muslim invaders, but the tradition
seems to have lingered: some Indian influence still seems
apparent in the thirteenth and fourteenth centuries on Nepalese
illumination (nos 159, 176), while even in the fifteenth century
examples of Buddhist illumination occur in Bihar (no. 88). JrL
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139. Buddha

Eastern India, from Sultanganj. 7th-8th century AD
Schist. Height 70cm. Brooke Sewell Fund. OA 1982.3-31.1

Still showing strong traces of the Gupta idiom of Sarnath,
(cf.no.132), this image from the Sultangafij monasteries was
found in the last century above the largest surviving bronze
of Indian antiquity, the celebrated Sultangafij Buddha
(2.22m high), now in Birmingham Museum, which on account
of its Sarnath reminiscences has defied accurate dating. The
theme of the Buddha worshipped by his successor, Maitreya,
here kneeling on the right, occurred also on a 7th-century
stucco panel (now badly damaged) at Nalanda. The inscrip-

tions are a personal dedication and the Buddhist creed (p. 33).
Wz
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140. Buddha

Eastern India. 8th century AD
Bronze. Height 19cm. Brooke Sewell Fund. OA 1979.1-30.2

The evidence of a datable but now lost Bengal bronze shows
that the aureole, or nimbus, supported by struts decorated
by flowers, was a feature of smaller metal images by the later
7th century. With its prominent straight nose and soft model-
ling of the body this figure shows a late stage in the transition
from the Gupta style to the great period of eastern Indian
metal-casting between the 9th and 12th centuries AD; the
way in which the legs seem suspended from the body is a
particularly 8th-century feature. wz
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141. The First Sermon

Eastern India. 8th century AD
Schist. Height 33cm. OA 1854.2-14.1

While the Gandharan and early Deccani schools often depicted
events from the Buddha’s life with a vivid realism, the Sarnath
school represented them more as stylised icons. In this Bihar
version of the Sarnath convention the Buddha sits on a lotus
pedestal against a decorated throne-back surmounted by a
halo, while the wheel and deer below him are flanked by
adoring rather than listening monks, who may be the donors
of the image. W
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142. Descent at Samkasya
Fastorn India ith century AD

Schist Height 483em. Bridge Collectnion, OA T872.7 1 3]

In contrast to the crowded and well-ordered narrative scenc
from Gandhara (¢t no. 24) this slab continues the simplification
of lite scenes as at Sarnath. The Buddha's return from the
heaven of the Thirtv-three Gods is indicated only by the two
tigures flanking him, Indra and Brahma. Indra holds a pole of
the roval parasol above the Buddha: Brahma holds a tlv-whisk.
Around the backplate are a styhised flame motil, a raised band,
\.':]_:‘-uﬂ and the words of the Buddhist creed — a frequent com-
bination on castern Indian Buddhist sculpture W7
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143. Tara

Orissa. 9th century AD

[aterite HL’lghl 32cm. Brooke Sewell Fund. OA 19646 17.2

A widely worshipped goddess in later Buddhism is Tara
whose name can mean ‘saviouress'. She i1s assoclated L”ﬁi."-'l.‘l.‘]r.]”\'
with Avalokitesvara. In this carving she appears as the green
Tara, her right hand in the gesture of giving while her left
holds the stalk of a closed blue lotus. As in the related art ol
Bihar and Bengal, her backplate is edged with lotus petals and
a pearled border; a large clongated halo reaches the pointed
top of the stele. A stupa in reliet balances the closed lotus.
W7

144. Miniature votive slﬁpas

Eastern India. 8th-9th century AD

Terracotta. Height 7.5 and 6.5cm. Given by Sir Alexander
L‘unmngham OA 1887.7 17.90 & 93}~

Building stupas of every size produced merit: unul recently
small clay stapas were still impressed from moulds in Tibet,
and in 7th-century India they were made from small piles of
carth. Great numbers of terracotta stapas have been found
in castern India and, where they are damaged or have been
broken open, seen to contain an impression ol the Buddhist
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creed as a ‘relic’ or deposit by which these modest objects
were sanctified. Both these examples are from Gaya District,
the complete stipa from the vanished shrine at Dharawat, the
broken stiapa from Bodh Gaya. Like plaques they were pre-
sented to the shrine and placed in larger stipas. Their profiles

resemble stipas and stipa-shaped finials of c. AD800 in Java.
wz

145. Plaque

Eastern India, from Bodh Gaya. ¢.9th century

Terracotta. Height 15cm. Given by Sir Alexander Cunningham.
OA 1887.7-17.81

One of the commonest Buddhist votive objects was the im-
pressed plaque, such as this example with the Mahabodhi
temple in the form of an arched sanctum surmounted by a
spire and containing the Buddha in the appropriate earth-
touching gesture. As they still do today, numerous small stiapas
surround the temple, and behind the spire extend branches of
the Enlightenment Tree which stood on the terrace. A three-line
inscription gives the Buddhist creed (see p.33). The presentation
and enshrinement of such plaques were meritorious acts. WZ
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Opposite The Mahabodhi temple commemorating the Buddha's
Enlightenment at Bodh Gaya, Bihar. India. (Photo Graham Harrison)
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6 Fastern India

146. Sealings

Fastern India, from Nalanda. 9th-10th century
Terracotta. Diameter 5 and 8cm. OA 1937.4-14.4 & 14

The smaller sealing shows the wheel flanked by deer which,
despite the association with the First Sermon, acquired a more
general Buddhist application: it occurs as the device of the
Pala emperors who patronised Buddhism between the 8th and
1 2th centuries. The legend reads ‘(seal) of the noble community
of monks at the Great Nalanda Monastery’. The other sealing
consists of a deep impression of stipas above the Buddhist
creed and must have been a symbolic offering of small votive
stipas which also abound structurally at Nalanda. Wz

[lustrated on page 109

147. Votive stupa

Eastern India. 11th century
Sandstone. Height 93cm. OA 1880-4085

Standing on a moulded base showing on one side the seven
treasures of the Universal Monarch, this votive stupa is of a
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112

|

5 =
A iey® (|

gy
hi[ EZZPQ-.
. Hf\ Il';'h\ Y

R “w - - o -
4 N ‘.-?"f - '-_I' ---||f.r- P

— - N

R . -
gl L LA T T L

—— Sl — - o il e il
== P g

o

148

type found in great numbers at the principal sites of eastern
India. Set into the lower mouldings are four small niches, two
containing the scene of the taming of the elephant, one of the
Buddha's miraculous birth and, opposite, his death. In one of
the arched recesses beneath the dome is a seated Buddha in
the earth-touching gesture of the Enlightenment; in the other
niches are seated figures of the Bodhisattva Padmapani and
the saviouress Tara. W2z

148. Crowned Buddha

Eastern India, from Bodh Gaya. 11th-12th century
Schist. Height 1.95m. Bridge Collection. OA 1872.7-1.30

The crowned and ornamented Buddha holds his right hand in
the gesture of giving, repeated by the smaller crowned figure



on his left, while the one on the right makes the gesture of

reassurance. The minor scencs, with the central figure, are
eight in number and should represent the Eight Great Events
of the Buddha’s life. The first, reading clockwise, shows the
Buddha taming an elephant, his power represented by the
small lion emerging from his outstretched hand. Above, a
monkey ofters a bowl of honey to the Buddha and on its
acceptance throws himself with joy down a well. The First
Sermon, death and Sravasti miracle, where one confounded
heretic represents six beneath the Buddha’'s left, are followed
by the temptation bencath a tree crowned by a parasol. The
taming of the elephant is repeated exactly with an acolyte
holding monastic statf and bowl, while the usual birth scene
is omitted and the descent from the heaven of the Thirty-
three Gods is not explicitly represented by the central figure.
At the Buddha's right shoulder is the usual Buddhist creed,

and on the base a damagcd verse naming a donor ‘desirous of

release from the ocean of existence’ who is also shown prostrate
on the left. WZ

149. Mahakala

Eastern India. 12th century

Porphyritic basalt. Height 1.09m. Victoria and Albert Museum
(IM 10-1930)

An excellent example of the Indian source of Nepalese and
Tibetan fierce deities is furnished by this image of the powerful
protector Mahakala, an aspect of Siva absorbed by Buddhism.
He stands against a flame-edged background on a defeated
long-haired foe, who is also being attacked by a small animal.
He carries a chopper and skull-cup; his second pair of hands
holds a skull-topped trident formed like the Buddhist vajra
and a rosary, though the beads are not carved. His hair rises
horrifically above a snake, and his armlets, bracelets, anklets
and sacred cord are all snakes. His eyes stare fiercely, his
mouth is fanged, and a garland of severed heads hangs down
to his knees. Wz

150. Avalokitesvara

Eastern India. 12th century

Bronze with silver and copper inlay. Height 13cm.
Brooke Sewell Fund. OA 1982.12-16.1

This Avalokitesvara, as Padmapani, the lotus-holder, reflects,
without altogether lacking spiritual presence, a late and opulent
development in eastern India. The ‘parent” Buddha is absent
from the head-dress which is itself a late form. The sacred
cord from the right shoulder to the left thigh is no doubt
jewelled, an elaborate series of necklaces covers the upper
torso, the lower garment is patterned, and the lotuses were
once inlaid with precious or semi-precious stones. The right
hand is raised in an almost languid gesture., W7

Illustrated on page 111

6 Lastern India

151. Maﬁjufsrf

Eastern India. 12th century

Bronze with silver and copper inlay. Height 11cm. OA 1973.5 1:.2

The Bodhisattva Manjusri became popular in developed
Buddhism and his cult spread to China and to Nepal, a country
of which he is in a sense patron. Known also as prince or
youth, he is the god of wisdom, and his usual attributes are
the sword to cleave ignorance, and the oblong object in his
left hand, the palm-leat’ book equated with the text ol the
Perfection of Wisdom. The exceptional preservation of this
image must be due to its export in antiquity to Tibet. W/

Nustrated on page 111

113



6 Eastern India

159 (covers)




153

152. Samvara

Eastern India. 12th century

Bronze with silver and copper inlay. Height 14.6 cm.
Brooke Sewell Fund. OA 1976.9-27.1

Fierce manifestations of Buddhahood, generally called Heruka,

were a feature of Tantric Buddhism and classified according

to their corresponding Buddha. Samvara is the Heruka form
of Aksobhya and in his twelve-armed and four-headed form
tramples on beings, stretches an elephant skin behind him
and, in addition to the vajra and ghanta in front, holds a
drum, an axe, dagger, trident, severed head, skull-cup, noose
and yogin's wand. WZ

Hlustrated on page 111

153. Lotus mandala

Eastern India. 12th century
Bronze with silver and copper inlay. Height 14cm. OA 1982.8-4.1

A few Indian Buddhist lotus shrines survive; others come
from Burma, Tibet and China. They are mandalas, sym-
bolising the emanation of the phenomenal from the Absolute,
a process which, like the opened petals, could be ritually
reversed. The presiding deity is Aksobhya whose symbol,
the vajra, lies before him; he has an unusual head-dress of
inlaid copper and silver, and disposed on the petals around
him are eight Bodhisattvas, a standard grouping. The lotus is
supported by deities, and the inscription on the base is a

6 Eastern India

dedication by the Buddhist layman (upasaka) Dantanaga. The
figure of Aksobhya looks Burmese of the Pagan period, but
other similar work has lately been found in Bihar. The figures
have traces of blue pigment and gilding which suggest that
this mandala once received Tibetan worship. WZ

154. Model of the Mahabodhi temple

Eastern India (?). 12th century
Mica schist. Height 10.8cm. OA 1922.12-15.7

The Mahabodhi temple commemorating the Buddha’s En-
lightenment at Bodh Gaya was copied in buildings and in
miniature. Small models survive in several collections, and in
1957 a model Mahabodhi complex was reported as being pre-
served in Tibet where the present model was found. These
models appear to be close imitations of the temple before the
restoration of 1880-1 and show the projection at the rear on
which the Bodhi tree then stood. Holes at the four corners
of the upper terrace secured the corner chapels. Like other
examples, it has a Burmese-looking arch at the foot of the
spire which may date from a Burmese restoration in the late
I 1th century. WZ
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155. Manuscript of the Perfection of Wisdom
Eastern India. ¢.1000

Pothi manuscript of Astasdhasrikd Prajiiaparamita in Sanskrit.
Siddhamadtrka script. Ink and gouache on palm leaves. 227 folios.
5 ~ 53.5cm. Cambridge University Library (Add. 1464)

This, the earliest known Indian illustrated manuscript, was
commissioned by Lidakd, daughter of Bahubhiiti, and is
dated in the 5th year of Mahipala (¢.995-1043). Its mimiatures
are in a vigorous linear style (note the lively monkeys and the
terrified monks clinging to the Buddha as he tames Nalagiri},
very near the beginning of the Indian tradition of illuminating
manuscripts. Exhibited are six of the Eight Great Events of

the Buddha's life. JPL

156. Manuscript of the Perfection of Wisdom

Eastern India, Nalanda monastery. ¢.1097

Pothi manuscript of Astasahasrikd Prajiiagparamitd in Sanskrit.
Siddhamdtrkd script, copied by Ahanakunda Bhattaraka. Ink
and gouache on palm leaves. 188 folios. 6 « 55.5cm.

Bodleian Library (MS Sansk. a. 7 {R))

Three illuminated manuscripts are known to have been copied
at the monastery of Nalanda: Rajyapala, a pious layman, is
named as the patron of this one, dated in the 15th regnal year
of Ramapala (¢.1082-1124). The Eight Great Events occupy
the outer spaces of the first and last pairs of folios. The central
divinities in the first are Prajfiaparamita, unusually depicted
reclining, and Marjusri Vadiraj, on a lion. The middle pair
show four Bodhisattvas - Maitreya, Vajrapani, Candraprabha
and Jaliniprabha - on either side of the Adi Buddha Vajrasattva
and the Buddha teaching Indra. The last two folios include
two more Buddhas - teaching, and in relaxed conversation
with two disciples.

The glory of this manuscript is the exquisite set of Bodhi-
sattvas in the central pair of folios. Their style is unusual for
their provenance, and possibly the artist was Burmese. Early
in his reign Kyanzittha of Pagan (f1.1084-1113) repaired the
Bodh Gaya temple, and his chief queen, Abeyadana, probably
from Bengal, decorated her temple in Pagan in a style sug-
gesting links with the P3la monasteries. JPL

Illustrated on page 106

157. Divinities from a manuscript of the
Perfection of Wisdom

Eastern India.c.1118

fi folios from a pothi manuscript of Astasdhasrikd Prajiidparamita
in Sanskrit. Siddhamadtrka script. Ink and gouache on palm leaves.
6 x 54cm. Victoria and Albert Museum (IS 4-9, 1958)

Famous as the Vredenburg manuscript after a former owner,
this manuscript was commissioned in the 36th year of Ramapala
by Udayasimha, who describes himself as Vdasdgarikaranaka
(not bhanaka as usually read), which may be translated as
‘chief of the bed chamber’, the title perhaps of a high court
official.

The figures in this cycle of eighteen illustrations are re-

116

markable for their graceful elegance, especially of the nine
Bodhisattvas, and for their unity in colour and composition.
Colour is restricted to red, pale yellow, white and slate blue
(the latter instead of the required green). The first and second
pairs of leaves form a mandala around Amitabha, com-
prising nine Bodhisattvas, Vajrasattva and Marici(who in one
form is Vajradhatvisvari, Vajrasattva’s consort). The final
pair of leaves forms another unit of mostly female divinities

based on Vasudhara.

1. The Bodhisattva Samantabhadra; the Jina Amitabha; Man-
jusri Vadiraj.

2. Maitreya, holding ndgakesara flower with a pot on top; Sri-
Potalaka Avalokitesvara, the only form of this Bodhisattva in
the teaching mudra; Avalokitesvara Lokanatha.

3. Vajrapani, with vajra on lotus; Vajrasattva holding vajra
and bell; the Bodhisattva Aksayamati, with remains of a

sword on his lotus.

4. A blue Bodhisattva, possibly Ratnapani; the six-armed
Marici within a caitya with usual attributes including needle
and thread (to sew up the mouths of the wicked); a yellow
Bodhisattva with white lotus, possibly Amoghadarsin.

5. Mahasri Tar3, on a sofa, teaching the goddesses Asokakanta
and Arya-Janguli; Avalokitesvara Lokanitha; and Ucchu-
sma Jambhala, the terrifying form of the god of wealth.

6. An eight-armed, three-faced {one of a pig) goddess, who
must be Marici, but with unusual attributes (a goad, vajra,
arrow, sword, bow, noose, flag and warning gesture); the six-
armed form of Vasudhara; a six-armed goddess holding mace
(or axe?), arrow, vajra, bow, cluster of leaves and warning
gesture, who must be Parnasabari, but with one face in-
stead of three. JPL

Illustrated on page 110

158. Divinities from a manuscript of the
Perfection of Wisdom

Eastern India. ¢.1125-50

Pothi manuscript of Astasahasrikd Prajidparamita in Sanskrit.
Siddhamatrka script. Ink and gouache on palm leaves. 325 folios.
6 x 39cm. OMPB Or. 12461

This most heavily illustrated Pala manuscript originally con-
tained seventy-eight miniatures combining the standard cycle
of eightcen with one commoner to Nepalese manuscripts,
where miniatures mark the beginnings of chapters. The style
foreshadows the linear drawing of medieval India - projecting
further eyes in three-quarter profiles, pointed chinbones
with double chins - while retaining the elegance of surviving
Pala illustrations. This and the Vredenburg manuscript in
many respects seem linked to the same monastic atelier.

f.136b. The Bodhisattva Samantabhadra holding jewel(?) and
blue lotus.

f.137a. Possibly Avalokitesvara, pink in colour, showing
abhaya mudra and white lotus, reflecting in his colour his
spiritual succession from Amitabha.

f.170a. Tar3, showing varada mudrad and a blue lotus.
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{.192b. Vajra Tara, showing the same attributes as {.170a, but
white.

f 246b. Avalokitesvara on the Potalaka mountain.

f.247a. Manjusri, showing the teaching gesture and a manu-
script on top of his blue lotus.

{.250b. The Bodhisattva Sarvanivaranaviskambhin (effacer
of all sins), in the gesture of pacification in his right hand and
of earth-touching in his left.

{.251a. Vasudhara, goddess of wealth, showing the varada
mudrd in her right hand combined with a sheaf of rice, and in
her left a red lotus with a pot of jewels. IPL

Hlustrated on page 110

155 tolios (top pair), 83 tolios (bottom pair)

159. Manuscript of the Perfection of Wisdom
lastern India and Nepal. 12th and 13th century?
Pothi manuscript ol Astasdhasrikd Prapfidpdramita in Sanskrit.

Proto-Bengali script. Ink and gouache on palm leaves, gouache on
wood. 339 tohios. 6.25 - 33cm. OMPB Or. 14203

The mixture of Indian and Nepalese elements in this manu-
script presents insoluble problems. The script, intermediate
between the siddhamatrkd of the Bihar monasteries and the
Bengali hand, is either less advanced than the manuscript
considered the earliest in a Bengali hand (Cambridge Univer-
sity Library, Add. 1699 of 1198 1200) or eclse retlects a
transitional state in an areca where the Bengali hand was
spreading, such as Mithild (north Bihar) or Assam. (The
Bengali-Maithili hand was used in Bihar in the 15th century
for Buddhist manuscripts, see no.88.) While the six miniatures
are in probably 13th-century Nepalese style, the covers are
more linked in their angular lincarism to late Pala work.
Nevertheless, certain themes, such as the method of delicately
decorating in red the white halo of some of the divinities, are
taken up in the building in the Nalagiri scene on the covers,
so that the two do seem linked. The covers depict the Eight
Great Events  the parinirvdna scene is unique iconographi-
cally, and its emotional impact is extremely fine. The two
miniatures exhibited are of Lokanatha and Jambhala, the god
of wealth. 1Pl

[lustrated on page 114
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167 (from top to bottom Y. 20b right, 74b right, 89a right, 127a right)
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167 covers (top pair), 168 covers (bottom pair)

169 (top). 172 (bottom)




7 Nepal and Tibet

Nepal

The Kathmandu valley, of about 200 square miles, contains
the stiipas, monasteries and statuary of Nepalese Buddhism,
and the historic population, the Newars, have been respon-
sible for its traditions and artistic expression. It is claimed
that Asoka founded stipas in the valley, but the introduction
of Buddhism must have accompanied the inflow of Indian
civilisation over the centuries when Hinduism was also intro-
duced. A Nepalese ruler was vassal of the Gupta Emperor
Samudragupta (c. AD 335-76) and by the fifth century there
was a recognisable Nepalese sculptural idiom. The oldest
Buddhist image datable by inscription, a Padmapani dedi-
cated between ¢.532 and 560, is a substantial work showing
clear affinities to Sarnath but with a robustness probably
influenced by Mathurad. A Nepalese style incorporating these
elements became well established in the sixth and seventh
centuries; the subsequent resemblance to eastern India, though
close, may rather be the result of development from a common
source, each idiom achieving in stone and metal a more svelte
and linear treatment of the body and a greater emphasis on
ornament. Nepal was often more conservative. Buddhist in-
fluences from eastern India ceased after the Muslim conquest,
but the large pantheon of Buddhist deities continued to be
represented in all the arts. Indeed, the Newars were so skilled
in metal that a Newar master, Aniko, was sent to the Chinese
Mongol court of the Buddhist Kublai Khan in the late thirteenth
century, and until recently Newars remained in great demand
as metalworkers in Tibet. Their craftsmanship is still extremely
fine and traditional.

Nepalese Buddhism has gradually merged with Hinduism
and survives in a non-monastic form. The monks abandoned
celibacy and are now communities with hereditary caste
status in the Indian fashion; they live in and around the old
monasteries. The Vajracaryas, the higher priestly caste, still
possess some Buddhist learning; the lower, called bhiksu, are
usually metalworkers. It is not surprising that iconography
and ceremonies can have a hybrid character. There has,
however, been a distinct continuity from Buddhist India, not

least in painting on cloth and in manuscripts. Wz

120

Manuscript illumination

As in castern India, examples of illuminated manuscripts
from Nepal have survived from ¢. 1000, coming from the same
kind of monastic atelier and illuminated for the same reasons
(see p.105). It is not as yet possible to identify their precise
provenance, as the sites of monasteries such as Sri Hlam are
still unknown. Again as in India, the art reached its peak in
the last quarter of the eleventh century, but whereas in Pala
illumination in the twelfth century there are clear indications
that this is the end of a tradition, this is not the case in Nepal,
where the exquisite vitality of the art was maintained through-
out most of the twelfth century, though with some indications
of a more mechanical output from the studios. An attempt has
been made in the catalogue entries to arrange much of the
material in an acceptable chronological sequence.

For reasons still unclear the standard and numbers of
illuminated manuscripts dropped sharply in the thirteenth
century, when the arrival of refugees with their manuscripts
from the ruined monasteries of Bihar should have given the
art renewed inspiration. It would seem, however, that inspi-
ration was henceforth poured into the painted banners, some
of the surviving examples of which have been plausibly
attributed to about this time, though it is impossible to tell
whether this is coincidental with the influx from India or a
direct result of it.

For reasons again still unclear the quantity of illuminated
manuscripts increased at the beginning of the sixteenth cen-
tury. The major medium was by this time paper, and typically
the very dark-blue paper made in Nepal since at least the
twelfth century (see no. 173}, with the writing in the archais-
tic, and increasingly unreadable, rafijana script (known as
lan-tsha in Tibet) in gold ink. Manuscripts were by now more
worshipped as the embodiment of wisdom than read, but
their commissioning was still a pious deed bringing merit to
all associated with it. Elaborate colophons show the family
groupings of the three cities of the valley, with much valuable
information about the scribes and their monasteries.

The Nepalese style changed drastically in the middle of the
seventeenth century, when two waves of influence arrived
more or less simultaneously in Kathmandu. From India came the
so-called "Rajput influence’, though Popular Mughal would
be a better description, displaying Indian costume, full rather
than three-quarter profile, a horizon, and an altogether less
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166. Ritual helmet

Nepal. Dated to 1677 (Nepal cra 797)

Gilt copper set with coloured stones. Height 76 cm.
Victoria and Albert Museum (IS 5- 1946)

This type of helmet is still worn by Vajracaryas at ceremonices.
It consists of three domes, like ticred stiapus, and, at the back,
below an engraved knotted band, is a dated inscription
invoking Vajrasattva. Medallions on the domes show Bod-
hisattvas; the top is surmounted by a five-pronged half-vajra
rising out of a pot on a lotus. In front a detachable tiara,
enhanced with inlaid coloured stones, shows the five Dhyani
Buddhas, their chief, Vairocana, in the centre, and ecach
framed by scrolling. W2

126

167. Manuscript of the Perfection of Wisdom

Nepal, Sri Hlam monastery. 1015

Potht manuscript of Astasahasrika Prajfapdramitd in Sanskrit. Tran-
sitional Stddhamdtrkd script, copied by Sujitabhadra. Ink and
gouache on palm leaves, govache on wood. 223 folios. 5.25 < 54cm.

Cambridge University Library (Add. 1643)

This is the carliest illuminated manuscript from Nepal, impor-
tant for its variety of miniatures, each accompanied by a note,
with the name of the divinity and its place of worship. Most
places are in castern India and Nepal, but some are in China,
Java, Sri Lanka, western and southern India.

[.20b. (Leit) the Buddha, Dipankara, who saves from the
monsters of the deep: (right) the Buddha from Pundavard-
dhana {west-central Bengal).

[.74b. (Left) the Buddha expounding the Doctrine to {ive
Bodhisattvas; (right) Tara, on the Potalaka mountain.

[.89a. (Left) Lokanatha, on the Kutaparvata mountain in
Gandhara: (right) Vajrapani, from Uddiyana (Swat valley).

.127a. {Lelt) Samantabhadra, as worshipped in China; (centre)
Lokanatha, trom Riadhya; (right) the Asokan stipa and pillar
it Radhya (north Bihar) and its monastery.

.147a. (Left) Lokandtha; {right) Avalokitesvara with 1,000
irms from Sivapura in the Konkan.

.169a. (Left) a stitpa in Odradesa (Orissa), with its parasol
staying aloft miraculously; (right) Tara from Tardpura in
Latadesa (Gujarat).

176b. (Lcft) the sixteen-armed Cunda from Pattikera(?);
right) the stapa ol Mrgasthapana in Varendra (north Bengal).
.200b. {Left) Vasudhara from Kafcipuram (in Tamilnadu);
right) Marici, the dawn goddess, from Uddiyana.

Che covers of this manuscript were added later. A manuscript
n the Cleveland Museum dated 1117 has close parallels with
he female figures of one cover which shows seven of the
’aramitas. These, extremely beautiful, are iconographically
juite distinct from the orthodox representations of the Per-
‘ections on. for example, no. 171, apart from Prajidparamita.
T'he other cover shows seven Bodhisattvas who may be
dentified as (left to right): Maitreya, Samantabhadra, Can-
Irapabha, Avalokitesvara Sadaksari, Jaliniprabha, Ganda-
nasti and Sagaramati. This cover is smaller and perhaps not
the original. JPL

[Hlustrated on pages 118, 119

168. Manuscript covers of the Buddha and
Prajnaparamita
Nepal. Late 11th century

Gouache on wood. Each 5.5 x 54cm. Cambridge University Library
(Add. 1464)

On both covers a central formal group of three divinitics is
flanked by informal groups of Bodhisattvas. On one, the
Buddha is teaching between Avalokitesvara and Maijusri,
with five Bodhisattvas on each side, including perhaps Sag-
aramati (vellow, with shells) and Gandahasti (green, with an



elephant’s trunk). On the other, Prajidaparamita with Green
Tara and six-armed Vasudhara occupy the central panel,
Jambhala is on Tard’s right with a gandharva (musician)
beside him, and on Vasudhara’s left possibly a white Ganda-
hasti, Amitaprabha (green, with a jar of nectar), and Kubera
(red with a money-bagj}.

These covers are related to a pair in the Musée Guimet,
Paris, and to a vanished cover formerly in the Roerich collec-
tion. They must be dated close to the Calcutta Prajfiapara-
.mitd manuscript of 1071; their elegant, svelte figures, exquisite
modelling and compositional imagination represent the highest
point of Nepalese manuscript illustration. JPL

Ilustrated on page 119

169. The First Sermon

Nepal. ¢.1100-30
Manuscript cover. Gouache on wood. 5 X 55.5cm. OMPB Or. 14189

The Buddha, enthroned in the gesture of teaching or setting
in motion the Wheel of the Doctrine, has intent flanking
listeners. Their individually drawn faces, and the grizzled
appearance of the one on the Buddha’s right, suggest portraits
of real monks. JPL

Illustrated on page 119

170. Three protective goddesses

Nepal. ¢.1130-50

3 folios from a pothi manuscript of Paiicaraksa in Sanskrit. Nagari
script. Ink and gouache on palm leaves. 5.5 X 29.5cm.
OMPB Or. 14000

Four of the five miniatures survive. The miniature of the
goddess usually stands at the beginning of her hymn, but
here Mayuri and Sitavati begin theirs, while Mantranusarani
ends hers, the colophon folio. Pratisara occupies its obverse,
though her hymn ends on the same folio on which Maytri’s
begins.

The Raksa goddesses have three or four heads, six to
twelve arms, and carry appropriate weapons to repel enemies.
They are, however, represented, with the exception of
Sahasrapramardani, as beautiful young girls. The two best
preserved, Maytri and Sitavati, are exquisite creations of
12th-century Nepalese art. Mayiiri’s special attributes (jewels
poured from a pot, a standard decorated with peacock feathers,
and a lotus surmounted by a bowl with a monk on top) and
her crown and jewels, and those of Sitavati are superbly
rendered. JPL

Illustrated on page 128
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171. Scenes from the life of the Buddha and
the Paramitas

Nepal. Mid-12th century

2 manuscript covers. Gouache on wood. Each 6 x 55.5cm,
Bodleian Library (MS Sansk.a.7 (R))

These two covers exemplify the mid-12th-century Nepalese
style. The supreme elegance of late 11th-century work was
replaced by a more solid treatment of flesh, rounder features,
an occasional squatness in seated figures, and even glibness in
the attendant figures. The alternation of panels of blue and
red ground found from this period tends to inhibit individual
creativity. The Neotia covers, which may be assigned to the
second quarter of the 12th century, stand at the beginning of
all these trends, while the Swali covers come between the
former and these Bodleian covers. The Vessantara Jataka cover
of the National Museum, New Delhi, may then be dated slightly
earlier than the Neotia covers (c.1100- 20).

The lower cover shows the Eight Great Events centred on
the Temptation with, additionally, the heretics sticking spikes
into the Buddha's ears. Five lions spring from the Buddha's
fingers as he tames the elephant Nalagiri (fourth from left).
The upper cover shows Prajiiaparamita enthroned, surrounded
by the other nine Paramitas, and with the Green Tara on the
far right. Prajiidparamita is represented here as usual. All the
other Paramitas are given their appropriate colour, holding
in their right hands a jewel, and in the left their attribute.
Their representation accords so precisely with the icon-
ographic pattern laid down in the almost contemporary
Nispannayogavali of Abhayakaragupta of Vikramasila that
a direct connection is probable. Such ag<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>