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Aksayanivi and related inscriptions
from Andhradesa

Ingo Strauch

Introduction

The majority of inscriptions found in Buddhist monastic contexts record
donations of buildings, art objects and monastic utensils. This rather
straightforward relation between donor and recipient is in contrast to more-
complex donations that mention ‘permanent endowments’ (aksayanivi) of
money or agricultural land in order to maintain or support a particular
institution. Texts of this kind are attested all over India from different peri-
ods and in different religious contexts. They bear witness to a practice that
allows religious institutions to develop into sustainable ritual centres with
a strong economic relationship to their respective hinterlands. So far, stud-
ies on aksayanivi inscriptions have focused on the corpus of Sitavihana
and Ksatrapa epigraphs, where this term is attested for the first time, in the
context of Buddhist donative inscriptions in the Western Ghat caves. It has
been argued that this institution developed in the context of advanced eco-
nomic conditions based on a money economy and expanded trade contacts
between Western India and other parts of the subcontinent.! From there, it
quite soon spread north and south, and it also left the boundaries of Bud-
dhist institutions.

Back in 2003, Harry Falk republished a remarkable copper-plate inscrip-
tion from an equally remarkable archaeological site.? The cave Kashmir smast
has attracted scholars’ attention for many years—being a huge natural cave,
with artificial structures inside and on the plateau in front of it, overlooking
a wild valley that is particularly hard to access. In spite of this, it seems to
have attracted in antiquity devotees from far afield who came here in order
to venerate the mighty female deity Bhima, whose name is even preserved
in the Mahabharata and in the reports of Chinese pilgrims. Bhima is also
mentioned in the copper-plate inscription and is depicted on numerous seals
and sealings that were discovered in the surroundings of the site. Although
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systematic archaeological investigation is still to be carried out, the artefacts
that have found their way to collectors and art dealers present a multi-faceted
picture of an impressive religious site. The most detailed description of the
institutional structure of this site comes from the copper-plate. According to
its inscription, the site accommodated several mathas (temples) that run the
financial activities of the goddess Bhima. Visitors used to invest money into
one of these mathas, the gain of which was apparently attributed to the deity.
For the first time we encounter here the term aksayanivi in the Northwest
of the Indian subcontinent. However, as Falk correctly remarks, it is not the
first time the term occurs in a non-Buddhist context. It is also found in an
inscription from Mathura dated in the Kusana year 28, that is,155 CE.? The
recipient of this record is a punyasala, ‘hall of merit’, and the interest of the
capital should be used for feeding 100 Brahmins and for food to be given to
‘destitute people, hungry and thirsty’.* Although there is little doubt about
the fact that the institution of aksayanivi was introduced in the context of
Buddhist monasteries,® Falk is certainly right, when he subsumes,

Once the aksayanivis were invented and installed they seem to have
become customary. . . . Once a start was made in northern Dec-
can, the idea spread from the Ksatrapas and Satavahanas north to
Gandhara. . . . The idea spread fast; it involved all religious com-
munities and retained its aspect of providing food, to clerics and
public alike.®

In my chapter, [ investigate many aksayanivi and related texts that belong
to a subsequent phase, namely the period of the Iksvakus of Vijayapuri
(3rd-4th century CE). By pointing out continuities and discontinuities, my
chapter aims to show how the institution of aksayanivi developed under the
changed historical conditions of this period.

The material from Andhradesa

The Iksvaku dynasty was no doubt one of the most important and suc-
cessful powers succeeding the mighty Satavahanas in the Southern Deccan
area. The majority of their inscriptions come from their capital, Vijayapuri,
today known as the archaeological site Nagarjunakonda. There are, how-
ever, numerous inscriptions from other sites that confirm this dynasty ruled
over a rather large territory in present-day Andhra Pradesh and Telangana
for at least 150 years, during the 3rd and 4th centuries CE.

The corpus of Tksvaku inscriptions was the main object of the joint research
project, ‘From Vijayapuri to Sriksetra? The Beginnings of Buddhist Exchange
across the Bay of Bengal as Witnessed by Inscriptions from Andhra Pradesh
and Myanmar’, run from 2016 to 2017 and supported by the The Robert H.
N. Ho Family Foundation, administered by the American Council of Learned
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Societies. The project was led by Arlo Griffiths, and the research group for
Indian inscriptions comprised Stefan Baums (Munich), Vincent Tournier (now
Paris) and Ingo Strauch (Lausanne). My subsequent discussion is based on the
joint edition and translation of Andhradesa inscriptions that is now accessible
in an online database, the Early Inscriptions of Andhradesa (EIAD).” If not
stated otherwise, text and translation are based on this edition.

Out of the 200 inscriptions that can be attributed or related to the Iksvaku
dynasty, only five refer to the term aksayanivi: EIAD $3, 55, 56, 60, and
200. A few others, mainly fragmentary records, can be added to this small
group, based on certain formal features that will be discussed in a later sec-
tion. In the following, I will briefly present these records and their archaco-
logical contexts, as well as the text portion that contains central information
regarding the character and conditions of the aksayanivi transaction, A table
at the end of this section subsumes the relevant data (Table 7.1).

EIAD 53

Inscribed object: Octagonal pillar (= dhvajasthambha)

Archaeological context: site 34 at Nagarjunakonda, Puspabhadrasvamin
temple®

Date: reign of Siri-Ehavalacantamaila, year 16

TEXT:

bhagavato puspabhadrasvaminah devakulam karitam 9 dhvajastambas ca
pratisthapitah gramas ca pudokedarm °aksayanivr dattah 0

TRANSLATION:

had (this) temple (devakula) of the Bhagavant Puspabhadrasvamin
made, established a flagstaff and gave as permanent endowment?®
(aksayanivi) the village Pudokedarh

EIAD 55

Inscribed object: Copper plates

Archaeological context: Unclear. Findspot: Patagandigudem (Kalla-
cheruvu)

Date: reign of Siri-Ehavalacantamala
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TEXT:

%ettha pithumde © sabhittanehi O mahdviharasa Cavaraddare ©
catusale °amhehi karitarn ¢ Cetassa ya © khandapullasanthappasa
catusale O C°dgamtukavatthavvana pavvayitanam © vissamanattham O
rafifo]  °ehalavatthamanavatthavehi ¢  pavvayitehi  avaraddaraseliyehi
O Caryyayakkhapamuhehi  °anutthiva O sasanam  karitam  sdsanam
karitam O C‘akkhayanivvis O katanam O rafio °appano pumnappdya-
nayubalavaddhanattha °ayandataraka « m» katiuna O pithunde Omahavi-
harasa O nagarassa O C‘uttaradisaye Q¢ mahasetive O mahdcelakasa
%etthassa O k[u]latthapaddaggamapatthe Ohalarmkkhettasa niyattana batft]
i(sa) 30 2 nidejah O nipoli || pithundassa O °uttaradisaye va hatthivari
O pachimadisaye O pupphakalase halamkkhettasa niyattanacatusatthi
60 4 O nidejan nippoli °avaraddari Ocatusalassa O halo bhikhubhogarh
O katina samyadattam

TRANSLATION:

Here in Pithungda we had a quadrangular compound made by
sabhittanas (?) at the western gate of the Great Monastery. For its
repair of broken and shattered (parts), for the repose of renunci-
ants who (will) arrive and who (presently) reside in the quadrangular
compound, the (following) royal order was issued, to be carried out
{anustheya ?) by the Avaraddaraseliya renunciants residing in the plot
of King Ehala, headed by Aryayakkha (Aryayaksa): Having made a
permanent endowment, having made (it permanent) as long as moon
and stars, in order to expand the king’s own merit and to increase his
lifespan and power, to the Great Monastery in Pithunda 32 nivartanas
of plowable land are to be given (nideya) (and) registered (?), in the
northern direction of the town, at the Great Shrine of the mahacelaka
Ettha, at the road (leading to) the village Kulatthapadda. North of
Pithunda, west of the elephant grove, in Pupphakalasa, sixty-four—
64—nivartanas of plowable land are to be given (and) registered (?).
Having made (this) plowable land (hala) the revenue of the monks of
the quadrangular compound at the western gate, the gift is completed
(samyagdattam).
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EIAD 56

Inscribed object: Pillar

Origin: site 126 at Nagarjunakonda, facing a shrine chamber at the
‘Royal burning ghat''

Date: reign of Siri-Ehavalacantamdla

TEXT:

bhagavato [nodhagifsaras[ajmisa ¢ devakularm thalifm] f[ca] [kari]ta
°akhayanivifri] ca kat[ilna mas[anulmasfika]sa [vijdhi ? 7 ? 2 2 2 ? ?
2 2 2 ? dhli]kasenifya] [dinari] 7?22?2722 22 ? [dina]ri dasa 10 pani-
kaseniye dinari dasa 10 O puvikasen[i]ye dinari dasa 10 ¢ ®evafm] senisfu]
catusu ? ? ? O dinarisafta] (. . ) [°a]gam{tu]kfa]vathavehi ? ? g ? [ka]
mafrajtfe]hfi] O ca ? ? ? sethipamukha ? ? ? ? ni ? ? nofdhaj ? [de]vafsa]
(te]thikanakhatifk]apafha]radhika O bhagaphulasafm]thapa 0 °apand ca O
citanam O katavar ¢

TRANSLATION:

. . . had a temple and a platform (thalj) made for the Bhagavant
Nodhagisarasami. And having made a permanent endowment . . .
month after month . . . dinaris (are to be deposited ?) in the . . . dhika
guild, ten—10—dinaris . . . ten—10—dinaris in the betel-leaf guild,
ten—10—dinaris in the betel-nut guild. Thus, in four guilds . . . hundred
dinaris . . . by those devoted to ritual acts, who (will) arrive and who
(presently) reside . . . headed by the guilds . . . the taithika, naksatrika as
well as praharika rites and so forth (are to be performed) for the god
Nogha. . .; the repair of what is damaged and dilapidated and the embel-
lishment are to be made by themselves.

EIAD 60

Inscribed object: Pillar
Origin: site 17 at Nagarjunakonda, so-called ‘Hariti temple'!
Date: reign of Siri-Ehavalacantamiila
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TEXT:

+ + + /) ? ? [ca] tethikalna] + + ? ? ka + ? + + // lasa ca
bhadaphulasamthapasa  [°a]gamtukavathave[h]i  +  ///bhumjitavasa
akhayanivika data gama[m] pa + + /// ? ham kakoliiram nelacavafsam]j /// +
+++++//??yaca°aparafmaj /// + + + + + + + ? s[a] ca °afkhaya]n[i]-
v[i] dinarimasak(a] divadharm satam ? supayuta[m] °esa ca *akhayanivt ku(l)
[1]-kapamukhaya[m] ? °anutheya cift]i ? yam .i

TRANSLATION:

.. . (for) the taithika, the na(ksatrika ?), and for the repair of what was
damaged and dilapidated; it should be enjoyed by those who (will) arrive
and who (presently) reside. As permanent endowment, the village(s)
of . . . Kakolura (and) Neldcavasa . . . and aparama . . . a permanent
endowment, (consisting in) one and a half hundred of dinarimasakas, is
duly invested'? to. . . . And this permanent endowment is to be executed
by . . . headed by the kulikas.

EIAD 200

Inscribed object: Pillar

Origin: Alluru, ‘from a small mound not far off from Alluru’,'® Buddhist
stupa site'

Date: not dated, paleographically assignable to the 2nd century CE

TEXT:

? [lasaJmadavasacfeti] (ya) + + + + + + saramo viharo
deyadhamaparica(ko) + + + + nigalasimaya vetarakulo na ? + + +
+ tikheta sorasa papikalasimaya + + + + [n]ivatanani rdjadatini ca
rathe macha + + + + padasimaya batisa nivatanani ra(jadatani) ? [ra]
purasimdaya catuvisa nivatanan(i) + + + + dalasa gavina pacasatani
coyathibaliva ? + + + sakadani pesarupani dasidasasa catal(i-)
[sa] + kubhikadahasa catari lohiyo be kadahani kamsa{sa}bhayanani
catdri vadalabhikaro karodiyo yo[najkadivikayo ca Cataragiriya
picapdke talaka kahapandna ca purdnasahasa °akhayaniv(i) Cesa
mahatalavarasa deyadhamaparicako C°atape C°utarapase bapana
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nivatanani  °eta sabhdriyasa saputakasa sanatukasa °ayirdna
puvaseliyana nigayasa

TRANSLATION:

. . . @ monastery with a pavilion, with a shrine (hall), . . . with a gar-
den as the giving away as a pious gift . . . At the border to . . . nigala a
reed cluster (vetrakula) . . . a field, 16 (*nivartanas). At the border to
Papikala. . . nivartanas and . . . given by the king in the district Mac-
cha...Atthe border to. . . paga 32 nivartanas, (given by the) king. At the
border to ?[ra]pura 24 nivartanas.

Of. . . dala 500 cows, four-poled (caturyasti) bullock . . . carts, as serv-
ants (presyardpa) 24 female and male slaves, four jar-shaped cauldrons
(kumbhikataha), two iron cauldrons, four brass vessels (bhajana), a
eddy-shaped (? abhikara) bowl and “Greek” lamps, a tank behind the
Antaragiri, and one thousand old Kahapanas as permanent endow-
ment. This is the Great Talavara’s giving away as a pious gift. In Atapa,
at the northern side, 52 (?) nivartanas. This (of the Great Talavara)
together with his wife, sons, and grandsons. To the nikaya of the noble
Puvvaseliyas.

Inscription EIAD 200 is exceptional, since it seems to report rather a list
of several donations made by an unnamed official without giving any details
about the specific circumstances. It is not entirely clear whether the final
designation of the gift as ‘permanent endowment’ relates to the entire list or
only to its last item, the amount of 1,000 kahapanas.

If taken together, these five inscriptions confirm the development described
earlier; namely, that the institution of aksayanivi came to be adopted by other
religious currents. Out of the five epigraphs, only two are affiliated to Bud-
dhist sites (EIAD 55 and 200); the remaining three belong to non-Buddhist
institutions (EIAD 53, 56, and 60). On a formal level, Buddhist and non-
Buddhist texts share some common features. The formula that refers to
the ‘repair of broken and shattered (parts), for the repose of renunciants
who (will) arrive and who (presently) reside’ is found in both types (EIAD
55, 56, 60). Since its wording is typical for the language of the Buddhist
Vinaya," it can be assumed that it was taken over by non-Buddhist tradi-
tions. These non-Buddhist traditions added another formula that remained
restricted to them. It refers to a series of rituals that were to be supported
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from the income of the aksayanivi; namely, the taithika, naksatrika as well
as prdharika rites,'® apparently rituals that had to be conducted on certain
lunar days (tithi), in conjunction with certain lunar constellations (naksatra)
and at certain hours (prabara).

If we consider these phrases as characteristic for aksayanivi inscrip-
tions, there is at least one other text that can be safely related to our small
corpus. The Phanigiri pillar (or doorjamb) inscription (EIAD 105) reports
the establishment (of buildings and pillars?) as an eternal pious gift and
adds a series of further benefits that are granted to the monastic commu-
nity on an annual basis. Although the preserved text does not contain the
term aksayanivi, Oskar von Hiniiber is certainly right when he says: “The
wording deyadhamma sasatakalika seems to correspond to the expres-
sion aksayanivi also used in Iksvaku inscriptions and particularly by the
Ksatrapas’.'?

This characterisation is further strengthened by the use of the typical
phrase bhadaphulasamthapasa. Moreover, the text contains a rather detailed
description of the conditions that accompany the donation. Based on all
these features, EIAD 105 can safely be included in the corpus of Andhradesa
aksayanivi inscriptions. Since the fragmentary text of EIAD 106 (also a pil-
lar fragment from Phanigiri) corresponds in its preserved portions nearly
literally to EIAD 105, it scems safe to add this text too, although the small
fragment shows none of the typical phrases nor the term aksayanivi.

Less clear is the last case, EIAD 139, the earliest preserved inscription
issued by a member of the Pallava family and paleographically datable
to the second half of the 3rd century CE. It was discovered near the vil-
lage Manchikallu, in the Guntur District of Andhra Pradesh. Although
it contains two of the characteristic phrases (highlighted in bold in the
text and translation that follows), its overall context does not allow for
a clear attribution to the group of aksayanivi texts. The text, as read and
translated by Arlo Griffiths, Emanuel Francis and Vincent Tournier, runs
as follows:

siddha[m] | — bharadaya[sa]go[ttena) + + + + [dha]rena palavanam
silbaJvarmmana O °ap(plano vejayike ? + + + [lava]dbarmnike
samntisathiyayanam katina O bhagalval(to) (siri)[jivas)ivasamisa
tethikanak(kb]attik[a]pabarakadi katam kapa ? devakulasa
bhaglgal/l/ ¢ + + + + + + + + 2 + + + + + [sa] pada[m](@)le /] + + + +

Success! By (king) Sthavamma of the Pallavas, with a view to his
own victoriousness and for increasing his . . . and power, $gnti and
svastyayana were carried out and the taithika, niksatrika as well as
praharika and so forth were performed for Lord Siri-Jivasivasami. . .
(the repair of) what was damaged (and dilapidated) of the temple of
Kapa . .. at the base of. . .
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The inscription is heavily damaged. As read and interpreted in the trans-
lation, it seems to refer to former accomplishments of the Pallava ruler
Sithavamma. This interpretation is mainly based on the assumed ppp. katam
(‘performed’). The somewhat ambiguous shape of the letters #na and ta would,
however, also make possible a different interpretation:'® tethikanak[kh]
attik[a]pabarakadikanam kapa(nam?) ‘the performance of the taithika,
naksatrika, praharika and other (rites)’. Thus, this phrase, along with the
following phrase beginning with bbag(ga], would indicate the donative pur-
pose of the present inscription, rather than specific rituals that were carried
out by this Pallava king. Because of the bad state of preservation, it is not
possible to favour any of the suggested interpretations and it cannot be
excluded that both formulae were used here in a different context. EIAD
139 will therefore not be included in our corpus. The text confirms, how-
ever, two important observations. First, the taithika, naksatrika, and pra-
harika rites are associated with a Saiva context, and second, both formulae
occur side by side in a non-Buddhist context.
The relevant portions of EIAD 105 and 106 are given here:

EIAD 105

Inscribed object: Pillar or doorjamb

Origin: Phanigiri Buddhist monastic complex, exact location unknown

Date: not dated, on palaeographical grounds datable between 300
and 350 CE

-« - [pa](tithapita . . . thapitam sasatakalikarm °imar deyadharhmanm
bhadaphulasarthapasa [va] °anuvasikarm ca pavaranamahe puphacha-
tanasa karanaya gavinam divadhasatam taridelana 100 50 sampadattam
tato  °anufvajsikarh bhikhusarmghena datava puphamolam kahapana
cha 6 divatelasa ca sani[k](i)yo [ca]tari (1)) datava ®etarm °avisarvadartena
°afnJuvatetavam

.. . are established. . ., (they) established this pious gift as eternal.

For the repair of broken and shattered (parts) and for the prepara-
tion of a flower canopy, annually at the Pavarana festival, one hundred
fifty—150—taridela cows are given. Moreover, the monks’ order must
give annually six—6—kahapanas as price for flowers, and four—4—
sanikis ($anikd) of lamp oil. This has to be carried without raising any
objections.
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EIAD 106

Inscribed object: Fragment (of a pillar/doorjamb)
Origin: Phanigiri Buddhist monastic complex, exact location unknown
Date: not dated, palaeographically assignable to the 3rd—4th century CE

+ [maltitatho bhikhufsa] (m) /// (ghena) (Cajnuvasikam datavam pavarapamfa]
he puphamolam kahapana cha 6 gamthanasutasa palani pamca [5] divatelasa [ca]
kudo ®efko] /! (1) + ++ + [dh]. 2 ? + + +

.. . the monks’ order must give at the (occasion of the) Pavarana festi-
val, as price for flowers six—6—kahapanas, for the string for tying (flow-
ers) 5—five—palas, one—(1)—kida of lamp oil. . .

Both texts add an important aspect to the character of aksayanivi inscrip-
tions in the Tksvaku period. They refer to the Pravarana festival and thus
indicate a clear ritual function of the donation. Beside the maintenance of
the buildings, the donations are also used for the provision of ritual imple-
ments on the occasion of this festival.”” This largely corresponds to the non-
Buddhist rites discussed earlier.

They further contain another, at the first sight disturbing, regulation: both
texts prescribe that the respective provisions are to be given by the monastic
community (Skt. bhiksusamghena datavya-). Apparently, the donation was
administered by the monastery itself and not by an external agent. We will
come back to this feature in the concluding part of this chapter.

In subsuming the data for aksayanivi inscriptions in Andhradesa discussed
previously, we can highlight the following features. Out of the 200 inscrip-
tions published so far by the project ‘Early inscriptions of Andhradesa’,
seven can be attributed to the institution of aksayanivi. Among these, three
belong to a Buddhist context and four to a non-Buddhist environment,
Some of the Buddhist and non-Buddhist texts share a common terminology,
with the exception of certain formulae that refer to religious festivals that
are peculiar to the respective religious context:

Common formulae Specific formulae

Buddhist inscriptions
55 etassa ya O khandapullasanthappasa
catusale O °agamtukavatthavvana
pavvayitanam O vissamanattham

200 — —
105 bhadaphulasamthapasa pavaranamahe
106 bhaglgallll ¢ pavaranamlalbe
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Common formulae Specific formulae

Non-Buddhist inscriptions

54 — —

56 [“algamftulklalvathavebi ¢ g. ¢ [te]thikanakbatilk]apalbalradhika
[kalmafrajtfelbli] 0 ... 0
bhagaphulasalmlthapa °apand ca O
citanam ¢ katavam

60  bbadaphulasaihapasa [ca] tethika[na] + + ¢
[‘algarmtukavathavelb}i

*139 — tethikanak[kb]attik[a]pabarakad;

With regard to other features, the inscriptions offer a rather heterogene-
ous picture. Donors function not only as members of the royal family or
high officials, but also as members of the monastic hierarchy, such as the
vinayadhara of EIAD 105. Although the gifts are generally connected to
certain buildings or entire institutions, the aksayanivi is granted in different
forms:*

Villages (2) or agricultural land (2): 53, §5, 60, *200
Animals (2): 105, *200

Human servants (1): *200

Money (5): 56, 60, 200, 105, 106

Only one inscription mention guilds as intermediaries of the financial trans-
action (60).

In some epigraphs, the aksayanivi is explicitly destined for certain ritual
purposes, such as the Buddhist Pravirana festival (105, 106) or the non-
Buddhist taithika, naksatrika and prabarika rites (56, 60).

The earliest Aksayanivi texts from the Western Deccan

As stated previously, the beginnings of aksayanivi donations have to be
looked for in the context of early Satavahana and Ksatrapa epigraphs from
Western India. Although it cannot be stated with certainty, perhaps the ear-
liest donation of this kind is represented by the well-known inscription of
the Ksaharata ruler Usavadata from Nasik, dated to the years 42 and 45
of a still-disputed era. This record mentions a permanent endowment to be
invested in guilds and to be used for clothing and other expenses of the Bud-
dhist monks.? Few other texts from Nasik testify to the continuation of this
practice at the site (e.g., Nasik no. 3,22 no. 15,2 no. 17)%.

The perhaps largest concentration of aksayanivi texts, however, hails from
Kanheri, where about 100 caves were carved into the natural rock to form
a huge monastic complex. Out of the 58 recorded inscriptions there, 14
refer to the donation of a permanent endowment that usually accompanies
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Table 7.2 Aksayanivi (AN) inscriptions from Kanheri (after Gokhale 1991)

No. Donor Donee Object Conditions/
purpose
6 ? Buddhist Several buildings —
institution (cells) with
unspecified AN
24 Lay merchant Buddhist Field as AN —
with family institution
25 Lay merchant catudisa Cave and hall Cloth money
with family bhikbusamgha and money as (to be given by
AN, given to the the Order)
community, and a
field as AN
28 Merchant catudisa A) Cave and A) Money
bhikbusamgha cistern, etc., for cloth,
and money alms bowls,
as AN shoes,
B) house and repair of
dining hall, cave
and a house B) Rent of the
as AN house for
buildings,
cloth
30 Monk samgha Cave and money  Cloth money
(pavajita) with as AN
relatives
33 ? Bhadrayaniya Cave and money  Interest (vadhi),
school unclear
34 Nun (theri) catudisa Cave and cistern,  Interest for
bhikhusamgha and money as cloth money
AN
35 Monk (thera) samgha Cave and cistern,  Interest for
and money as cloth money
AN
38 Nun (pavaitikd)  catudisa Cave and cistern,  Interest for
and relatives bhikbusamgha and unspecified cloth money
AN
40 Merchant and Buddhist Cave and cistern,  Cloth money
family institution and field as AN and repair
of porch and
windows
43 Housewife, wife  catudisa Cave, cistern, -
of layman and bhikbusamgha tanks, and money
merchant as AN
44 Merchant Buddhist Cave, and —
together institution unspecified AN
with his
mother, a nun
(pavacatika)
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No.  Donor Donee Object Conditions/
purpose
51 Monk catudisa Cave and cistern, —
(pavajita) bbikhusamgha and unspecified
AN
57 Layman catudisa AN to a cave Cloth money
(upasaka) bhikhusamgha

the donation of the structure. The site was occupied for many centuries,
from the 1st century CE up to the 9th century CE. The table 7.2 above pro-
vides an overview of the main characteristics of the aksayanivi inscriptions
that belong to the earliest phase of occupation; that is, the Satavihana and
Ksatrapa period.?

The evidence from Kanheri confirms that the practice of aksayanivi quickly
became firmly rooted in Buddhist donative activities shortly after its introduc-
tion at the end of the 1st century CE. At the same time, the Kanheri records
show that this process was accompanied by a rather remarkable diversifi-
cation with regard to the donors and the objects donated. It is possible—
as suggested by Visvanathan and others—that aksayanivi donations were
initially restricted to the investment of money with certain guilds and thus
reflected the changing socio-economic conditions in Western India during
the first centuries of the Common Era.?® But the evidence from Kanheri
shows that this restriction—if it ever existed—was very soon given up: If
the inscriptions specify the character of the endowment, it is in at least four
cases a real estate (field, house). The same is true for the important inscrip-
tion no. 3 from Nasik cave 3.7 This text, dated in the 19th regnal year of
the Satavahana king Pulumayi, refers to the donation of a village (ggma)
and of land (bhikbuhalaparibara) as forms of permanent endowment. This
leads us to assume that if the aksayanivi indeed began as a deposit of money,
it rather quickly absorbed the character of other types of permanent dona-
tions, in particular those of villages and land. The latter type is deeply rooted
in Indian Brahmanical culture, and it is certainly not without significance
that the aksayanivi donation from Nasik cave 3 borrowed heavily from the
terminology of these customary land donations, including the long list of
immunities and tax privileges that usually accompany the donation of real
estate. At the same time, we observe in later inscriptions that the terms of per-
petuity typical for Brahmanical land grants came to be applied in aksayanivi
records, such as $asvatkala- (Phanigiri, EIAD 105) or dcandrataraka- (EIAD
55). It is therefore highly probable that both types of permanent donations—
land grants and money investments—did not develop independently from
each other and were subject to certain mutual influences.
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Contrary to Nasik, with its strong support of royal donors, the aksayanivis
at Kanheri were donated by merchants or monastics. Not a single inscrip-
tion at Kanheri refers to guilds or similar institutions that would administer
the endowed money. The interest was to be used either for the daily needs
of the order, such as clothing, or for the maintenance of the structures that
were in many cases donated alongside the aksayanivi. There is no reference
to any ritual actions that would have to be conducted by the use of the
donated endowment.

Conclusion: the Aksayanivis from Andhrade$a in context

If we compare the later texts from Andhradesa with the evidence from the
Western Ghat caves, certain differences become obvious that probably reflect
developments within the administrative organisation of religious institu-
tions and of their socio-economic contexts: although in the early period
aksayanivi donations were clearly restricted to Buddhist institutions, the
material from Andhrade$a confirms the development referred to earlier, that
within the first centuries after its introduction, the institution aksayanivi
was adapted by other religious communities such as Saivas. Perhaps the ear-
liest evidence for this development is the aforementioned inscription from
Mathura dated in the Kusana year 28, or 154-155 CE. As Harry Falk sug-
gested, the use of the Macedonian month name gurppiya (Gorpaios) shows
that the inscription was composed by someone from the Northwest.?® At
first glance this is surprising, since the use of this term seems to be restricted
in this period to the Deccan area. On the other hand, it is possible that
the adaptation of an otherwise exclusively Buddhist term into a different
religious context is much easier in an environment where this term has no
concrete religious connotation. This was the case in the Northwest, but also
in other regions of the Indian subcontinent.

Although in the earliest inscriptions the permanent endowment was
firmly linked to the constructive maintenance of the building to which it was
attached, as well as to certain daily requisites of the Buddhist community,
the Andhra material indicates that the purpose of aksayanivis was extended
to certain ritual activities conducted at the respective places. This develop-
ment did not really affect the character of the endowment, it still remaining
a requisite that was meant to guarantee the long term functioning of the
religious site.

In other instances, we observe a remarkable continuity. Thus, the cot-
pus from Andhradesa shares the diversity of objects that are typical for
aksayanivi donations. Although it is highly probable that this type of
endowment was indeed initially restricted to money transactions,? it very
soon became common for other types of objects, such as villages or agricul-
tural land. The predominance of money investment, however, is still clearly
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visible in early Andhradesa, where five of the seven inscriptions refer to
financial transactions.

Continuity is also found in the way in which these transactions are admin-
istered. As noted earlier, Oskar von Hiniiber was quite astonished by the
fact that the two Phanigiri records stipulate that the money was to be given
by the Order, and not to it:

Most interesting is the third part, because here money is demanded
by the donor from the Samgha which seems to be unique. The text
is straightforward, because the instrumental case bhikbusamghena
leaves no room for a different interpretation: The monks have to
provide six Kahapanas yearly to buy flowers.*

Both texts give no indication where the money was to be invested. Thus, it
cannot be excluded that the endowment was directly given to and admin-
istered by the monastic community who took care of the investment. Such
a procedure seems indeed to be described by some of the earlier aksayanivi
inscriptions. Thus, the Nasik inscription no. 17 (cave 12) says,

. lenam deyadhammam catudisasa bbikhusamghasa niyatitam
data ca nena akhayanivi kabhapanasata 100 saghasa hathe eto vasa-
vuthasa pavaitasa civarikam datavam barasakam

This cave, a pious gift . . . bestowed on the universal Samgha of
monks generally; and by the same have been given as a perpetual
endowment one-hundred—100—kahapanas in the hands of the
Samgha. Out of this the cloth money of twelve kabapanas is to be
given to the ascetic who keeps the vassa (here).?!

In nearly identical wording, a record from Kanheri (no. 25) describes the
transaction:

. pava(te) Kanbasele lenam kodhi ca deyadbamam catudise
bhikhusaghe padithapita savasatanam hitasughatha etasa ca akbaya-
nivi data kahapanana satani

be 200 saghasa yeva haghe palike sate etha ca adhapanakbetiyasa
kbeta game Magalathane bhojakapati eto samghena datava civa-
rika solasaka paliko ca mase utukale®
. On the Kanhasela mountain, a cave and a cistern were
established as pious gift for the universal community of monks,
for the welfare and happiness of all beings. And for this two hun-
dred, 200, kahapanas were given as permanent endowment in
the hand of this very community (at the interest of) one palika
(= kahapana) per hundred, and a field of half-share ownership
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in the village of Magalathana for being enjoyed. Out of this the
community should give as cloth money (to the monks) sixteen
(palika = kabapana) and one palika (= kahapana) per month in
the rainy season.*

Both texts make it clear that the Phanigiri records are not as unique
as Oskar von Hintber suggested. In fact, the already widely quoted
Miulasarvastivadavinaya text introduced and discussed by Gregory Scho-
pen quite explicitly refers to the possibility that a permanent endowment of
money could be administered by the monastery itself. The relevant passage
runs (in Schopen’s translation):

(...) the donors thought: ‘If even the vibaras of those who are still liv-
ing, abiding, continuing, and alive fall thus into ruin, how it be for the
vibdras of those who are dead? We should give a perpetuity (aksaya) to
the monastic Community for building purposes’.

Having thought thus, and taking a perpetuity, they went to the monks.
Having arrived, they said this to them: ‘Noble Ones, please accept this
perpetuity for building purposes’!

The monks said: ‘Gentlemen, since the Blessed One has promulgated
a rule of training in this regard, we do not accept them’.

The monks reported this matter to the Blessed One.

The Blessed One said: ‘For the sake of the Community a perpetuity
for building purposes is to be accepted’.

The monks, having heard the Blessed One, having accepted the per-
petuity, put it into the community’s depository (kosthika) and left it
there.

The donors came ‘Noble Ones, why is there no building being done

along and said: on the vibdgra’?

‘There is no money (kdrsapana)’.

‘But did we not give you perpetuities’?

The monks said: ‘Did you think we would consume the perpetuities?
They remain in the Community’s depository’.

‘But of course, Noble Ones, they would not be perpetuities if they
could be exhausted, but why do you think we did not keep them
in our own houses? Why do you not have them lent out on interest
(prayojayati)’?

The monks said: ‘Since the Blessed One has promulgated a rule of
training in this regard, we do not have them lent on interest’.

The monks reported this matter to the Blessed One.

The Blessed One said: ‘For the sake of the Community a perpetuity
for building purposes must be lent on interest’.

Devout brahmins and householders having in the same way
given perpetuities for the sake of the Buddha, the Dharma and the
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Community, the Blessed One said: ‘Perpetuities for the sake of the Bud-
dha, the Dharma and the Community are to be lent on interest. What
is generated from that, with that accrued revenue (siddha) worship is to
performed for the Buddha, the Dharma and the Community’ .3

The text goes on to explain how exactly the money has to be invested and
it makes one fact sufficiently clear: The monks themselves took care of the
investment, they installed the money and they drafted and signed the con-
tract in this regard. But the text contains another piece of important infor-
mation: Permanent endowments might have been started as an instrument
for providing maintenance of buildings, but they could also be meant for
ritual purposes, such as the worship of the three jewels.

The Vinaya passage thus confirms what the epigraphical evidence has
already suggested: the term aksayanivi comprises a rather complex insti-
tution that has in common the notion of perpetuity on the one side and
the purpose of maintaining the functioning of a religious institution on the
other side. The permanent character of the donation was either granted by
the investment of money or by the donation of land or villages.

By comparing the Andhrade$a evidence to both earlier and contempo-
rary aksayanivi texts, it can now be argued that the institution of permas
nent endowments was initially introduced to guarantee the maintenance
of donated buildings, but soon—if not even at the same time—acquired a
multi-faceted character that involved various kinds of donated objects and
different aspects of ritual activities at the respective religious sites.

Notes

1 See in particular, and with references to earlier scholarship, Meera Visvanathan,
‘Akhayanivi: The Eternal Endowment in the Early Historic Deccan’, Journal of
the International Association of Buddhist Studies, 2018, 42: 509-35.

2 See Harry Falk, ‘A Copper Plate Donation Record and some Seals from the Kash-
mir Smast’, Beitrdge zur Allgemeinen und Vergleichenden Archiologie, 2003,
23: 1-19 (reprinted in Harry Falk, Hari$yenalekbaparicasika: Fifty Selected
Papers on Indian Epigraphy and Chronology, Britta Schneider and Ingo Strauch
(eds), Bremen: Hempen Verlag, 2013, pp. 333-51). For further objects from this
site, and a discussion of the aksayanivi donation, see Harry Falk, ‘Money Can
Buy Me Heaven: Religious Donations in Late and Post-Kushan India’, Archéolo-
gische Mitteilungen aus Iran und Turan, 2008, 40: 137-48 (reprinted in Falk,
Hari$yenalekhapa#nicasika, pp. 406-17).

3 Falk, ‘A Copper Plate Donation Record’, p. 11.

4 Sten Konow, ‘Mathura Brahmi Inscription of the Year 29°, Epigraphia Indica,
1931-32, 21: 55-61 (p. 61).

5 Gregory Schopen, ‘Art, Beauty, and the Business of Running a Buddhist Mon-
stery in Early Northwest India’, in D. Meth Srinivasan (ed), On the Cusp of an
Era—Art in the Pre-Kugdana World, Leiden and Boston: Brill, 2007, pp. 287-317
(p. 305); Falk, “‘Money Can Buy Me Heaven’, p. 145.

6 Ibid, p. 145.
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http://hisoma.huma-num.fr/exist/apps/EIAD/index2.html. Further bibliographi-
cal references on previous editions and discussions can be found on the website.
I want to thank Vincent Tournier for his valuable comments on an earlier version
of this paper.

See K. V. Soundara Rajan, Nagarjunakonda (1954-60): The Historical Period.
Memoirs of the Archaeological Survey of India, 75. New Delhi: Archaeological
Survey of India, 2006, pp. 228-9.

For the sake of consistency, I changed ‘perpetual’ to ‘permanent’.

Ibid, pp. 242-3.

Ibid, pp. 174-8. The identification of the statue of a female deity found in situ in
the interior of the temple as Hariti is at least doubtful.

The online edition has “firmly attributed to . . .” for supayuta[m]. Based on the
terminological use of pra-yuj “to invest” as attested in epigraphical and literary
sources, I propose the given translation. For the use of pra-yuj in Buddhist and
Dharmasastra texts, see Gregory Schopen, ‘Doing Business for the Lord: Lend-
ing on Interest and Written Loan Contracts in the Malasarvastivada-vinaya’,
in Indian Monastic Buddbism: Collected Papers on Textual, Inscriptional
and Archaeological Evidence, Vol. II: Buddhist Monks and Business Matters,
New Delhi: Motilal Banarsidass, [1994] 2010, pp. 45-90 (pp. 56-7). For its
use in contemporary inscriptions, see e.g. Usavadata’s Nasik inscription: ete
ca kahapana prayuta in Emile Senart, ‘The Inscriptions in the Caves at Nasik’,
Epigraphia Indica, 1905-06, 8: 59-96 (p. 82, No. 12), and Nasik inscription
No. 15: aksayanivi prayukta in ibid, p. 88).

See the Hirananda Sastri, ‘Epigraphy’, Annual Report of the Archaeological Sur-
vey of India, 1925-26: 131-51 (pp. 139-40). Calcutta and New Delhi: Archaeo-
logical Survey of India.

Muhammad Hamid Kuraishi, “Trial Excavations at Alluru, Gummadidurru and
Nagarjunikonda’, Annual Report of the Archaeological Survey of India, 1926—
1927: 150-61 (pp. 150-2). According to M. H. Kuraishi, who in 1926 con-
ducted trial excavations at the site, the inscribed pillar was one of the stizpa’s
dyaka pillars. According to his report, he discovered the fragments of three other
pillars, two of them apparently inscribed. Another inscribed fragment belonged
to the reliefs. Ibid, pp. 151-2.

For this expression and its variants in literary and epigraphic records, see in par-
ticular Oskar von Hintiber, ‘Behind the Scenes: The Struggle of Political Groups
for Influence as Reflected in Inscriptions’, Indo-Iranian Journal, 2013, 56: 365-
79. See also Oskar von Hiniiber, ‘Again on the Donation Made by the Vinayad-
hara Dhammasena and on Other Inscriptions from Phanigiri’, Annual Report of
the International Research Institute for Advanced Buddhology at Soka Univer-
sity for the Academic Year 2012, 2013, 16: 3-12 (in particular pp. 225-6).

The formula was misread and misinterpreted in D. C. Sircar, “Two Inscriptions
from Guntur District: 1. Velpiiru Inscription of Aira Ma[na]sada; 2. Mafichikallu
Inscription of Pallava Sithhavarman’, Epigraphia Indica, 1957-58, 32: 82-90
(p. 88).

von Hiniiber, ‘Behind the Scenes’, p. 8.

Both letters—and the related aksara na—are sometimes written with and some-
times without a loop. The space between -adi and ka- is apparently due to a
fissure on the surface of the rock.

For this festival and further references, see Oskar von Hiniiber, ‘A Second Inscrip-
tion from Phanigiri (Andhrapradesh): Dhammasena’s Donation’, Annual Report
of the International Research Institute for Advanced Buddhology at Soka Uni-
versity for the Academic Year 2011, 2012, 15: 3-10 (p. 7f).
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In the case of EIAD 200 it is not clear whether the term akbayanivi is related to
the entirety of the donated items or only to the money mentioned last in the list,
Therefore, these items are marked here by an asterisk.

For an exhaustive discussion of this text and further references, see now Vis-
vanathan, *‘Akhayanivi’,

Senart, “The Inscriptions in the Caves’, pp. 65-71.

Ibid, pp. §8-9.

Ibid, p. 90.

Later inscriptions as No. 21 (dated Saka 775) and No. 22 (Saka 765) testify
to the continuation of the aksayanivi practice at Kanheri. Although they pro-
vide important and interesting data, they will not be considered in the present
discussion, -

See Visvanathan, ‘Akhayanivi’, p, 532: “an analysis of the inscriptional record
suggests that the akhayanivi began as a monetary endowment and it is only
subsequently that the term became applied to the gift or grant of land. . . . It
arose in an urban world of commerce and trade, a world marked by political
dynamism, socio-cultural accommodation and religious networks of remarkable
complexity’, See also also Annette Schmiedchen, ‘Arr. 19. Inventionen, Inno-
vationen und Imitationen ini interkulturellen Kontake: 19.6. Die indologische
Perspektive’, in Michael Borgolte (ed), Enzyklopiidie des Stiftungsivesens in mit-
telalterlichen Gesellschaften, Bd. 3, Berlin: Stiftung und Gesellschaft, pp. 477~
88 (p. 479): ‘Dass indische Stifrungskonzepte urspriinglich in enger Verbindung
mit dem Instrument des Gelddepositums entwickelt worden waren, spiegelt
sich aber noch in terminologischen Reminiszenzen. So wurde z.B. der Begriff
aksayanivi, “unvergingliches Kapital”, der seit den ersten Jahrhunderten u.Z.,
eine typische Bezeichnung fiir Geldstiftungen zu religidsen Zwecken war, spiter
zum Teil auch fir Landverleihungen benutzt’. In her investigation of aksayanivi
inscriptions, Njammasch comes to the more cautious coriclusion: ‘Gelddeposita
waren nur eine, doch zugleich die verbreiteteste Form des akbayanivi unter den
Sataviahanas'. Marlene Njammasch, *Akhayanivi-Schenkungen an Kléster und
Tempel im Dekhan unter den Satvahanas’, Acta Orientalia Academiae Scien-
tarum Hungaricae, 1971, 24: 203-15 (p. 206),

See for this inscription also Shimada Akira, ‘Royal and Non-Royal Buddhist
Patronage in the Early Deccan’, Journal of the International Association of Bud-
dhist Studies, 2018, 42: 473-507 (pp. 488-90),

Falk, “A Copper Plate Donation Record’, p. 11,

As noticed already by numerous other scholars, the term mivd, a ‘piece of cloth
wrapped around the waist; capital’, indicates the initial character of these
endowments. On the etymology of this term that points to the habit of carry-
ing valuables or money in a piece of cloth, see Manfred Mayrhofer, Etymolo-
gisches Worterbuch des Altindoarischen, Bd. 2, Heidelberg: Universititsverlag
Winter, 1996, s.v. See also Falk, ‘Money Can Buy Me Heaven’, p. 147, A simi-
lar semantic development is attested in the much later Gujarati-Sanskrit term
pottalpottakal/potaka ‘cloth, cloth-bag —> treasury, treasure’, see Ingo Strauch,
Die Lekbapaddhati-Lekbapancasika: Briefe und Urkunden im mittelalterlichen
Gujarat. Text, Ubersetzung, Kommentar, Glossar (Sanskrit-Deutsch-Englisch),
Monographien zur Indischen Archiologie, Kunst und Philologie, Berlin: Dietrich
Reimer, 2002, p. 86f,

von Hiniiber, ‘Again on the Donation Made by the Vinayadhara Dhammasena’,
p. 8. '

Senart, “The Inscriptions in the Caves’, p. 90.
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32 After Shobhana Gokhale, Kanheri Inscriptions, Pune: Deccan College Post
Graduate and Research Institute, 1991, p. 75.

33 The translation is partially based on Vasudev Vishnu Mirashi, The History and
Inscriptions of the Satavahanas and the Western Kshatrapas, Bombay: Maha-
rashtra State Board for Literature and Culture, 1981, p. 73; as quoted by Vis-
vanathan, ‘Akhayanivi’, pp. 529-30.

34 Schopen, ‘Doing Business for the Lord’, p. 48.
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