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RELIGION IN BURMA, A.D. 1000-1300*
by
Than Tun

SASANA isa Pali loan word used by the old Burmese fog religion,
especially that of the Buddha and for the year of the religion reckoned from
the death of the Buddha. There are traces of many other religions besides
Buddhism. Of the many types of Buddhism, which existed the type which mod-
ern Burmans called the pure Theravidda,was the most popular . As a matter
of fact, Buddhism in those days was far from pure if we still insist on using the
word ‘pure’. Buddhism during Buddha’s lifetime would be considered in a
sense pure but as time went by it was modified to suit the time and place.
Burma is no exception to this rule . [ would like to add another statement:
Buddhism during the period under survey wasnot different from the Buddhism
of present day Burma. It was however much more tolerant as it allowed the
presence of Bhikkhuni - female ascetics, in the Order. According to the
Sdsanavamsa of Paifiasani written in 1861, it was Lower Burma known as
Ramaiiiia which received the Religion first. Perhaps it dates back to the very
lifetime of the Buddha. Then in A.B. 235, Sonaz and Utiara led a mission to
Rdamaiifia known theu as Suvannabhiimi which is partly on the southern ¢dge
of Mount Kel/dsa.! Unfortunately the Rock Edicts of Asoka ? do not men-
tion this mission. Tradition, however, maintains that henceforth Thaton was
the centre from which the Religion spread up country 3.

The conquest of Thaton in 1057 by Aniruddha resulted, it is said, in the
introduction of Theravdda Buddism to Central Burma, Unfortunately there
is no contemporary evidence to support this famous episode. The Siamese
say that it was from Nakorn Pat’om (not from Thaton) that Aniruddha got
his Buddhism 4 . Nevertheless the spread of the ‘seals’ of Aniruddha from
Twante in the south to the Irrawaddy - Shweli junction in the north supports
the fact that with the centre at Pagan, Aniruddha expanded north and south
and in this general sweep Thaton was included. His attack on the southern
lands was not motivated, as alleged, by religion alone. 1t was pure aggression.
It is doubtful whether Thaton was the home of Theravida Buddhism and
whether it reached Pagan only after the aforesaid conquest. When the Burmans

* Read at the Kanthasanelai Group meeting on 13 VII 1958 with Professor
G.H.Luce in the Chair
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48 THAN TUN

came into the plains of Burma in the 9th century A.D. they first met the Mon
who were Buddhists in Kyaukse district. 5 It is not unlikely that they con-
verted the Burmans to Buddhism. It is also possible that the Pyu were one of
their early religious preceptors. Gold ieaf manuscripts 8 uncarthed at or near
the site of Sriksetra strongly suggest that the Pyu’s knowledge of Buddhism
was by no means slight.” One might even assume that Pali Baddhism had
thrived at Srik setra and that after its fall towards the close of the 8 th century
the centre moved north to Halingyi which again fetlearly in the 9th century.
Thus it was left to the Burmans to foster it a century or two later. It scems that
the Pyu and the Burman mixed freely until the Pyu were absorbed.Excavations
at the Petlaik Pagoda, which is generally attributed to Aniruddha revealed
some mouldings of older structure beneath . It shows that Buddhist buildings
existed at Pagan before Aniruddha 8 and a considerable portion, if not all,
of the Burmans were already Buddhists before the said conquest of Thaton.
From the inscriptions of Thiluin Ma#’s reign ® we know the extent to
wnich Buddhism was modified to fulfil the requirements of the time and how
tolerant it was of the existence of other beliefs and practices.

In the great Shwezigon inscription !? we have the eulogy of the king who
shall rule Pagan after A.B. 1630 (A.D. 1086) . According to it the principal
religion then practised was Buddhism, but there are references to other
religions as well. The king professed himself to be a Buddhist, but he allowed
himself to be declared a reincarnation of Vishnu !, Evidently this is due to
the influence of Brahmanism. With the help of Mahdthera Arahan, the king
tried to restore Buddhism to its original form, that is to say, to have it conform
as much as possible to the scriptures. ' The inscription says that Buddhism-
prospered '3 but it is surprising to note that orthodoxy went side by side
with religious toleration. '* To them ‘heretical’ did not mean non-Buddhistic
as a modern Burman thinks , but it only means non-conformity with one’s
own scriptures, whether Buddhistic, Brahmanistic or otherwise. The
king’s religious zeal is also explained in another inscription 5. He built
a pagoda called Jayabhiami to the northeast of Pagan, collected and
made perfect the copies of the Pifaka, sent men, money and material to
effect repairs at Bodh Gaya, offered the four necessities to the monks often
and converted a foreign prince (Cola) to Buddhism. In spite of his religious
zeal shown above, his palace inscription of A.D. 1101-2 '* shows a mixed

5. PL 38bS, Pl. 20512-17, Pl. 2124 and 10. Ep. Birm. 1, ii, pp 90-130

Ep. Birm. U1, i, pp. 70-3 i1, 1bid. A 46, 114
6. Ep. Ind. V, 101-2; ASB 1938-9, 12. Tbid. 117
17-22 13. Ibid. 121
7. N.Ray: Theravada Buddhism in 14. Ibid. 127
Burmua, 84 15. Ibid. 153-68
8. ASI, 1906-7, 18-9 16. Ep. Birm. 1H, i, /35,4143

9. A.D. 1084-1113
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RELIGION IN BURMA - 49

ceremony under the very eye of the Mahdrhera Arahan 7. The whole affair
was left in the hands of the Brahman astrologers who were versed in house-
building. '® The Buddhist monks were invited only to bless the site by reciting
the Paritta - a Buddhist ritual formula or order of service invoking protection.
Even «hen the water used for the occasion was drawn and carried by the
Brahmans ahd the conch which is the attribute of Vishnu was used to hold
the water. Although the presence of 4108 monks is mentioned in the inscrip-
tion, one gets the impression that the Brahmans were the more important,
They were found leading in every step of the construction. Therefore it is
natural to assume that the worship of Vishnu 9 preceeded all important
ceremonies. Offerings are also made to /ndra 2° . The Ndga worship was also
performed 2' . Gavampari-a Shaivaite deity, was placed side by side with the
image of Buddha 22. There are also other vestiges of Brahmanic influence
at Pagan. The chief icon in the Nanpaya built by Makuze is Brahma. A
temple of Vishnu known today as Nathlaungkyaung stands next door to
Pahtothamya. Even in the Burmese inscriptions belonging to the later half
of the dynasty, we find traces of Brahmanic influence. A village named
Lintuin (Linga) mentioned in an inscription dated A.D. 1235 23 suggests the
presence of phallic worship at one time. Another village called Kuld Nat 24
in an inscription of A.D. 1256 also suggests that the villagers once worshipped
an Indian deity. God Mahdpinnai, (Mahdvindyaka or Ganeéa) is mentioned
in an inscription dated A.D. 1279 25 | Gavarmpati is mentioned together with
the Buddha and his two chief disciples in an inscription of A.D. 117926, These
facts enable us to say that Buddhism in the 11th century was very much a
mixture or at least it had to tolerate the popular existence of Vishnavism,
After Thiluin Man, the Mon influence receded. Perhaps the Brahmanic
intfluence also receded though such a thing as the Kafgsa pot was retained 7
in architectural designs, perhaps until the end of the dynasty.

The three Gems called Rarnatrey 2 in Thiluin Man’s time became
ratand swint pd °in the later period. They were Purhd-the Lord, Tryd-the
Law and Sasighd-the Order and Sdsdnd-the Religion of the Lord, should last
for 5000 years 0. But to a man like Lord Cakwukri-much advanced in thinking
than common, the life span of the Religion would equal that of the earth
itself.3! Princess Acawkrwan also expected that it might stand for a period of

17. G. H. Luce: “Note on the Peoples of Shwebo
Burma, 12-13 century AD”, JBRS, 24. Pl 388a/10
XLIL, i, 62 25, Pl. 262/4,6
18. Ep. Birm. 111, i, p. 64 26, Pl 6/6
19. Ibid. P/8, B/37, C/35, 27. Pl 73/7, Pl. 80/7, PL 194/7, PL
F/30. Gi3, H/10, J/14 229/6, P1.234/6, Pl 247/8, Pl 249/16
20. ibid. D/29 28. Ep. Birm. I, 1i, DI15,22
21. Ibid. H/10, H/15 29. Pl 24/13
22. Ep. Birm. 1, ii, A[32, 114, Ep. 30. PL73/29 etc.
Birm. 111, i, A/28-35 31. PL 381/5

23. PL 128a/10, from Hsingutl vitlage,

JBRS, XL11,ii, Dec. 1959



50 THAN Tun

one hundred asasikheyya (10,000 00020) 32, Even today in Burma, with the
exception of a few, people believe that the Religion would last for only
5000 years and no more, An old Burman, just as his modern counterpart,
blindly believed that the Religion would last for only 5000 years and that it
was his duty to support it to the end. To fulfil these duties meant wdrking
for one’s own salvation. The Religion taught him that nothing fn this world
is permanent and that even though one accumulates wealth in this lifetime
one cannos buy longivity and when he dies he leaves everything behind. 33
Thus to give away one’s own property in charity in an unlimited and not
to be equalled manner34, if possible, was one of the means of acquiring merit
contributing to the final attainment of nirvana. After every act of merit a
donor would pray for the boon of mirvdng in the form of a mere araha
when Boddhisattva Maitreya becomes Buddha’s. But the more ambitious
would ask for the boon of Buddhahood?. Sdsand, however, taught them to
cherish nirvana and showed them the way there. It had a profound influence,
over them and it is reflected in their daily life. A queenin A.D. 1266 says:

I pray that I may never be covetous, insatiate, wrathful, bullying,
ignorant, stupid, mean, uncharitable, faithless, frivolous, forgetful
nor ungrateful. But I would cross Sanisard full of these good graces—
modest in my wants, easily satisfied, mild of temper, pitiful, wise,
conscious of causes, generous, large-handed, faithful, earnest, unfor-
getful, and considerate 37,

This shows that the active and warlike Burmans, by becoming Buddhists
have been gradually turned into a peace loving people. With peace came the
development of art and architecture. The old Burmans knew perfectly that
they owed a great deal to India for all these benefits. Thiluin Man caused
repairs at the holy temple of Budh Gaya. Probably pilgrims from Burma
frequented the places in India associated with the life of Buddha. A queen
planted a banyan tree within the enclosure of the monastry which she
founded and she claimed that the tree grew from a seed of the very tree
at Bodh Gaya under which Buddha sat and acquired sabbadifiutafiana.
An inscription in Burmese dated A.D. 1298 recorded repairs at a cet?of Bodh
Gaya.’®

The Burmese word purhd meaning the exalted one is probably derived
from vara®. Generally it denotes Buddha himself as a pagoda where the

32. Pl 164/46 Pl. 1 stanzas 31-2, P1. 31/1-3, PL
33. PL 272/31-6 10a/2-4, Pl 21/17-19, etc.
34. asadisadana Pl 275/12 37. Pl 216/11-14

35. PL 23/10, PL. 246/13, PY. 253b/10.elc. 38. Pl. 299
36. Pl 568b, Ep. Birm. 1,11, LD/15-17, 39. Ep. Birm. 1,1, 26-7
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RELIGION N BURMA ' 51

the bodily relics of Buddha are enshrined. But a king is also addressed as
purhd and his queen called by that name with a mi or ami prefix denoting
female as mipurhd or amipurhd. To show the difference between the spiritual
and ternporal lords, some scribes of old Burma took special care to say
mlal cwd so plrhd *O-the most exalted purhd, when they wanted to signify
Buddha and purka rhan 41- the purhdwho is living, to denote the then reigning
king. The king is also mentioned as purha lon*? - the Boddhisattva. As for
images, purhd charpu 43-the form of the Lord, is used together with purha
ryap *-standing Buddha, purha thaway*s- sitting Buddha, purhda tanthini*s-
recumbent Buddha, purhd niprapan ¥- dead Buddha, ryapfuin purhd*®-image
made to the donors height, and kuiw ryap ruif purhd ¥-image made to the
donor’s measurements. Charpu is very much similar to the Pyu cha: bo 30
It is used for images made of stone or wood and also for the paintings of
Buddha that adorn the walls of hollow pagodas. In one case we find that
as many as 14,619 pictures of the Lord were painted within seventeen
days3! and in another case 4,00052 . Naturally Gotama would be painted
or sculptured but sometimes images or pictures of other Buddhas were
also made or painted 3. All of them look very much alike and the
only way to differentiate them is by the different backgrounds in
the form of trees as each Buddha had his own particular tree
under which he attained enlightenment4, Tales of anterior births of
Gotama known as jar na rya*-500 stories, and sometimes as jar 55056 - 550
stories, are also taken as popular themes for painting on the walls of the
hollow pagodas. Actually there are only 547 stories 37, but they concocted
three more to make them 550%. Glazed plaques were also made to tell these
stories. The Ananda Pagoda has nearly 1500 jdtaka plaques with Mon legends.
Out of these 389 were edited and published®. Usually each plaque is assigned
to represent one jaraka but many more would be $pent on each of the last ten
anterior lives of Gotama. These ten would form a popular theme for written
works as wellé0, The best surviving specimens of the painting are at Wetkyi-in
Gubyaukkyiin spite of the fact that in 1899 Dr Th.H. Thomanntthad destroyed

40. PL 18/5, etc. S4. Sec JBRS. XXX, i, 314-21, n.67
41. Pl 113/2, ete. 55 Pl 73/15

42. Pl. 36/3, etc. 36 Pl 105a/7

43. PL. 73/18§, eic. 57. Fausboll’s edition of the Jarukas,
44. PL 66/21, etc. 7 vols, Trubner & Co, London.

45. Pl. 1303, etc. 1877-97

46. Pl 61/7, etc. 58. C.Duroiselle:? “Pictorial Representa-
47. PL 270/7, 13, 14 tions of Jatakas in Burma’’,

48: Pl 130/3,4, elc. ASLIB12-13, pp. 87-119

49. PL. 209/4, etc. 59. Ep. Birm. 11, i, and ii

50. Pl 363a/10 60. Pl 242/27

51. 7-24 March 1237, Pl 105a/6-8 61. Who worked in the interests of the
52. 10 Idecember 1253, Pl 248/ 16-18 Hamburg® Ethnographical Museum

53. PL. 249/21-3, ASI. 1928-9, pp.

110-11, PL. L1IId .
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52 THAN TUN

many of them in his attempt to carry them off. The life history of Gotama
was also popular. The Ananda has eight stone reliefs on this episodes2. In
many of its niches are enshrined the images of the seated Buddha which
roughly fall into two types,viz. those in Vyakhydna mudra- the act of préaching
with right hand against the breast and left hand either on the lap or hanging
down, and those in the common Bhamispar§a mudrd - earth touching attitude,
We have also noticed that seven of the images have no ushnisha - the excre-
scence on the head, and many of them have normal fingers quite distinct
from the modern images with awkward looking fingers of the same size
and length. In the middle stand four colossal images, each measuring 31 feet
high on & feet pedestals and placed back to back. The north and south ones
are said to be contemporaneous with the pagoda and they are in the dharma -
chakra mudrd. The western image is flanked by two disciples who are
popularly believed to be Thiluin Marn and Arahan. The western porch has
two foot-prints of the Buddha with 108 marks spread full within the outline
of the foot.53The Lokananda and the Shwezigon pagodas have also foot -
prints similar to those of the Ananda dating back to our period®. One
inscription dated A.D. 1294 mentions that a Buddha-pdda has been painted in
various colours®s, Professionals making Buddha images were called purhsd sama
and they were paid either in cash or kind or sometimes both. In one
instance a slave girl was sold to pay the sculptorf®. An inscription of A.D.
1236 says that the wages for the purha samda was 30 ticals of silver , one piece
of black linen and one horse for making ten purhd ryap®. These standing
Buddhas were sometimes made to the height (ryaptuin purhd) or to the
height and weight (kuiw ryap fuin purhd) of the donor but they were not
‘portrait - statues’ like those of ancient Khmer when a king was apotheosized
as Buddhas®. There are many instances of these ryvap tuin® but there is
no evidence to consider them as ‘portrait-statues’.

To consider the Buddha as God is absurd. But to some early Burmans he
was something like God: to have infinite faith in him meant having a long life
and happiness”™. One donor took the Buddha as a living deity and gave
Him musicians to enjoy music?!. Instrumentalists, dancers and singers were
often included in the slaves gave to the Buddha. In A.D. 1242 Kartkasu’s wife
gave a private secretary and a launderer 7>. Another donor gave some

62 C. Duroisell: The Ananda Temple 66. PL. 238/1Yy
at Pagon, ASI Memoir 56, p. 1L 67. PL. 97/3-21
63 1 have scen clsewherc foot-prints 68: Pl. 130/1-5. L. P. Briggs: The
with the marks confined to a circle Ancient Khmer Empire, pp. 229-30
in the middle. 69. PL. 209/1-5, Pl. 229/17-19, Pl
64. U Mya: ““A note on the Buddha’s 253a/6 ‘
Foot-prints in Burma’’, AS/, 1930-4,  70. Pl 18/5-9
11, 320-31 71. Pl.10a/16
65. Pl 283/7 72. Pl 144/4-16
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palanquin bearers, umbrella bearers and weavers™. Bz,rbe{s”z cooks and
betel-servers 75 also became slaves of the Buddha. An inscription of A.D.
1241 records that the Buddha was served every day with necessities’s.
In connection with this inscription, Professor Pe Maung Tin made this
remark: '

‘Buddha is not wearing his royal outer robe as he is represented as
being ‘at home’, just as a king with his robe off might recline on the
couch in his state - room after supper, chewing his betel as-he listens
to the strains of music?.

This anthropomorphism of Buddha worship is still preserved in Burma.

Most donors prayed for nirvdna with no specifications but as ]
have mentioned a few prayed for Buddahood. Kings did that, e.g. §ri
Tribhuvandditya, Thiluin Man™, Caiisii 13 and Ndtonmya®). Actually
all kings styled themselves as purha lon®? - the future ‘purha’ or purha rhan
taw8-the living ‘purhd’. Some great ministers®* and learned scholars®s
too asked for Buddhadhood. Such a person must necessarily meet Maitreya
to receive a prophecy from his very lips as to the time he would become
Buddha and so they were all anxious to meet that Boddhisattva®. Practising
charity, observing restraint and meditating on love known as pdrami must
be fulfilled ¥7. The concept of ten pdrami is a later invention®®. An inscription
dated AD 1197% gives the time rcquired as ‘four asarikheyya®® plus one
hundred kappa. Kappa means the life of the earth and asarkheyya means
incalculable. Si cap mran nham, “know wide, see deep™? is their translation
of sabbafifiutafidna—omniscience, and so they knew quite well that to attain
such a state of knowing everything would certainly require a very long time
of practice and piety. It was also believed that no woman could become a
Buddha. A lady who in A.D. 1260 prayed for Buddhahood®3 realizing her
mistake, corrected it by praying for manhood in A. D. 1265%. She also took
care to pray that she would be born a man believing in the Buddhist re

73. Pl 148b/3-10

74. PL. 395/30
75. Pl 391/30-4

ligion.

88. P1.273/34 dated A.D. 121, also PI,
39072, PI. 413/2. See also W, Geiger:
Mahavamsa,p.2, n.1

76. PL 138/13-17, 20-1 89. Pl 15/4-6

77. JBRS, XXV1, i, 61 90. 10,000,00020 or 1 followed by 140
78. PL. 568b ciphers

79. Ep. Birm. 1, ii, 1,D/15-17 91. P, 73/5

80. Pl I, stanzas 31-2 02, JBRS, XXI1., iii 126, P

81. PL 31/1-3 our of transiating 8

Tin is in favour of translating

this phrase “know thorough, see
extensive.” This has now become the
motto of our Society.

Pl 194/6

94. Pl 249/8

82. Pl 36/3, etc.

83. Pl (132, etc.

84. Pl 10a/2-4, PL.73/5-6
85. Pl 140b/22-3 9,
86. Pl. 8a/5-8
87. Pl 21/17-19
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54 THAN TuN

When a pagoda or image is finished the anekaja ceremony is very
important nowadays. It is a sort of consecration without which the pagoda
is just a pile of bricks and the image is just another statue none of which
is considered worshipful. The idea and procedure are simple. A few monks
gathered and recite verses 153 and 154 of the Dhammapada which congisted of
words supposed to be first uttered by the Buddha after his znlightenment.
In none of the inscriptions of our period we find the mention of the anekaja.
Thus Wezknow that the people during the period under survey understood
the doctrines of Buddhism very well though they put a few modification
here and there to suit their genius. Among the parami for salvation, the
practice of charity was the most popular with them. So many a cultivable
piece of land was turned into a religious holding from which the king got no
tax. This led King Klacwa to appoint a roval commission in A.D. 1235 to
authenticate religious lands with the idea of confiscating them where
evidences were weak®s,

Tryd in its broadest sense means the law and it is not necessarily the law
of Buddha. It included all laws—moral, legal or religious and thusitembraced
also the customary observances or prescribed conduct for everybody either
ecclesiastical or lay as the Sankrit dharma implied. In the period under
survey, tryd is used to mean Tipifaka®®, to mean the sermons®?, to mean
a law suit?® to mean the judges themselves®®, and to describe a natural
phenomenon such as death, tryad is used again as atafl may so trya—the law
of impermanence . The old Burman therefore used the word fyra in connec -
tion with all applications of law or discipline ranging from khuiw tryd'oi-
a petty theft case, to aklwar trya!®—the attainment of nirvana. We do not
know the derivation of this very useful word. Perhaps it is the Sanskrit ritd
spoonerised. But if it were to be loaned the more familiar dharma should have
been the chosen word.

As a matter of fact Mon inscriptions use dharma!®? and it was only
when Burmese was used for inscriptions that the phrase buddha dhamma
sangha had been changed into purhd tryd sanghd®. Tryd therefore become
analogous with dhamma with only one exception where the dhammasattha—
the civil code, is retained in its original form up to his day!%, Sometimes
tryq is suffixed or prefixed to mari—the King, to form either mar trya'% or
tryd man '97 and this tempts one of to connect #rpd with the Sanskrit #d
meaning protector. Then the combination would mean the King Protector.

95. Pl. 90/15-16, P1.231b/6 102. PL 216/15

96. PI. 27/18, ctc. 103. Ep. Birm. 1, ii, 1,F/28
97. PL. 17/3, 5, 9. etc. 104. PL 13/3, 11, 15, etc.
98. Pl. 74/13, etc. 105. PL. 174/14

99. Pl 141a/3 106. P1. 141a/10

100. Pl. 82b/10 : 107. Pl 96/5

101. PL 141a/14
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But we know that the combination is the direct translation ol dhammarajat©®

—the just king.

In connection with Buddhism. 7y is Tipitaka and to denote a compila-

tion it is used together with the word apunz 19 — the heap. The whole phrase
would be pitakat sum pum so trya apum!''® — the three heaps of pitaka (i.e))
the heap of Law. Donors often caused the whole set to be copied and kept
at monastic libraries!!!. But the monastery was not the only place v here religi-
ous works were kept. Thiluin Man’s new palace which was completed in A.D.
1102 had a separate apartment where the statues of Buddha and Gavampaii
together with the Tipitaka were kept''?. He insisted that the copies should
be made perfect!'3. A minisiter called Catwrangapaccayal'# is said to have
been a person well versed in the Tipitraka and therefore it may also be expected
that such persons would have their own private sets. But they were very
expensive. In A.D. 1273, a set is said to cost 3000 ticals of silver!!s, At a
time when a tical of silver could buy one pay (1.57 acres) of land!'® one
could have bought with that money an estate of 5250 acres. 1t was so costly
because all 84,000 dhamma khandha''? were to be copied by hand with a
stylus on palm leaves and good scribes would certainly have been scarce as
the art of writing was then still in its infancy with the Burmans. There would be
a separate building in a monastic establishment!'!® for a library and rhuy
tald ''9-a gilded case, would be used to store the works. As it was expensive,
few pitaka ddayaka '20- donors of the Law could afford a complete ser. In
that case they gave just what was needed at the particular library or the
copies they thought would be most useful. Aninscription of A.D. 1223 12t
gives us a list of works given to a library. Such Sinhalese book like Mahd-
varmsa , Thiipavamsa and Andgatavamsa were also popular. Some donors
made it a special point to give Vinaya texts o monastic establishments 122
probably due to the growing demand for them as a result of the increasing
number of monks or to the growing laxity in the observance of the Vinaya
among the monks in general. To some donors, Abhidhamma books seemed

to be of more importance '** perhaps because they form the essence of
Buddhism.

Most o_f the libraries were attached to learning centres. Young monks
devoted their time largely to pariyarti 2_lcarning, and so they were called

108. Ep. Birm. 1, ii, 1, G 3, 4, 22, ete.  117. PL 2207

109, PL73/18, ete. 118. Pl 234/8
110. Pl. 194/14 119, PL 247/10
111. PL 73 120, Pl. 264/4
142, Ep. Birm. 11, i, IX A/3{.2 121. List 187

113, bid. VIII, A/3 122, PL. 372/42
114, PL 289/3 123. PL 242/27
115, EL 243/14 124. PL. 275126

k16. Pl 162/28, 32
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cdsan 25 and monasteries devoted to learning were called cdsan tuik 126 or
casan klon ¥~ educational institutes. Such institutes also provided free
board and lodging 128 to the students and some institutes had as few as two
students 122 while some had as many as twenty big buildings within a«com-
pound serving as hostels for them 130, These students used piy ¥31- (cqrypha
elaia) umbrella-palm-leaves or than rwak 32 (borassus flatellifer) palmyra-
palm-leaves, and stylus for their writing material with a view to longevity.
In this case they bound their finished piy with k/am '33-wooden boards,
usually of lakpam V4(bombox malabaricum), and stored themup in fald 13-
cases, made of wood or in cgtuik 136- cabinets, which were sometimes so
profusely decorated that one would cost as much as 215 ticals of silver 137,
Sometimes they used parabuir 138- a sinzle long sh2zat of papzr folded back-
wards and forwards to form a book, to be written with Kamkiichan 3%
soapstone ( steatite) pencil, kept in a Kamkiaramkleii "*O-cylinderical case
specially made for those pencils. For classroom use they had m/iyphfu'4-
chalk, and sanphunt42-blackboard.

Having built the library, the donor’s next concern was to provide it
with attendants and necessary funds so that repairs to the building, preser-
vation of the manuscripts, and new acquisitions to the library would be
possible. These works are known as rryd war!*-duties towards the Law,
and to fulfil these purposes, the donor dedicated landst#4, slaves!*s including
scribes'4s sometimes, elephants 147 palmyra-palms'#® and sesamum!#® from
which oil is extracted for lighting, to the Law. The duties towards the Law
also included the offering of daily food in the same way as to the Lord and
the Order 1%,

Trya also means the sermon whereby the monk tries to explain some
part of the teaching of Gotama to his congregation. To give such a sermon
is known as trya haw 15! and to listen to it would be termed r¢pd nd 15 and a
sort of honorarium catled #ryd chu '5% is given to the preacher. The form of
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honorarium varied from areca-nuts ' and loin-cloths 55 to paddy 156
and paddy fields '57. Usually sermons were given weekly on every satan 98-
sabbath day, during the wa!®- lent. In some monasteries preaching was
heard twice every sabbath, i.e. once in the morning and again at night 169,
Big monastic establishments generally had a separate building called the
dhammasi 15" or trya im '62 or tryd kion'®- hall of the Law, where most
of the preaching was done. Tn such a hall there was a sort of pulpit called
fryd panlan '6* which is sometimes gilded. Some of these have a golden
umbrella and canopy too 195 for the preacher. From the seat, the preacher
would address the congregation on such subjects as Dhammacakka $-the
wheel of Law, Paticcasamuppada '97- the Working of Cause and Effect,
Rathavinita Sutta '%5-the Seven Acts of Purity, and Satiparthina Surta 199-
the four Methods of Meditation. The listeners thus become well acquainted
with the methods with which to obtain for themselves the pajisambida 170-
analytical knowledge, and the four sacca'™- truths, that would ultimately
result in their becoming araha 172 when Maitreya 173 attains Buddhahood or
in other words in attaining akfivar trya'7*-the knowledge that would help
one to achieve nirvang. Jiiaka stories quoted to illustrate some points
of the Law would certainly attract a considerable portion of the audience to
the sermon. Some buildings have scenes from these stories painted on the
walls 175 and we may safely assume that these paintings directly aimed at
giving some information on Buddhism to the illiterate. People also found
much satisfaction in the supposed attributes of paritta to ward off various
evils physical and moral. Thiluin Man had it recited at his new palace by
4108 monks 76 in A.D. 1102. Singhasira had it recited at an occasion for
enshrining relics in a pagoda in A.D. 119077 On a similar occasion in A.D.
1261, Princess Acaw Lat had seven bhikkhu and one bhikkhuni to recite the
paritta 178,

1 have mentioned above that fryd could also mean a case, civil or
criminal. The law court probably at the capital was known as tryd kwan
sayd >-the Pleasant Hall of Justice. There were lower courts called buih
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tryd 1% perhaps one in each town or big village and the appeal court probably
at the capital called atagn tryd'8'. As a criminal court therc was the khuiw tryd
182.the court for petty theft cases. We have quite a number of inscriptions
dealing with law suits especially disputes on ownership of land and slayes but
we shall not go into details here. To be successful in a suit is termed tryd ore
183 and to be defeated is try@ yhum e 184, From about the middle of the 13th
century the courts used Dhammasd: 185 as the Civil Code and the Amu-
mwan 186 a5 the Criminal Code. In trial, witnesses would be asked to hold the
relics of the Lord!8? or to embrace the book of Abhidhamma'®® or to take
an oath before an image of the Buddha!®? in order to affirm that they were
telling nothing but the truth. When the verdict was pronounced it would
be recorded 19 and the seal of the court affixed to the record !, Judges
were called tryd sampyan 192, trya sakri 193 or simply #rya 194, There are also
such combinations of khuiw trya 195 khuiw tryd cdkhi ¢ and buih trya 197
t> mean a judge of petty cases, a clerk attached to the above and a junior
judge respectively.

The last of the three Gems is the Sargha which is the Pali Sangha mean-
ing the multitude or the assembly and Pyu Saghd %% and old Mon San-
ghda "°, Roughly, monks were divided into two groups, viz. Klos niy so
sanghd?®- monks living in monasteries, and taw mlathkri 2 taw skhin 202
and faw klon sanghd?®3- the lords of the forest, who would otherwise be
known as Arafifiavasi 2% or Arani 35, As they were mentioned as Skhin
sarigha?%-the reverend monks, the monks evidently occupied an exalted
position in the society. They were respected by the people in much the same
way as the royal family or government officers who were also addressed
with skhin prefixed to their names. King Klacwd, Prince Rdjasi and Min-
ister Anantasi were called Skhin Klacwa 27, Skhin Rdjasi 2% and Skhin
Anantasi 2% respectively, so also the lords of the Order were addressed as
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181. Pl. 79b/17.27.35 196. Pl 269/1
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Skhin Wineydhuir 210, Skhin Mahdkassapa 2! etc. Even in cases where the
monk is known by the lay name, which is not infrequent, he is sure to get
the honorific skhin, e.g. Skhin Nd Mlar Khac 22, But these skhin of the
monastery were by nature quite different from their counterparts in the
administration as they were defined as safikham so skhip 213~the patient lords,
or jirim niy so skhifi 24-the quiet lords. Sdriputra and Moggallina, the two
chief disciples of Gorama were also known as Skhin Sdriputird and Skhin
Mokkaldm 25 and this shows that the people considered their ecclesiastics
as respectable as those of Gorama’s life time. This perhaps also leads them
to define their monks as purhd skhin tape si ariva sahgha 215-the noble
monks, sons and disciples of the Lord or purhd tape, sa rahan sarigha 27—
the worthy monks, sons and disciples of the Lord. The word tape would
be freely translated as pupil though its origin in Pali ‘apassii and Sanskrit
tapasvin would mean an ascetic. Tape again is usually suffixed with s - the
son, and 1o be a 1ape sa of somebody is to be attached to the person
as apprentice to undergo a training on some craft for which he is considered
master and it is believed that master would teach his pupils as he would
teach his own sons. In a religious sense, it means disciple. Tape, sd kri 218
is clearly aggasdvaka and therefore tape,sd is savaka. The monks were also
called ariva sarighd 2'% and rahan sargha **° meaning the nobles who had
reached Perfection. Although not all the monks had reached araharra—the
fast and highest of the Path, they were called rahan as it was assumed that
they were on the right path. Thus sarghd is synonymous with respectful,
pious, wise and celibate, We have only one reference which does not
coincide with this general description. It says that sargha is well versed in
the usc of the harp. 22! Perhaps this monk was in charge of the musicians
who were dedicated to the pagodas. In another reference 222 we find that a
thera ~ senior monk, was invested with three duties, viz., to look after the
lands of the pagoda, to do repairs at the pagoda whenever necessary, and
to take charge of the pagoda slave musicians. It seems that the monasteries
also gave some sort of a musical course®?; at least training certain young
slaves of the pagoda or wmonastery in singing or playing musical instru-
ments as music teachers.

There were other names used to signify the monks. The old Mons
sometimes shortened sanghd into sas 22* or supplement san with ariya to
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become sar ariy 325, But more often they used their own word gurmir 226,
The old Burmans also used san 227 for all the monks and Sarkri 228 for senior
monks and Sasnlyan 2 for junior monks . The Pyu word for sankii is
tra:hg: 3% A forest dwelling monk is mentioned once as sas arafi 33! and
like the old Mon they also used the combination san arya 232 The-word
bhunkri: for a monk was not in use then although a very sirilar similar
one phun saii ¥ —the possessor of meril, was sometimes used as a
honorific to a monk’s name. But the term phun safi ¥* was also applied
to some lay devotees. Next to sarghd, the most popular term for a monk
was aryd 3% which originally means noble and later was extended to
include Buddhist monks. Sometimes the combination of aryd sitau
kon?3 is used suggesting that to the old Burmans arypd means a holy
man. Next to arpa, they had rahan *¥7 which derives from " arahd-
a person who arrives at the fourth and last stage on the way to nirvdna.
But to the old Burmans the term rehan has no such specification because
they used rahamta 2*% for those who had acquired arahattaphuil 2.
Therefore rahan simply means monk and to become one is termed rahan
m 240, Only adults of over twenty would be ordained monks or nuns 241,
Deacons or novices were called sqmaniy 2*2 which is the Pali sdmanera,
The word kuiran was not in use then. The words svan or asyan 24 from
which perhaps the word kwiras is derived does not mean a novice but a
monk with the exception when asyen was applied to royalty as asves
mankri 245 the liege lord, thz great king, Monks addressed each other as
nd syan ¥6- my lord. They were also mentioned as pancai 27 which
literally means a pure flower and the spelling does not permit it to be
connected with paficarige-the five attributes, or the burmanised pafican,
as the modern Burman believes.

As the Reverend, Very Reverend, Right Reverend and Most Reverend
are used before the names of the clergy, the old Burmese used such terms as
phun mlat so 28 or mlat so 2 for senior monks, miat cwd 50250 or mlar k33t
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for the most senior monks and miat kri cwa 25 or phun mlat kit cwd 2%
for the exceptionally respected monks who were royal preceptors, etc. But
such terms as thera®s, sanghd thera?ss and maha thera®ss were equally popular.
A senfor monk was also called chryad 27— the teacher. Very often a monk
wouldebe addressed as the teacher of a certain prominent person among his
lay devotees. For example, the king’s preceptor came to be popularly known as
man chryad % and the queen’s preceptor as Caw Palay May Charyd 2%,
the minister’s preceptor as Amatkri Siriwarthand Chirya?269 and so on.
Asa matter of fact, even the Lord Buddha is mentioned as liz nat taka chiya?s!'—
the teacher of all men and deva, or sum lu charyd %2-the teacher of Men,
Deva and Brahma. It would be interesting to know the reason why a monk
called Ratanducchi was known as nat charyd mlat ewd so skhin Ratanducchi?63—
the most Reverend Lord Ratanducchi the teacher of deva. Another thera
was called nat thaman ra so skhin Thampad 25-Lord Thampd, receiver of Deva’s
food. Pumina 265-brahman, and Aurd 26— astrologer, would probably alto
be addressed as carvd. Another equally popular prefix to a monk’s name is
sukhamin 297 the wise, although some people who were not monks were
known as sukhamin 268 too. Perhaps they were once monks and continued
to be called by that name after they had left the Order. There were also
taw thwak2-monks or nuns who were once married, as well as /i thwak?270-.
people who were once monks or nuns.

Among the followers of a prominent monk, cdsan 27— the students,
formed the most importtant group. They devoted their time to pariyarti ¥72-
learning, while there were others who were devoted to paripatti 23~practice-
Big monastic establishments were endowed with funds to enable them to
become Buddhistic scheols 274, Some donors gave fields, etc. specifically
to students alone of a certain establishment 275, The student population:
in those days seems to have been considerable and people took care to
encourage and support them. The lay devotees would be known as upasaka?’s
or more popualry as satansaii 77 who would also dedicate lands and slaves
to the monastery as the ddyaekd 278 did. There were also people who looked
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after the comfort of the thera and they were known as kappika ¥® . The
kion saii 280 Jooked after the comfort of all the inmates of the monastery.
Perhaps the kappikd and klon saii were the liaison officers used by the monks
when dealing with the outside world. They would be asked to represent
the monastery in law suits 28! or to act as agents in buying things needed by
the monastery282, We find many instances where monks bought lands for
themselves283, Sanghika-ucca *8%—the funds of the Order, would be used for
- these transactions. There were also slaves who attended to the nceds of a
monastery. The total number of them might vary from a whole village 283
to one or two slaves 286, Usually the thera would control these slaves 267 but
sometimes some monks were assigned with the special duty of looking after
the land and slaves 288, Some inscriptions give us an idea of the duties of
of these monastery slaves. They were “to fetch the water for the monks to
wash their feet, hands and bodies and to drink; to cook rice food; and to
sweep (the compound) and remove the refuse™°. The work would also
include “pounding the paddy and chopping the firewood?®. Some slaves
were alloted to look after the sanghika myvd®~cattle of the monks, and the
nuiw fthar nwd ma®®? milch cow, must be well tended so that “the patient
lords (of the Order) could enjoy the five delicacies of fresh milk, sour milk,
butter milk, unclarified butter and clarified butter’*293,

Ownership of land by monks often led to disputes and law suits. We
find disputes over ownership arose between monks and king2* or between
monks and the laity 295 or even among themsleves25. During our period
we find three disputes in 1235, 27 1245 2% and 1255, 299 between kings
and monks over ownership of land. In all these cases, investigations followed
and the kings were proved wrong and the lands given back to the monks.
Incidentally, I must mention here the single instance’® 1 find where two
monks called Randhip and Bhummapuil were found guilty of having some
connection with a rebellion—probably one of those which broke out during
the early years of the reign of King Kflacwa. Mahasaman pleaded on their
behalf and consequently they were pardoned and they gave as ranchuby-—
price for his labour, 1500 pay of land at Dhipesyan.
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Among the articles of daily use given to the monks, first and foremost
comes food. They called it niccapari®!---the constant rice, i,e, they made it
their duty that they would never fail to offer some portion of their food to
the monks when they come begging for it once every day. This duty is termed
wat 30 and samiput, chimi, kwarm, pan 3% - food, light, betel and flower,
all came under this heading. Land producing food for the monastery are
calted wat lay 3% or samput 1ay395. Samput khyak kywan 39 or war khyat
kywan9? or cdchwar nhuik lup kluy so kyvwan3® were slaves dedicated
to monasteries as cooks. Rice amd curry together became chwari?® for:
the monks and invitations to one thousand monks to a ¢hwan®'® in those
days was not a rare occurence. Toward the end of the period under survey,
in some of these feasts, monks were served not only with rice and curry, but
also with yarmmaka aphyaw?!'— sweet liquor made from palmyra palm juice.
Perhaps it is to prepare this drink and to make jaggery and also to provide
writing material and fans, that these palmyra palms were very often dedicated
to the monastery?!? or planted around it.313 -

Among gifts to a monastery chjmi-oil lamps came next in importance
to food. Qil for lighting is extracted from sesamum and it is mentioned that
fifty (measures) of sesamum yielded twenty ranak of oil34, There were special
nights when chimi thos?'5~one thousand lamps, were lit. But usually monks
did not care to have good lighting at nights as their only duty after dusk was
for the younger ones to repeat from memory what they had learnt from
the Pali texts during the day and for the older ones to find a secluded corner
and meditate. Next to light, a donor’s care was to provide a monk with the
betel quid or the necessary ingredients for making one. The betel leaf was
called sarnnihii’' and the areca-nuis were measured in kadun’'’. Some
appurtenances of betel chewinglike kwam ac®'® and kwam khyap’'? or kwam
kap320 betel boxes, kiwant lopita - betel boats, kwam khyar?2-nut cracker,
and thunphi?2-phials of chunam were also given to the monasteries. Chewing
betel seems to have been very popular then and who did not chew the quid
must have been a very rare exception. We find 2 monk called by the name
of mlar kvl cw@ kwamt ma cid*P~the Most Reverend Don’t-Eat-Betel. As a
matter of fact, this kwanr comes under the category of food which is one of
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the four necessaries of a monk. The necessaries were known as paccai
lepa’** among which chiy wa?S-medicine, was the most important. The
Vinaya prescribed five standard medicines, viz. thawpiy 326 unclarified butter.
thawpar3?-clarified butter, chi 328-0il, pya®2%-honey and ranglay?30-molasses,
Some monasteries had rhawpar ki3*!-storehouse for clarified butter.-Some
donors made it a point to mention that medicine would be provided for the
sick and firewood for the dead?}2. Since then it seems, dead monks were always
cremated. Sankan333—the robe, is the next necessity. The word comes from the
Pali Sanghdti-the outer garment. Sakkhai®¥* or khruykham3¥ is the inner
garment and sampuind’® is for the nether part. Tuyan. tankyar’3’ and
kawthg™® are also names for the monastic robes but unfortunately we
cannot identify them. The monks could also pick up pansaki’®®~ the
dusty robe, for themselves. As there is mentioned, however, that
pansaki  was given, we gather that the original idea of monks
taking for themselves the dusty rags dicsarded by the people was already
modified. [t would only mean an indirect giving of the robe by jeaving it
on the way the monks usually passed by. In the month which immediately
follows Wa@-the Lent, the monks were given Kathin**! robe which must
be received only by a chapter of five monks and it was given to the one in
that five who was in sore need of a robe. Sometimes various other
articles of daily use were also given together with the Katfiin robe and such
articles were usually hung on an artificial tree khown as patefisa pan 32
Giving a robe, however, was not confined only to the end of the Lent. There
were also wa chuiw sankan®®. -the robe with which the Lent began,wakhon
sankan3*-the robe of the middle of the Lent, and waklwar sankan?*5-the
robe with which the Lent ended.

The eight requisites of a mank are known as parikkhara yhac pa 4.
They are alms bowl, three robes, girdle, razor, needle and water strainer.
People of Pagan, however, had vastly extended this parikkhard so that it came
to include sanryapn 347-palanquin, Jhiy *8-boat, chan 349- clephant, salwa:n 350
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-couch, samphli mwan?i-good mats, atham 32.porter’s yoke, puchin 353
_axe, tarwan S%-spade, mikhat 355-flint, kriy saithun 3%-copper tazof,
puchuivw [hi 37-scissors, chok 3s8_chisels, myatkhar 3-broom, chaﬁlaﬁm
bell-36! khwak tacpway-a set of dishes. cdkhwak 32—cup for eating,
santiy *63-bowyl, cdloii 3%-pot cover, 35 wuiw - pot, yat-fan, HAoncon-couch,
klokpyEIn - grinding stone, chw - mortar, klipwe - pestle, riy mhut - water
dipper, tanchon - chandelier, lasipan - tray, tamkhuf'anv- streamer, ip rd -
bedding, bratuiw - spittoon, kara - jug, chimikhwak - oil lamp, Aliy phiu -
chalk, saripun - blackboard, parabuit - folding book, kamkitchan - soapstone
pencil and karmkiitari kleit - pencil case. With regards to the sapit 3% - the
almsbowl, we have evidence of a donor giving as many as one thousand 367,
Probably most of these bowls were earthern or lacquerware but we also find
that some were of copper 368, silver 3, and gold 70,

Another important item in the four necessaries is sendsanam - bedding
or lodging and in its broadest sense a building, at times better than a king’s
palace with wonderful interior decoration 37!, Every kloa tayakd 372 - donor
of a monastery, would like to build grand ones though some had to be
content with building just a sac say muiw klon 373-thatch roof monastery.
Most of them, however, tried hard to construct rasray cwd so klon . 374
the goodly monastery, or saya c¢wa so kion 375 - the pleasant monastery.
Some donors even turned their houses into monasteries 375, There were also
such buildings as taw kios 377-forest monasteries and kul/d klon 378 - brick
monasteries. Although Pagan is noted for many pagodas, we find that the
inscriptions made more mention of monasteries than pagodas. Perhaps the
donors uaually spent more on building these monasteries than the estimates.
We find a record where the donor had to sell his horses so that he might
continue building the monastery with the proceeds of the sale 37°. Even
after the construction was completed, the donor felt that his duty was not
over. He must maintain it and to this end, he dedicated lands and slaves to the
monastery. Monks might do repairs to the building when necessary with

351, P). 373bi14 366. Pl 117b/9
352, Pl. 373b/15 367. Pl 372/39
353, Pl 373b/15 368. Pl. 15/8
184, Pl 373b/1s 369. Pl. 138/15
355, PL. 373b/15 370. Pl. 63b/4
356. Pl 373b/1S 371, PL 194/14-18
357. Pl. 373b/16 372. PL. 23/15
358. PL 373b/16 373. Pl. 42828
359. Pl. 138/20 174. Pl 12/6
360. Pl 182a/11 375. Pl 69/(0
361, Pl 372/26 376. PL 181/6-9
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the money procured from the agricultural produce. One donor even put &
curse on the monks lest they neglect repairs 30,

Sima - the ordination hall, is another type of building givep to the
monks. A baddhasimd was built by a Mon mahathera al Kyaukse .
Cawrahan built one on Mt. Turan 82, These two were the oldest of the halls
we know of in our period. Land 383, slaves %, and palmyra palms 3ff5
were alsh dedicated to the sim in as much the same way as they were dedi-
cated toapagodaora monastery. Kappiyakuti *6-the storehouse, carap 381,
the almshouse, tanchon 3% - the vest house and satar tafikup 3% - the shed
for the lay devotees to be used on sabbath days, would also be built in the
monastic compound. Sometimes a reservoir and wells %0 might even be
added. For such an act of merit, a donor always wanted to pour water and
invoke the Great Earth to witness it !, Monks came and recited paritta
0 solemnize the occasion ¥2. Some sort of festivity was also included.
In A.D. 1207 Naroaimyd had the following ceremony:

The drums and the fifes are played and together with the retinue, the
ministers and the venerable monks, the royal water of purity was poured.
All those princes, ministers, and the rich people who heard and knew
it called (aloud) the anumodand®®?.

This support of the Religion had one ulterior motive: they wanted to
enter #ibban maii so ma siy praii ¥t .- the city of no death called nirvana.

We shall now discuss the important personalities among the monks of
our period, The first in the list is the historic Arahan. He was the chief spiritual
adviser of Thiluin Man ¥5. They two tried to make Buddhism to conform
as much as posible with the scriptures. Arafian had a following of 4108 monks.
Perhaps he was the Mahdthera present when the king made a death-bed
gift through the initiative of his son Rajakurumar’®’. Hmannan says that when
he died, Cafisu 1 appointed an elder to succede him as Thathanabaing?®,
We find no mention of the word Thathanabaing in the inscriptions, There
were marn chdryd®®® or Rajiguru*®-the teachers of the king. but to be the
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king’s teacher does not imply that he was the head of the Order as Thathana-
baing was understood during the Konbaung period. For matters of discipline
in the Order, any elder well versed in the Vinayapiraka would be respected.
Such a person would be popularly known as Virapadhara or in its burmanised
form Wineiidhuir. There was one Winefidhuir whose name appeared fairly
frequently in the inscriptions of the 13th century. It seems that he was the
head of a great monastic establishment and had a great following. There were
members of the royal family and ministers among his lay devotecs™® More and .
more students came to him probably to study viraya in which he was an
authority, so that twenty more hostels were built in his establishmént
in 1243. He was a famous thera with many devoted followers in 1216 and
by 1261 he was a leading monk probably of the orthodox group, that
advocated strict adherence to vinaya and close contact with Ceylon. They
were for purification of the Order on the Sinhalese lines. Burma had good
relations with Ceylon from the time of Aniruddha though they weie
broken off for a while as fmiaw Syan died in 1165 at the hands of assassins
probably from Ceylon. Cafisa IT successfully restored the friendship
with Ceylon - this was shown by the fact that he reccived relics from Ceylon
in 1197 4, Teachers from Ceylon came to Burma ecarly in the 13th century.
An educational mission went to Ceylon probably between 1237 and 1248 403
under the leadership of Dhammasiri and Subhiiticanda. A considerable number
of Singhalese monks probably came with them on their return*®. As a result,
monks educated in Ceylon or by Sinhalese thera advocated purificatioh of
the Order on Sinhalese lines and it is not improbable that they found their
leader in Winefidhuir. But there was another proup of monks who were not
" so eager for reforms. They were known as ‘forest-dwellers® and they allowed
themselves certain lapses in the observance of the Vinaya. As the practice of
arafiftakangam is onc of the thirteen Dhuiangam. it is not a compulsory
practice for all the monks. but it seems that {rom the time of Ndtormyd until
the fall of the empire, this practice became very popular so that many a
donor built arafiavasi teau klop*- forest monastery, and the dwellers in
such places became almost a different sect of the Order. Originally a monk
went out alone into the forest withdrawing himself from the communal
life of the monks in a monastery to practice arafifiakargam but this original
idea of a lonely monk as a forest recluse was much modified. Big monastic
cstablishments called raw kjon appeared with hunderds of monks living in
them under taw miat kri 496-the Most Reverend Lord of the Forest.
Minnanthu 497 and Pwazaw 43 to the east of Pagan. Myinmu #® in Sagaing
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district and Anein 4% in Mbaywa district weare the centres of these
forest monasteries. Th:y were not confined to the forest areas alone. Some
of them appeared even quite close to the capital city of Pagan 4!'. These so-
called forest- dwellers lived in big monasteries with big estates to support
their establishments. The way they enlarged their estates and their connivance
at the practices of drinking intoxicants were by no means in keeping with the
vinaya. They received enormous gifts of land. Still they added to it by big
purchases -'2. Among these ‘forest- dwellers’ the most frequently mentioned
thera was Mahdkassapa who perhaps was the leader of this new group in the
Order. His name was first mentioned in the inscriptions in 1225 413, He
was then already a famous thera at Myinmu in Sagaing district. Perhaps
Myinmu was then the centre of these ‘forest - dwellers” and Mahdkassapa
was their leader on account of whose piety they received much support from
important people of the period. Probably he attempted with success to open
a branch close to the Capital. The establishment at Minnanthu was founded
in 1233 and that at Pwazaw in 1236, He extended further and reached
Kyaukse area by 1242 414, In the meanwhile he became more popular with
the royal family 413, His organization was new and therefore he felt the need
of supporting it by a landed interest. Therefore he caused a series of land
purchases from 1247 to 1272. It seems that he died between 1272 and 1278.
Largely through his personality the forest-dwellers grew in number and
popularity to such dimensions as to be considered a major force almost equal
in strength to the orthodox group who at that time fervently tried to
maintain their ground with help from Ceylon. Time alone decided who
was to win and it took two more centuries to have a clear cut answer in
favour of orthodoxy. Although the evidence is meagre it is possible to con-
nect these arafifavasi or forest-dwellers under Mahédkassapa who bought
lands in outlying districts to strengthen their position and who accepted for
themselves yarmmakd aphyaw 416 - a sweet liquor from palm juice, and
allowed their devotees to indulge in grand feasts where liquor and meat
were plentiful, with Araii or Ari of whom the chronicles thought poorly.
Burma was not alone in having these Arafifiavdsi monks during the 13th &
14th centuries. Inscriptions of Rama Gamher (1298) and Var Pa Ten (1406)
bear witness to the existence of arafifiavasi monks during those centuries at
Sukhodaya (Siam) too *#7. Some connect them with Tantric Buddhism.
Alleged Tantric wall paintings were found at Abéyadana, Payathonzu and
Nandamafifia. | think these paintings are just interior decorations after the
fashion of the time and has nothing to do with Tantricism and there is no
obscenity in them. Although these Ari allowed certain lapse in the vinaya,
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they were definitely not as debased as the chronicles allege. There is no
evidence of anything unusual in their practices that the orthodox monks
would not have done in those days except for the fact that they allowed
some drinks at their feasts. The last point to be mentioned about them is that
they were never offiicially suppressed during the Pagan dynasty. There is
another important point in the Buddhism during the period under survey.
That is the presence of bhikkiumi in the Order then. According to tradition
there were no more female ascetics in the Buddhist Order sincg A.D. 456.
But we find epigraphic evidence assuring their presence even in the [3th
century. I amso sorry 1 do not have time to go into some details of this very
important point. The following are a few popular names of the bhikkhuni.
Phun mlat so Uiw Chi Taw *'8  Skhin Uiw Kram Pan San 9 Sankadhi
Uiw, Kram San 20, Uin Chi Up Ni*?', Skhin Brahmacari 422, Phun miat
so Uih Tafi San,*>3, and Skhin Uiw Pam*?3. The last name of the dignitaries
of the Order is Syan Disapramuk, leader of the peace mission to Peking in
1275. It is the first known instance of a Buddhist monk in Burma takinhg
a serious interest in politics, the general attitiude being to remain aloof
from the political sphere. His intervention however was in the name of peace:
to avert unnecessary bloodshed. and to put a stop to a war. It is possible that
his colleagues did not have any serious objection to his ‘meddling’ in politics,
which was not the business of 2 monk. His mission was a diplomatic success
although short-lived, as further negotiations with China broke down on the
assassination of Tarukpliy.

In conclusion, I shall have to repeat that the Burmans were Buddhists
long before Aniruddha’s conquest of Lower Burma; that the Buddhism alleged
to have been introduced by Aniruddha from Lower Burma could not possibly
be the Theruvada Buddhism; that it was much influenced by Vaishnavism
and the native Naga worship was also maintained; and that the motive for
attacking the south was not purely religious. In addition to these four very
important points, we also find that the Buddha was worshipped as God to
some extent and there was the anthropomorphic devotion of the Buddha
which is still preserved in Burma. Regarding the Law, all the four scores and
four thousand sections of the pitaka with their many commentaries were
known and big scholastic establishments were maintained in many parts of
the kingdom. The study of Vinaya was found to be very popular with Pagan
Burmans and as it required a sound knowledge of grammar for correct in-
terpretation of the said text, it supports the tradition that they were excellent
Pali scholars.
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