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About Two Rocks in the Buddha’s Life Story

by MONIKA ZIN

The Rock in Rajagrba

The story about Devadatta hurling a rock at the Buddha in order to kill him is
far less well known than another episode in which he tried to murder the Buddha
by releasing the elephant Nalagiri (!). In comparison to the story about the raging
elephant that was calmed down by the Buddha’s all-including mzaitri or by his
magic, the story about the rock — in which the Buddha escaped death not through
his power but owing to the help of protecting spirits or nature — is far less
impressive (3) and much more difficult to represent in art. However, the story about
the rock is told or at least mentioned often in canonical and post-canonical
literature (*). The episode is part of the vinaya of many schools as it belongs to a
cycle of stories about an attempted schism of the order (sarzghabheda) (), but it is
also told elsewhere (°). The versions of the story differ in certain details but they

(1) For textual tradition, depictions in art and earlier research cf. Schlingloff 2000: no. 77:
Dhanapala and Zin 2006: 70-97.

(?) Cf. for example Buddhacarita XX1 39 (Tib.; transl. p. 103) where the episode is told in only one
verse (‘Then he set a rock rolling with force on Mount Grdhrakuta; but, though aimed at the Sage, it
did not fall on Him but divided into two pieces’) it is followed by the story about the taming of the
elephant in 23 verses.

() For the versions of the story cf. Malalasekera 1937-38, Vol. 1: 1108; Lamotte 1944-80, Vol. 2:
873-74; Mukherjee 1966: 67-70; Encyclopaedia of Buddbism, Vol. 4: 419; Bareau 1991; 1992: 73.

(*) After Bareau 1991: 89; Vinayapitaka of the Theravadin: Cullavagga, Vol. 2, pp. 180-206; of the
Mahasamghika = T 1425 (Mo ho seng k't liu, Mabasamghikavinaya), Vol. 22, p. 489c¢; of the Mahisasaka
= T 1421 (Mi cha s6 pou ho hi wou fen liu, Mabisisakavinaya), Vol. 22, pp. 164a-166b; of the
Dharmaguptaka = T 1428 (Sseu fen liu, Dharmaguptavinaya), Vol. 22, pp. 909b-913¢; of the
Sarvastivadin = T 1435 (Che song lin, Sarvastivadavinaya), Vol. 22, pp. 257a-267a; of the
Malasarvastivadin, Sanskrit ed. Gnoli, Vol. 2, Vol. 24, pp. 166-74 = T 1450 (Ken pen chouo yi ts’ie yeou
pou p’i nai ye p’o seng che; Milasarvastivadavinaya, Sanghabhedakavastu).

() After Lamotte 1944-80, Vol. 2: 874: Milindapasiha; T 125 (Tseng yi a han king; Ekottaragama),
chap. 47, p. 803b; T 197 (Hing k’i hing king, Satra spoken by the Buddhba on the former practice), chap.
2,Vol. 4, p. 170c; T 1464 (Pi nai ye, Vinayanidanasitra), chap. 5, Vol. 24, p. 870a; T 1509 (Ta tche tou
louen = Mabaprajiiaparamitasistra) chap. 14, Vol. 25, pp. 164¢-165a; cf. below fns. 17 and 19.

The story belongs to the narratives about the bad £ar»za of the Buddha, usually denoted as pubba-
kammapilots; cf. Upayakausalyasitra 111 10; cf. Tatz 1994: 86, 110; for the philosophical reflections
about the topics cf. Walters 1990; Harrison 1995.
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also have a lot in common: all of them take place near Rajagrha on the mountain of
Grdhrakuta (Vulture Peak).

The older Pali version, as told in the Cullavagga (°) and also referred to in the
Milindapariba (7), initially tells about Devadatta’s trying to kill the Buddha with the
help of hired assassins armed with bows and swords (%); the Buddha, however,
converted all of the men. Seeing how futile his plans were, Devadatta climbed up the
Grdhrakita mountain and hurled down a mighty rock (°). Two mountain peaks
approaching one another stopped the rock (1°) and only a small splinter hurt the
Buddha’s foot and caused it to bleed (1!). The later Pali commentaries only repeat
the same story (%) or sometimes provide additional details. The Dhammapadattha-
katha tells about the physician Jivaka who dressed the wound (*?).

None of the versions of ‘northern’ Buddhism (i.e. in Sanskrit or translation into
Tibetan or Chinese) mentions mountain peaks approaching one another; here it is
the Yaksa of the mountain who hastens to help the Buddha. The ‘northern’ versions
are by no means similar and the differences among them originate probably from
the knowledge about local legends from Rajagrha. A relevant rock — approximately
4, 5 meters in diameter — is found near Rajagrha, Chinese pilgrims saw it (}4) and it
is even today presented as an attraction to tourists. Yet, according to the story in
the vinaya of the Milasarvastivadin School — preserved in the Sanskrit original (*°)
as well as in Tibetan (1®) and Chinese translation (}”) — the rock does no longer

(®) Cullavagga VI1 3.9, Vol. 2, p. 193; transl. pp. 245-46.

(") Milindapasiba 18, Vol. 2, p. 134; transl. p. 187; II1 8, p. 179; transl. pp. 254-55.

(®) Cullavagga VII 3.7, Vol. 2, p. 192; transl. p. 243: atha kho so eko puriso asicammam gabetva
dhanukalapam sannayhitva yena Bhagava ten’ upasambkami. . .

(®) Cullavagga VII 3.9, Vol. 2, p. 193; transl. p. 245: atha kbo Devadatto Gijjhakutam pabbatam
abbirahitva mabantam silam pavijhi imaya samanam Gotamam jivita voropessamiti/

(19) Ibid.: dve pabbatakita samagantva tam silam sampaticchimsu. . .

(1) Ibid.: . . . tatopapatika uppatitva Bhagavato pade rubiram uppadesi/

Samyuttanikaya 1 4.8 Sakalikam (ed. 27; transl. p. 38) tells about the Buddha in Rajagrha injured in
his foot by a splinter of a rock but does not mention Devadatta or any other details.

(*2) Dhammapadatthakatha 1 12, Vol. 1, p. 140; transl. p. 236; Paramatthadipani, Udanatthakatha
1V 8, p. 264; transl. p. 634; Sattigumbajataka, no. 503, Vol. 4, p. 430; transl. pp. 267-68.

(*®) Dhammapadatthakathia VII 1, Vol. 2, pp. 164-65; transl. p. 197: Jivako tam pavattim sutva Satthu
santikam gantva vanapatikammatthaya tikhinam bbesajjam datva vanam bandbitva Sattharam etad uvaca. . .

(**) Fa hien (in Hiuen Tsiang transl., Vol. 1, pp. LIX-LX): [...] when Buddha was walking to and
fro from east to west in front of his cell, Devadatta, from between the northern eminences of the
mountain, rolled down athwart his path a stone which wounded Buddha'’s toe. The stone is still there’;
Hiuen Tsiang (transl. Vol. 2, p. 153: ‘[...] is a great stone about fourteen or fifteen feet hight and thirty
paces round. This is the place where Devadatta flung a stone from a distance to strike Buddha’;
cf. Deeg 2005: 417-19.

() Sarighabbedavastu, Vol. 2, pp. 166-74.

(16) Ibid., vol. XLII (Ne) 110.5.8, analys. Panglung 1981: 114; summary in Rockhill 1884: 92-93.

(1) T 1442 (Ken pen chouo yi ts’ie yeou pou p’i nai ya, Malasarvastivadavinayavibbanga), Vol. 22,
p. 192a14-c20; summary in Mukherjee 1966: 69; Bareau 1991: 99.
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exist as Vajrapani is supposed to have crushed it into pieces (carnayati) (*®); the
same story is found in the Mabaprajiaparamitisastra (*°). Apart from that, the
version as told in the Mzalasarvastivadavinaya is peculiar in that it describes how
Devadatta employed a mechanic from the south (daksinapathat yantrakaracarya) to
build a machine (yantra, apparently a catapult) that would launch the rock. When
not only the hired assassins but also the 500 men supposed to operate the catapult
— all of them coming down the stairs created by the Buddha (Bbagavata sopanam
nirmitam) — were converted, Devadatta together with a procession of another 500
helpers climbed the mountain and started the machine (?°). Vajrapani, however,
crushed the falling rock with his vajra. Kumbhira, the Yaksa of the Grdhrakata
mountain, caught the falling pieces of stone with his body and died whilst only one
splinter wounded the foot of the Buddha and caused it to bleed (*!). Jivaka dressed
the wound but the bleeding would not stop (?%). The physician therefore prescribed
first a medicine produced from the extremely rare sandal-wood (gosirsacandana),
which was given to the Buddha by a merchant, and secondly the milk of a girl
(kanyaksira), brought by the young Bhadrasaya. Yet, as both these attempts failed,
the monk Dasabalakasyapa spoke with great ceremony the Word of Truth
(satyopavicana) about the all-including love of the Buddha and it was then that the
bleeding stopped.

In other versions of this story the rock remains undamaged but it is always the
Yaksa who catches it. According to the vinaya of the Sarvastivadin School (%),
Devadatta, with the help of four companions, hurled a rock at the Buddha when the
latter left the cave of the Yaksa Kumbhira (Kimbala or Kimbila) where he had
meditated. The rock followed the Buddha everywhere, into the depth of the ocean
and up to the highest heavens (Mukherjee 1966: 69, fn. 1), until finally Kumbhira
caught it in midflight and only a splinter injured the Buddha’s foot. This event
inspired the Buddha to give a sermon to the effect that nobody would ever escape
the consequences of his evil deeds. When the Buddha subsequently embarked on a

(18) Sanghabhedavastu, Vol. 2, p. 168: tad aham yatnam asthaya antarikse etam Silam vajrena
carnayami [...] Vajrapanina yaksena carnita . . .

(19) Mabhaprajiiaparamitasastra = T 1509 (Ta tche tou louen), chap. 14, Vol. 25, p. 165a; transl.
Lamotte 1944-80, Vol. 2: 874.

(2 Sanghabbedavastu, Vol. 2, p. 168: (Devadatta) Grdhrakitam parvatam abhiradhah [...] svayam
eva paicasataparivaro yantram amredayitum arabdbab/

(Y Ibid.: Vajrapanina yaksena cirniti/ ardbam Bhagavatah sthane patitukamam Kumbbirayaksena
grhnatd na sugrbitam kytam/ sa tena praghatitah/ Bbagavata utplutya pasanasarkaraya padab ksatah
krtab/ Bbagavams tasyam velayam gatham bhbasate [...] Kumbhiro'pi yaksah kusalacittah kalagatah/
kalam krtva pranitesu TrayastrimsSesu devesu upapannah/

(%) Ibid., 171: Bhagavatah pasanasarkaraya padab ksatab rudbiram pragharaty eva navatisthate/
Jivako vaidyarajo Bhagavato rujavalokakah trikalam upasambkramati. . .

() T 1435 (Che song liu, Sarvastivadavinaya), chap. 23, Vol. 23, p. 260a13-b25; summary in
Mukherjee 1966: 68-69; Bareau 1991: 95-96.
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journey in order to give a series of sermons, Devadatta sent, first of all, his four
companions after him, who were then followed by three groups of eight, sixteen and
thirty-two assassins respectively (**). The Buddha, however, managed to convert
them all.

In the vinaya of the Mahasanghika School Devadatta was accompanied by six
evil monks (¥).

Other versions of the story about the assassination with a rock are less complex.
The vinaya of the Mahisasakas (?°) claims that Devadatta climbed the Grdhrakata
mountain together with one companion who first tried to hurl the rock at the
Buddha. Then Devadatta himself hurled it down.

In the vinaya of the Dharmaguptaka School (?7) it was also Devadatta alone who
hurled the rock which was caught by an unnamed Yaksa. This version is peculiar as
the injured Buddha lay down in the cave.

The Ekottaragama, propably of the Dharmaguptaka School (?®), does not
mention these details; it only states how Devadatta climbed the mountain top,
lifted a rock measuring 30 by 15 ells, and hurled it down on the Buddha. Luckily,
the Yaksa Kumbhira caught it midflight so that only the splinter hurt the
Buddha’s foot.

The commentary on the Udanavarga (T 194) enriches the story by describing
how the gods began to shower the Buddha flowers from the Trayastrimsa-
heaven (*°).

The pictorial representations of the story about Devadatta’s attempt to kill the
Buddha with a rock are found among the reliefs of Gandhara and paintings in
Central Asia. The sculptors in Gandhara who tried to present a continuous
narration found it difficult to depict the event. Hence, there are only a few reliefs
whose interpretation is certain.

(3%) 1bid.: 68 — the motif is taken from the story about the hired assassins of Devadatta, in Pali
other murderers waited for the hired assassins of the Buddha, and yet other killers waited for these.

(#) T 1425 (Mo ho seng k't liu, Mabasamghikavinaya), 489c; summary in Bareau 1991: 105.

(29) T 1421 (M cha 56 pou ho hi wou fen liv =Mahisisakavinaya), after Mukherjee 1966: chap. 22,
Vol. 22, p. 20a22-b29, summary in Mukherjee 1966: 68; Bareau 1991: 104.

(27) T 1428 (Sseu fen liu, Dbharmaguptavinaya); summary in Mukherjee 1966: 67-68; Bareau 1991: 104.

(®8) T 125 (Tseng yi a han king, Ekottaragama), chap. 47, Vol. 2, p. 803b16; summary in Bareau
1992: 73; for the problems concerning the shool affiation cf. Allon 2001: 10-12, 39-40.

(%) T 194 (Seng k’ie lo tch’a so tsi king, Sitra on the practice of Buddba compiled by Sanghabhiti),
according to an unpublished analysis by Valentina Stache-Rosen: ‘Die grolen Geister der fiinf
Gegenden des Reiches Yen-mo-chieh lebten in der Stadt Lo-yiieh. Sie beschiitzten das Volk mit ihrer
Macht. Devadatta wollte den Buddha verletzen. Er stieg auf einen Berg, auf dem es viele Baume und
Teiche gab. Er nahm einen Stein und wollte ihn auf den Tathagata schleudern. Die Geister hielten den
Stein zuriick und wollten, dass er nicht zur Erde fiele. Der Geist Chin-p’i-lo lebte auf dem Berg. Er
wollte die bése Tat verhindern. Devadatta schleuderte den Stein und der Geist fing thn auf, nur ein
Splitter fiel auf den Fufl des Tathagata und verletzte ihn. Devadatta lud grofe Schuld auf sich und
multe dafiir in der Holle biissen. Die 33 Gotter streuten Blumen’.
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Fig. 2 - Private Collection, Japan. (After Kurita
1988-90, Vol. 2: fig. 878).

One of them, a relief from Taxila (Fig.

1 = No. 1.1, cf. List 1 at the end of the
paper) (identif. Marshall?), can easily be
identified although it is only a tiny
fragment. The outline of the Buddha can
be seen clearly in the bottom left section.
In the upper right section we see the figure
of a man who is standing on a formation
representing — beyond doubt — the rocks,
and who is holding a big, round object in
his hands. This man, wearing a piece of
clothing covering not only the lower part
of his body but also the upper part, is
unquestionably Devadatta in a monk’s
attire, holding the rock to be hurled down
on the Buddha. Another person standing
on the rock-formation between the
Buddha and the stone can — thanks to his
Fig. 1 - Taxila Museum, Case III B. (After Kurita  pointed ears and his hair falling in locks —
1988-90, Vol. 1. fig. 431). easily be identified as the Yaksa Kumbhira,

shielding the Buddha from the rock.

Two other reliefs from private collections in Japan have not yet been identified.
Their different concepts cleatly point to the difficulties of the pictorial representa-
tion of the story. One of the reliefs (Fig. 2 = No. 1.2), which is the remaining part
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Fig. 3 - Private Collection, Japan. (After Kurita 1988-90, Vol. 1: fig. 566).

of a greater composition, presents the Buddha sitting on his throne with Ananda on
his right (characterised by a Buddha-like usnisa, cf. Zin 2003) and Vajrapani
standing behind him. The pictorial element which enables us to identify the relief is
presented above this scene: a monk with a shaven head, wearing a typical garment, is
holding a huge rock. The fact that the Buddha’s injured foot is being dressed fully
guarantees the appropriateness of the interpretation. Therefore, the person standing
in front of the Buddha’s throne must be the doctor Jivaka, a boy (?) standing behind
him is apparently holding the pot with medicine.

Jivaka dressing the wounded foot of the Buddha is presented in the second relief
in Japan (Fig. 3 = No. 1.3). For the second time the Buddha, standing next to
Ananda, can be seen in the middle of the relief. The right side of the relief is not easy
to interpret: a person with his hair falling on his shoulders is standing opposite the
Buddha; the body language of this figure suggests that with his right hand he is
holding a heavy weight behind his back — a rock, whose structure is best visible at
the bottom on the right (the left leg of the figure seems to be trapped inside it). This
figure can be identified as the Yaksa Kumbhira. Another person on the right edge of
the relief, who has a shaven head, is wearing a monk’s garment and seems to be
pushing the rock, is certainly Devadatta.

Among the reliefs of Gandhara we still find several examples that present a
figure occupied with the foot of the Buddha who is sitting on the throne. It is
possible that some or even all of these pictorial representations show the dressing of
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the wound after Devadatta’s attempted
assassination. An example is a fragment
of a relief from Butkara (Faccenna 1962
and 1964: pl. 69) which corresponds
precisely with the lower right side of our
Fig. 2 (39).

The murals in the cave-monasteries
in Kizil seem to reproduce the same kind
of depiction with a monk hurling a rock
at the Buddha. The painters in Central
Asia who reduced the representation of
the event to one picture presenting the
most expressive scene, definitely had less
difficulties with the depiction of the
story. They simply presented a monk
holding a rock above the Buddha’s head.
Such depictions (identif. Zin 1996) (Fig.
4 = No. 1.10) are frequently repeated in
the murals.

One of the murals in Kizil shows a
more complicated pattern. It must have
been very expressive when it was
complete. The painting (Fig. 5 = No.
1.6), identified hitherto as an Attack of
Mara, is located on both sides of a niche
which once must have accomodated
a statue of the Buddha. Devadatta,
holding a rock above the Buddha, can
be seen on the left while the other part
of the niche presents a green-skinned
Yaksa taking it on his back. The archers
sitting on the left side must also be part
of this composition; they represent the
assassins sent by Devadatta. However, it
is difficult to decide whether the white-
skinned Yaksa on the right below also
belongs to this composition or rather to

Fig. 4 - Kumtula, Cave 46, barrel vault, left side.
(After Zhao et al. 1985: fig. 116).

Fig. 5 - Kizil, Cave 175, right side-wall. (Drawing
by the Author after Tan et al. 1981, Vol. 2: fig. 95
and Xu et al. 1983-85, Vol. 3: figs. 23-24).

(%9) Further reliefs which possibly depict the same event: Lahore National Museum, Acc. no. 191;
publ.: Burgess 1900: fig. 13; Kurita 1988-90, Vol. 1: fig. 320; Swat Museum, Saidu Sharif, Acc. no. 1339
(not published); Sotheby’s Catalogue, 4th July 1984: no. 96. Especially the relief published in the
Sotheby’s catalogue (Khmer, Thai, Indian and Himalayan Works of Art) for the auction on 15th of June

(7]
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Fig. 6 - Kizil, Cave 181. (After Griinwedel 1920: pls. 26-27, fig. 1).

the arrangement of the neighbouring niche. He can either be Kumbhira, shown for
the second time, or Vajrapani.

In 1920 Griinwedel interpreted one of the paintings brought from Kizil to Berlin
as Devadatta’s attempt to assassinate the Buddha. The painting (Fig. 6 = No. 1.9)
presents on the right edge of the composition a monk carrying a rock (Griinwedel
writes that the man is trying to tear a block of stone from the rock). The drawback of
this interpretation lies in the fact that this person seems to belong to the composition
on the righthand side and not to the picture under consideration. Griinwedel refers
to the monk lying at the Buddha’s feet as Dasabalakasyapa who is saying the Word of

1986, no. 226 apparently shows the scene, the flowers falling on the (not preserved) Buddha would
relate to their counterpart in T 194, cf. fn. 29. The depictions of a woman standing near the throne with
a pot repeated in all of these reliefs could relate to the girl Bhadrasaya who — according the version in
MSV — brings kanyaksira as a medicine in a new pot.
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Truth and thus stopping the bleeding.
The overturned bowl is supposed to
symbolise the bloodshed.

If we were to accept Griinwedel’s
interpretation we would have to relate
this scene to the tradition of the Mzla-
satvastivadavinaya, as it is the only one
telling about Dasabalakasyapa. However,
the fact that of the catapult and Deva-
datta’s companions so characteristic of
this version are absent contradicts this
interpretation.

In general, an accurate determination
of the school affiliation of the pictorial Fig. 7 - Peshawar Museum, No. 2031, NN 112,
representations of this episode does not © Peshawar Museum.
seem possible. We can only conclude
that in the depictions discussed above
Devadatta is always the assassin and the Yaksa Kumbbhira is presented frequently. It
is easier to determine the school affiliation of Devadatta’s other assault, namely the
attack of the raging elephant, since the elephant is very often presented with a sword
in its trunk, both in Gandhara and in Kizil (in the latter both episodes are frequently
shown in juxtaposition). The Ekottaragama which tells about the sword (Zin 1996:
335) is, however, a later text which was translated into Chinese at the end of the 4th
century and abounds in Mahayana additions. Therefore it is possible that is was the
description in the text which was moulded after reliefs rather than vice versa.

* * *

We have seen that the monk hurling the rock, the Yaksa catching it, and the
dressing of the Buddha’s wounded foot constitute the pictorial elements which allow
the identification of the scene as Devadatta’s assault. The few depictions of the scene
in Gandhara gain considerably in significance when we compare them with the
representations found so frequently in Kizil, as they document the continuation of
the pictorial tradition.

However, in Gandhara there is a series of over 20 reliefs (cf. List 2 at the end of
the paper) which are traditionally interpreted as ‘the assault of Devadatta’s assassins
on the Buddha’ even though they show a completely different scene (Fig. 7 = No.
2.5). We have no knowledge about possible counterparts in the art of Central Asia,
nor do we know of such representations from other regions of India.

The interpretation of these reliefs has been taking shape over a long period of time.
First of all, Foucher (1905-55, Vol. 1: 541-42) interpreted the depiction — on the basis of
the relief from Calcutta (No. 2.7) — as the first assault of Devadatta, i.e. the attack by the
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Fig. 8 - Peshawar Museum (?) (earlier Malakand Agency). (After Vogel 1927: pl. 3.d).

assassins; here the assassins are said to be
shown as separated from the Buddha by
the wall. Hargreaves (1924-25) was the
first to interpret ‘the wall’ as a stone. For
that purpose he used as an example a
relief showing an additional scene (Fig. 8
= No. 2.6), in which the rock is presented
twice: once in an upright position and in
another scene, analogicall to the relief
from Calcutta, with ‘assassins’ on the one
side of the rock and the Buddha on the
Fig. 9 - Peshawar Museum, No. L 30, © Peshawar o Heargraves’ interpretation met with
Museum. e 31

some criticism (*!) but was generally

accepted. In the second volume of his
opus magnum, Foucher corrected his earlier interpretation and claimed that the reliefs
depict simultaneously the first and the second attempts of assassinating the Buddha (i.e.
with the help of the murderers and the rock respectively). As far as the consolidation of
this interpretation is concerned, the paper of Taddei (1963) was of considerable
importance, since the author opted for its interpretation as ‘assassination with a rock’,
and proved that the scenes with the rock in the shape of a pillar lying diagonally were the
Gandharan adaptations of Roman art in which themes showing the same composition,
like the ‘erection of an image of Dionysos’, the ‘erection of a wooden shaft’ and, above
all, the ‘amorini playing with Hercules’ club’, had been very well known. As a result, the
interpretation of our reliefs as ‘the assault of Devadatta’ was sealed: the conventional
form of the rock has since been taken for granted and no further investigation of the

(*1) Vogel (1927: 10-11) referred to an incoherence between the relief analysed by Hargraeves and
the literary tradition and suggested it should be interpreted as the construction of the wall or palisade
in Pataliputra.
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Fig. 10 - Private Collection, Japan. (After Kurita 1988-90, vol. 1: pl. P4-I).

meaning of the stone depicted in such way and the scene associated with it was
undertaken.

Since the times of Foucher it has been noticed that in all reliefs the assassins are
presented as wrestlers. Taddei (1963: 39) states that they are dressed in ‘simple subliga-
culum, a sort of langoti, characteristic of wrestlers and commonly worn, in the reliefs of
Gandhara, by brav: (hired assassins)’. Although we can unquestionably agree with the
first part of Taddei’s assessment as wrestlers dressed in this way are frequently depicted
(Fig. 9), it must be pointed out that the second part of the sentence relates only to the
group of reliefs under consideration and that assassins dressed in this way do not appear
anywhere else. Yet, one questions remains: What actually tells us that these are the
assassins? They do not have any weapons but only ropes, picks and clubs to move the
rock. Furthermore, none of the reliefs shows them as their hostilie or aggressive towards
the Buddha. This fact cannot be justified by simply stating that this depiction shows the
men after their conversion, because similar scenes (e.g. the conversion of the murderer
Angulimala) present the villain before his conversion. In the ‘reliefs with the stone’
there is no aggression whatsoever, as the athletes are either occupied with the rock —
observing it with interest and admiration — or kneeling down respectfully in front of the
Buddha (Fig. 10 = No. 2.18). Furthermore, the interpretation stating that ‘the Buddha
stops the fall of the heavy squary stone or pillar destinated to crush him’ (Taddei 1963:
40) does not have its counterpart in reliefs: the rock is never shown falling down on the
Buddha (what is more, such an interpretation does not have a counterpart in any of the
texts which always mention the Yaksa Kumbhira). Moreover, the ropes brought by the
wrestlers can hardly be related to the catapult described in the Malasarvastivadavinaya,
and the erection of the rock is not related to any kind of machine. Even Taddei (1963:
42) points out in the description of one of the reliefs (our No. 2.20):

the lower edge of the pillar is not resting on the ground but seems to be sunk into it;
the men who maneuver the ropes are using traction towards the top, not sideways, as
would be natural if their aim were to place the pillar in a vertical position [...] [they]
intend to extract it from a hole (whose rim seems to be shown in relief) and not erect it.
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Thus, if we put aside the commonly accepted interpretations of the reliefs and
only follow the facts presented in them we can make the following assumptions: the
reliefs present the Buddha, accompanied by Vajrapani and some monks, touching
the rectangular block of stone with his right hand, and a group of non-aggressive
athletes watching it with admiration and paying homage to the Buddha. The athletes
are also sometimes presented in a neighbouring scene trying to pull the block from
the hole or putting it into an upright position.

The reliefs do not present Devadatta, the Yaksa Kumbhira or the dressing of the
wounded foot. Therefore it seems likely that their theme is not the attack on the
Buddha, and the rock depicted here is a different one.

The Rock on the Road to Kusinagara

In a paragraph which does not have a corresponding part in Pali, Tibetan and
Chinese (so called ‘Sanskrit-Sondertext’), the Mahaparinirvanasutra tells us about
a big ‘earth-rock’ (prthvisila) on the road to KuSinagara. In my opinion this is
the literary basis for the reliefs. The story is preserved not only in the
Mabhbaparinirvanasitra but also in another Sanskrit version and several versions
known nowadays only in translation.

The version of the story in the Mahaparinirvanasitra was edited from manuscript
fragments found in Eastern Turkestan (*2). The new edition (Wille-Peters, in press)
incorporates manuscript fragments held in Berlin, Paris and London, but this
edition, too, could not reconstruct the entire text of the s##ra. In the chapter under
consideration (‘Vorgang 31’ of the Mahaparinirvanasitra) the contents of some
passages can be recognised only by means of a comparison with the adaption of the
story in Ksemendras Bodbisattvavadanakalpalata.

The incident took place on the last day of the Buddha’s life when he was in the
country of the Mallas, wandering from the town of Papa to Kusinagara, where he was
to die. Having heard that the Buddha was to visit them, the Mallas decided to prepare
their town for this honourable event. Young people were sent to clear up the road
leading to the town. When they found a huge rock (60 ells long and 30 ells high) lying
on the road they wanted to remove it. The text states: after fixing, with the help of a
ladder, a rope at the (upper part) of the rock, some persons try to pull it out, then they
try to drag it out by its ‘root’ (i.e. the part sunk into the earth); others attempt to split
the rock with axes or break it with wedges; some struggle to have it pulled away by
camels, others want to destroy it with power equalling that of an elephant herd, and
some people try to let it disappear with the power of herbs or magic formulae (**).

(*?) Mahaparinirvanasitra, Vorgang 31, Sanskrit-Sondertext II; transliteration of the Mss
Waldschmidt 1948: 52-64; ed. + transl. 7bid.: 64-89; transl. Weber 1999: 186-202.

(®) Mabaparinirvanasitra, Vorgang 31.9-10, Waldschmidt 1948: 67-68 (31.9): upetya tam: mahbatim
(Pr(thvisilam na)laragiva babuso vestayanti kecin nisrayanim abadbya murijabalabajarajva k. . . na(ka)rsayanti
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Finally, the exhausted men had to give up their attempts at moving the stone. Exactly
at this moment, the Buddha, leading the monks along the road, approached them. The
Mallas welcomed him, paid him homage and told him about the situation.

After this passage there is a gap in the preserved Sanskrit text; on the basis of the
fragments of Sanskrit manuscripts (ed. Wille-Peters, in press: 192, 195) and their
resemblance to the text in the Bodbisattvavadanakalpalata we can be assume that the story
continues as follows (Mabaparinrivanasitra [Maha:]). The Buddha throws the rock up
into the air with his toe, then he lays it down on the palm of his right hand after having
caught it with his left (Bodhisattvavadanakalpalata). Having been hurled up all the way to
the Brahma heaven the rock there proclaims that all beings are impermanent; it then falls
back down and comes to stand on the Buddha’s palm. The Bhagavan, thereupon, creates
a storm from his mouth and shatters the stone into dust particles which he then
reassembles in the form of a rock. This rock he puts down at some other place (*4).

The text of the Mahaparinirvanasitra continues in the following way: the Buddha
preaches to the Mallas about the powers of the Tathagata, the power inherited from
his parents (matapaitrkabala), the power of his merits (punyabala), the power of his
wisdom (prajiiabala), his supernatural power (rddhibala) and his meditative power of
creation (bhavanabala). The Mallas ask the Buddha if there exists any power
exceeding his strength. The Buddha answers that this is the power of impermanence
(anityatabala) which on that very day will seize his body despite his numerous
powers. Thus the Mallas learn about the approaching death of the Buddha and

parika. . ... ... .. phalasatair mulata uddbartum . . . ... ... ... ntume (31.10:) kecid vajraprabharais
cirnayitum kecic charirabale(na) sann(addb)austr. . . calayitum kecid rsabba . . . . . . § cla) patayitum kecid
dbastiyitha . . . . . . yitum kecid ausadbabalair nasayitum kecid mantrabalair antaydbapayitum kecid icchanti/

(% Mabaparinirvanasitra (after Mss Pell. Skt. bleu 342, SHT VII 160, SHT 399 ed. Wille-Peters,
in press: 192 and 195): n/v. ddb. . ya (vam)ena panina (db)isthaya d(a)ks(in). . . . (completed by Dieter
Schlingloff, in personal correspondence: (caranarngusthe)n(o)d[ghal(tt)ya); cf. (the Buddha’s
interpretation): . . . (va) m(e)na paninadbisthaya daksine (panital(e) . . .; Bodbisattvavadanakalpalata XV.
12: ity uktva caraningusthaghattitam vamapanina/ vinayasya daksine panau Bhagavan vipulam silam//
MPS 1650v: b/// . kam ksipati [s]. ardbva(m) ksli]///; completed: (brahma)[lo]kam ksipati[s](a)
ardbva(m) ks[il(pyamana) (cf. also 399 vb: b/// [Se] klsliptla n]. . . . ///; completed: (aka)[se]
klsliptald]?); BAK XV.13-14: visyjya brahmalokantam aparantaparakramab/ cacarascaryacaryayam ditam
iva jagattraye// ksiptayam sabasi tasyam tenatyadbbutakarina/; MPS: . . . ($a)bd(a)m (a)karsit
sarvasamskari ani(t)ya a. . ; of. (the Buddha’s interpretation): ya (Va)sistha mahati prthvisila sabdam
ak(arsit). . . .; BAK XV.14-15: udabhbiid gaganodbhita iva vyaptajanab svanah// anityab sarvasamskara ity
abhranta vidhayinah/ sarvadbarma nivatmanab Santa nirvanam eva tat//; MPS: ¢///. . . ai[va] panitale [a]

. a///; completed: (Buddhasy)ailva] panitale [a](sth)at?; BAK XV.16 ity sphutodite Sabde $ila Bhagavatah
kare/ girindrasirsakakara sthita punar adysyata//; MPS: . . . le asthat tam Bbagavam mukham v.y. .. ... ... ;
BAK XV.17: ksanena sa Bbagavata ksipta vadanamarutazb/ MPS cf. in the Buddha’s interpretation: g/s.
m n/di g. paramanucirnavarsam. .; BAK XV.17: ktta visarini diksu paramanuparampara// MPS cf. in the
Buddha’s interpretation: §ilacarnam antinam avikal(am ekadbye) ‘bhisamksipya; BAK XV.18: punar
ekikrtam eva Bhagavan paramanubbib/; BAK XV.18: §ilam anyatra nidadbe vismayam ca jagattraye//
MPS: . . . tum arabdbab atha tasya Mallaganasya . . .; BAK XV.19: ascaryaniscaladrsas tato Malla
balorjitam/ viryam Bhagavato viksya pranatas tam babbasire//
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despair. In order to calm them down the Buddha tells them about the transience of
the world, using the example of the stone. He shows the Mallas traces on the stone’s
surface and explains that those are finger-marks (anzgulicihna) of the giant people of
the past acon who used this very stone as a bar for weightlifting (vyayanasila) (*°).

Certainly, adding the sermon about the Buddha’s powers to the story about the
last day of his life had a considerable didactic function: the rock, which was too
heavy for the Mallas to cope with, was lifted by the old, weak and sick Buddha,
himself on the verge of death. Furthermore, the proclamation of the power of the
impermanence and the fact that the episode ends with the sermon about this power
in correspondence with the approaching parinirvana constitute a well-constructed
entity appropriate to the whole satra.

The story about the rock on the road to Ku$inagara was well known in the
tradition of ‘northern’ Buddhist schools, as can be seen from the existence of
numerous translations and adaptations. The narrative is preserved not only in the
already mentioned Sanskrit poetic adaptation by Ksemendra in his Bodbisattvava-
dianakalpalata (*°) but also in the Bhaisajyavastu preserved in Tibetan (*7) and
Chinese (*®), in the Ekottaragama, probably of the Dharmaguptaka School (*°), the
Abbidbarmavibbasisastra (*°) and the Abhidbarmamabavibbisasastra (*') preserved
in Chinese translation; furthermore there is the Chinese work L: shih i shan
ching (*2). These versions differ from each other in many respects.

The Silaniksepavadina in the Bodhisattvavadinakalpalati, which, as shown
above, is probably based directly on the Mabaparinirvanasitra (**), describes the
futile efforts of the strong Mallas (rzallana balasalina) to remove the rock by using

hoes (kuddala) and ropes (rajju) (**). In the Li shib i shan ching the Buddha kicks the

(**) Mabhaparinirvanasitra, Vorgang 31.74, ed. Waldschmidt 1948: 86: iyan Vasistha mabati
prthvisila parvakalpikanam manusyanam vyayamasila babbhava tatha by aysi adyapi drsyante
‘ngulicthnani/ evam anitya Vsisthab . . .

(®®) Bodbisattvavadanakalpalati XV, pp. 126-27.

(") Bbaisajyavastu, Vol. XLI (Ge), p. 142.1.3, analys. Panglung 1981: 25.

(%) T 1448 (Ken pen chouo yi ts’ie yoeu pou p’i nai ye yao che; Mialasarvastivadavinaya-
bbaisajyavastu) Vol. 24, pp. 30c-31b; transl. Waldschmidt 1948: 121-24; summary in Waldschmidt
1944-48: 174-86.

(%) T 125 (Tseng yi a han king, Ekottaragama), Vol. 2, pp. 749a-751b; transl. Bareau 1987: 14-19;
summary in Waldschmidt 1944-48; cf. fn. 28.

(40) T 1546 (A p’i £'an p’i p’o cha louen, Abbidharmavibbasasastra), Vol. 28, p. 119.

(") T 1545 (A p’i ta mo ta p’i p’o cha louen, Abbidbarmamabavibhasasastra), Vol. 27, pp. 156a-156b.

(*2) T 135, Li che yi chan king (Sutra spoken by the Buddha on the Mallas who where trying to
move a mountain), Vol. 2, pp. 857¢-859b; summary in Waldschmidt 1944-48: 172-86.

(**) This assumption seems to be justified on the grounds of several details in the description of the
events, cf. supra, fn. 34.

(**) Bodbisattvavadanakalpalata XN 5-6: madhye samayayau bhuminimagna mabati §ila/ avasanna
visanna ca vadhir Vindhyagirer iva// tam utpatayatam tesam kuddalabbujarajjubbib/ maso jagama na tv
asyah sahasramse 'py abbat ksatih//
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rock to a considerable height with his toe and then crumbles it with his hand,
whereas in the Bhaisajyavastu he throws the rock up with his hand. Only in the
version in the Ekottaragama the crumbling of the rock is not mentioned at all; here
the Buddha throws it up with his hand, then catches it and puts it in an upright
position on the ground. This version (Bareau 1987: 14-16) describes, at first, the
attempts of the Mallas at dealing with the stone: after seven days they have failed to
move it even by an inch. Then the Buddha comes and asks them if they want him to
put it upright. When the Mallas agree the Buddha tosses the stone up into the skies
with his left hand and then turns it when it is high above the earth. When the stone
starts falling down the Buddha reaches out and catches it with his left hand, takes it
with his right hand, and finally puts to the ground it in an upright position (*°).

The survey of the literary versions proves, without any doubt, that the Gandhara
reliefs generally interpreted as Devadatta’s assault depict in fact the Buddha’s
meeting with the Mallas on the road to KuSinagara. In order to present the literary
tradition in reliefs the best way is to resort to the examples showing two depictions
of the stone, namely, firstly, in the process of being erected and, secondly, in its final
upright position. One such relief (like all the others hitherto identified as ‘Deva-
datta’s assassination’) can be found in Zurich (Fig. 11 = No. 2.16). In this example
the identification of the scene as the meeting of the Buddha with the Mallas is
additionally justified by the neighbouring scene showing the parinirvana, which
completely relates to the chronology of the Buddha’s legend.

In the ‘relief with the stone’ in Zurich (Fig. 11) we can see the Mallas on the
lefthand side (i.e. the side of Kusinagara, where the parinirvana is presented) who, using
a club as a lever, are trying to move the square stone stuck in the ground diagonally. The
artist probably wanted to show that the rock was thrust in the ground by presenting it
stuck in the bottom fillet of the relief. The Buddha is standing on the righthand side, his
hand resting on the stone; his companions, the monks and Vajrapani, as we know them
from other depictions, are not preserved here. The Buddha’s hand gesture can probably

(*) Bareau 1987: 14-15: ‘Il y a avait alors, non loin de la ville de Kusinagara, une grande pierre
carrée, longue de cent vingt pas et large de soixante pas. “Tous ensemble, mettons-la debout!” dirent-
ils. Ils employérent toutes leurs forces en désirant la mettre debout, mais ils ne purant le faire ni méme
la faire bouger, a plus forte raison la soulver. A se moment, le Bienheureux étant arrivé aupres d’eux,
leur dit: “O jeunes gens, que désirez-vous faire?”. Les jeun gens dirent au Buddha: “Notre intention
était, aprés en avoir discuté, de dresser cette pierre afin que, de géneration en génération, se transmette
notre renommeée. Nous avons déployé nos efforts pendant sept jours, mais nous n’avons pas été capable
de faire en sorte que cette pierre se dresse ni se meuve”. Le Buddha dit aux jeunes gens: “Messieurs,
désirez-vous que le Tathagata mette pierre debout?”. Les jeun gens répondirent: “A présent, c’est juste
le moment ol nous désirons seulement que le Bienheureux place cette pierre convenablement”.
Aussitot, le Bienheureux frotta la pierre de sa main droite, puis, I’ayant soulvée et mise dans sa main
gauche, il la langa dans I'espace et la pierre arriva dans le ciel de Brahma. [...] la pierre revient dans
Iespace et il tomba une pluie de fleurs divines de plusieurs centaines de sortes. [...] Le Buddha dit aux
jeunes gens: “Ne craignez rien! Le Tathagata connait lui-méme le moment”. A ce moment, le
Bienheureux tendit sa main gauche, prit la pierre er, la mettant sa main droite, il la mit debout’.
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Fig. 11 - Coninx Collection, Ziirich, © Coninx Museum.

be understood as his putting the stone into the upright position. The demonstration of
supernatural powers of the Buddha was beyond the abilities of the artists.

The literary tradition relevant for this depiction can only be a work which tells
the episode as part of a sequence of events preceding the parinirvana, i.e. the
Mabaparinirvanasitra and the Ekottaragama. The literary version corresponding
with the relief to the highest degree is the Ekottaragama because in this text the
rock is described as quadrilateral stone (in contrast to the prthvisila of the
Mabaparinirvanasitra), and the undertaking of the Mallas is explained as putting it
into an upright position, i.e. exactly as it is shown in the depictions. This remarkable
similarity between the literary and pictorial traditions, however, does not necessarily
have to be seen as a confirmation of the dependence of the Gandharan artist on the
Ekottaragama. It seems far more probable that a reverse process has taken place: the
Ekottaragama is a later text, translated into Chinese by the end of the 4th century; its
author or translator may well have been inspired by the reliefs which in his time
were commonly known. Thus, the literary basis of the reliefs eventually is the Malla
episode of the Mahbaparinirvanasatra.

The Tibetan painter presenting the episode on a Tanka was not faithful to the
tradition of the square stone but rather showed it like a natural rock. His literary
tradition was the Bodbisattvavadanakalpalata (identif.: Tucci 1949, Vol. 2: 461) (Fig.
12). The Mallas try to move the boulder using poles as levers, pulling it with ropes
or crashing it with hacks. The Buddha, upon approaching the Mallas in the
company of his monks, is witness to the commotion. At the top of the composition
we can see the Buddha tossing the rock up in the air with his hand, and again then
whith some tiny objects in front of him — this is the rock crushed into pieces (which
is not described in the Ekottaragama). At the bottom of the painting the Buddha is
shown as catching the falling rock and then giving the sermon about the powers of
the Buddha, sitting on the rock between Brahma and Indra.
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Fig. 12 - Detail on the Tibetan Tanka. (Drawing by the Author after Tucci 1949, Vol. 3: pl. 105).

It is crucial to notice that in Tibetan tradition, too, the Mallas engaged in trying
to remove the rock are presented almost naked, wearing only bands around their
hips. This iconographic detail found in all known depictions of the scene is doubtlessly
of considerable importance and, as stated above, has been noticed already since
Foucher. However, nobody has reminded us so far that in Sanskrit the word 7alla
means both the inhabitant of the country where the Buddha went into nirvana as well
as ‘wrestler’. The term for a professional wrestler was most probably adapted from a
tribal name of that martial clan (Encyclopaedia of Buddbism, Vol. V1.4: 594; ibid. lit.
references). As stated above, the episode with the rock is only an introduction to the
lengthy sermon about the various types of the Buddha’s powers. It was aptly inserted
into Mahaparinirvanasatra;, due to the fact that this moment of the biography was
selected the demonstration of power becomes much more expressive: The Buddha
shows his all-exceeding power even though he is in a very bad physical condition on
the day of his death. Furthermore, the approaching parinirvana provides an excuse for
a discussion about the power of impermanence which seizes even the Buddha. The
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Fig. 13 - (Jamalgarhi) Calcutta, Indian Museum, No. G-12 / A 23280. (After Mitra 1971: fig. 18).

presence of the Mallas in the passage preceding the sermon is also of substantial
significance. The comparison of the Mallas and the Buddha emphasises the degree of
his power and might — the athletes were unable to move an object that could easily be
tossed up in the air by the Buddha singlehandedly. In the last part of the story about
the stone in the Mahaparinirvanasitra, in which the Buddha tries to comfort the Mallas
in their despair after they were informed that on that night he would reach #irvina, he
tells them about transience, using as an example the episode of the rock they had tried
so hard to move. The Buddha says that the rock was used as a bar (vyayamasila) for
weightlifting by extremely strong people living on earth in the previous epoch. This
detail may provide an explanation for the regular shape of the block of stone and the
dependency of the reliefs on the pictorial pattern of the western depictions like
‘amorini trying to move Hercules’ club’ (cf. above, Taddei: 1963). According to the
Mabaparinirvanasatra tradition (not mentioned in the Ekottaragama) the Buddha
furthermore shows the Mallas the traces of those giants’ fingers on the stone used for
gymnastic exercises. This is doubtless the detail that the artists from Gandhara wanted
to present by showing holes and marks on the block (Fig. 13 = No. 2.8).

These examples sufficiently demonstrate that the whole series of reliefs with the
square block represent the Malla episode from the Mabaparinirvanasitra and not the
attempted assassination of the Buddha by Devadatta and his bravi. Apart from the
relief in Zurich (Fig. 11) the parinirvana is depicted in the neighbouring scene in two
other preserved examples (Nos. 2.4 and 2.18 [= Fig. 10]). In only eight out of
twenty known reliefs a neighbouring scene is preserved at all: except for the
parinirvana it is a ‘scene of invitation’ in two cases (Nos. 2.2 [on the left side] and
2.6 [= Fig. 8] [on the right side]), the sermon in one case (No. 2.5 [on the left side]),
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in one case the neighbouring scene cannot be identified due to a lack of clues (No.
2.10) and in only one case (No. 2.19) the selection of the scenes is accidental. The
‘scene of invitation’ can be connected with the invitation to the last meal by Cunda
or the invitation to visit Kusinagara. The sermon corresponds precisely with our text
and the depiction on the Tanka (Fig. 12). In none of the cases we encounter
anything connecting the depictions with a narrative about Devadatta.

Crucial for the identification of the reliefs is the representation of the Mallas
— note the similarity of Mallas in the ‘scene with the stone’ and in the parinirvana in
the relief in Ziirich (Fig. 11). According to literary sources, Mallas were from a noble
lineage. In all our reliefs they are, however, depicted in the outfit of wrestlers (#zalla) —
probably because of the historical reminiscence or maybe because of the
coincidental similarities of names. This athletic attire was certainly the reason for the
incorrect interpretation of the reliefs. But even though depicted as athletic, the Mallas
in the reliefs are not aggressive and the Gandharan artists succeeded in expressing
their behaviour in an outstanding way. As stated in several texts, the Mallas carry
mattocks (No. 2.12) and ropes (Nos. 2.6 [= Fig. 8], 2.19, 2.20), but the most
frequently occurring item is a club (Nos. 2.5, 2.7, 2.8 [= Fig. 13], 2.11, 2.13, 2.14,
2.16 [= Fig. 111, 2.17) which they use to lever the stone (2.16 [= Fig. 11]). In a very
convincing way the Gandharan sculptors depicted the amazement of the Mallas while
looking at the Buddha, i. e. while observing his supernatural power. In some reliefs
they fall down on their knees (2.8 [= Fig. 13], 2.12, 2.14, 2.16 [= Fig. 11], 2.18 [= Fig.
10]), in several others they stand with one arm pointing upwards, looking up into the
sky or putting their fingers to their mouths (2.3, 2.4, 2.8 [= Fig. 13], 2.13) - this
might be interpreted as observing the stone falling back down from heaven.

In all reliefs the Buddha is depicted as holding his right hand in such a way that
it touches or nearly touches the stone. The Mallas also tap the standing stone in
several instances (2.3, 2.4, 2.5 [= Fig. 7], 2.7, 2.8 [= Fig. 13]). The marks on the
stone which the Buddha explains as finger-marks of the giants of old are shown in at
least five reliefs (2.3, 2.8 [= Fig. 131, 2.11, 2.16 [= Fig. 11], 2.18 [= Fig. 10]).

As stated earlier, the Malla episode is a ‘Sanskrit-Sondertext’ in the
Mabaparinirvanasitra, existing only in its Sanskrit version but not in Pali, Chinese or
Tibetan. However, as the other versions of the story — incorporated into the textual
traditions of the vinaya or the abbidharma — show, the episode was given immense
importance. The Gandhara reliefs prove the old age of the ‘special Sanskrit text’
since most of them can definitely be dated to at least the 3rd century. The reliefs and
re-narrations also confirm the significance assigned to the episode in the Buddha’s
life-story. Shortly before his death the Master shows for the last time his immense
power — not to manifest it for the sake of moving people to conversion but to reveal
the foremost doctrine of the Buddhism: even though the Buddha possesses strength
superior to all other powers of the world, stronger still is the supremacy of the
all-including power of the impermanence: evam anityata Vasisthab sarvasamskara
evam adhruva evam anasvasika. . .
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1. The rock in Rajagrha

1.1

1.2

13.

1.4.
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Taxila Museum, Case III B,

publ.: Marshall 1951: pl. 222, no. 136;
Kurita 1988-90, Vol. 1: fig. 431;
S.A.APC.1-1242. 1:42 = Fig. 1.

Private Collection, Japan,
publ.: Kurita 1988-90, Vol. 2: fig. 878
= Fig. 2.

Private Collection, Japan,
publ. Kurita, 1988-90, Vol. 1, Fig. 566
=Fig. 3

Kizil, Cave 32, barrel vault, right side,
publ.: Xu et al. 1983-85, Vol. 1: fig. 76.
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1.5. Kizil, Cave 171, barrel vault, right side,
publ.: Tan et al. 1981, Vol. 2: fig. 79;
Xu et al. 1983-85, Vol. 3: fig. 5.

1.6. Kizil, Cave 175, right side-wall,
publ.: Tan et al. 1981, Vol. 2: fig. 95;
Xu et al. 1983-85, Vol. 3: figs. 23-24 =
Fig. 5.

1.7. Kizil, Cave 188, barrel vault, left side,
publ.: Xu et al. 1983-85, Vol. 3: fig. 58.
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1.8. Kizil, Cave 224, barrel vault, right side,
publ.: Xu et al. 1983-85, Vol. 3: fig. 151.

1.9. Kizil, Cave 181 (Hochliegende Hohle
der 2. Schlucht), left side-wall, Berlin,
Museum fiir Indische Kunst,
publ.: Griinwedel 1920: pls. 26-27,
fig. 1 = Fig. 6.

1.10. Kumtula, Cave 46, barrel vault, left side,
publ.: Zhao et al. 1985: fig. 116 = Fig. 4.
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2. The Rock on the Road to Kusinagara

2.1. Chandigarh Museum, No. 730 (after
Foucher 1905-55, vol. 1: 541 and Zwalf
1996, vol. 1: 193).

2.2. Lahore Museum, No. 1289, NN G-60,
publ.: Ingholt 1957: fig. 114; Kurita
1988-90, Vol. 1: fig. 429.

2.3. Lahore Museum, No. 1637, NN G-100,
publ.: Ingholt 1957: fig. 113; Kurita
1988-90, Vol. 1: fig. 428; S.A.A.P.C.:
1-1209.9:33.

2.4. (Takhh-i-Bahi) Peshawar Museum, No. iﬁ' d '27—/17(,«

1844, G@kj }
publ.: Ingholt 1957: fig. 166; Gandhara SOV AT\
Art of Pakistan, 1984: pl. II-16; Tissot

1985: fig. 32; Faccenna 2001: pl. 1574;
S.A APC.:1-1241.2:5,7.

p
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25.

2.6.

27.

2.8.
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Peshawar Museum, No. 2031, NN 112,
publ.: Kurita 1988-90, Vol. 1: fig. 427
- Fig. 7.

Peshawar Museum? (earlier Malakand
Agency),
publ.: Hargreaves 1924-25: pl. 39.3;
Vogel 1927: pl. 3.d; Taddei 1963: fig. 3
= Fig. 8.

(Jamalgarhi) Calcutta, Indian Museum,
No. G-10/ A 23281,

publ.: Burgess 1897-1911, Vol. 1: fig.
79; Foucher 1905-55, Vol. 1: fig. 266;
Tissot 1985: fig. 100; The way of the
Buddhba, 1993, no. 28; S.A.APC.:
1-1209.9:32.

(Jamalgarhi) Calcutta, Indian Museum,
No. G-12 / A 23280,

publ.: Foucher 1905-55, Vol. 2: fig.
302; Majumdar 1937, Vol. 2: pl. 9g;
Mitra 1971: fig. 18; S.A.AP.C.: 1-1209.
9:34 = Fig. 13.




2.9.

2.10.

2.11.

2.12.

2.13.

[25]

Calcutta, Indian Museum, No. 5127,
(after Taddei 1963: 40, fn. 10).

Berlin, Museum fiir Indische Kunst,
No. 1410.

(Swat or Buner) London, British
Museum, No. OA1902. 10-2. 15,
publ.: Bussagli 1984: 199; Zwalf 1996:
no. 213.

(Swat or Buner) London, British
Museum, No. OA 1913. 11-8. 22,
publ.: Silva-Vigier 1956: 186; Zwalf
1996: no. 212.

Rome, Museo Nationale d’Arte Orien-
tale, No. 427,

publ.: Bussagli 1984: 234; Taddei
1963: fig. 1.
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2.14. Private Collection, Rome,
publ.: Taddei 1970: 40, fig. 65.

2.15. Private Collection, Rome (after Taddei,
1963: 40, fn. 10).

2.16. Coninx Collection, Ziirich, © Coninx
Museum,
publ.: Russek 1987: no. 55 = Fig. 11.

2.17. Private Collection, USA,
publ.: Kurita 1988-90, Vol. 1: fig. 426.
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2.18. Private Collection, Japan,
publ.: Kurita 1988-90, Vol. 1: pl. P4-I;
Faccenna 2001: pl. 1444 = Fig. 10.

2.19. Private Collection, Japan,
publ.: Kurita 1988-90, Vol. 1: fig. 357.

2.20. Private Collection,
publ.: Taddei 1963: fig. 2; Kurita 1988-
90, Vol. 1: fig. 359.

2.21. Private Collection, Zurich, Russek
Collection, no. 4564.
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