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SAKYAMUNI’S FINAL NIRVANA

- David L. Snellgrove

Despite the admonitions of responsible scholars, writers of books on
Buddhism still tend to assume that a reasonably historical account of the life
and personal teachings of Sikyamuni Buddha may be extracted from the
earliest available canonical accounts. This yuest of the historical Buddha
began as a Western nineteenth-century iuterest, imitating both wn its pre-
suppositions and its methods of inquiry the parallel quest of the historical
Jesus of Nazareth. The general principle of operation is set forth succinetly
by Hermann Oldenberg in his impressive work. Buddha, sein Leben, seine
Lehre, seine Gemeinde, Berlin, 1881, 92:

¢ Abstrahiren wir nun von den Traditionen der bezeichneten Kategorien.

welche simmtlich unhistorisch oder doch des unhistorischen Characters

verdichtig sind, so behalten wir als festen Kern der Erzihlungen von

Buddha eine Reihe positiver Thatsachen iibrig. die wir als einen zwar

sehr bescheidenen. aber vollkommen gesicherten Besitz fiir die Geschichte

in Anspruch nehmen diirfen ’.

Within the terms of his enunciated principles, Oldenberg’s work is responsible
and scholarly. He has created a figure of the historical Buddha, which has
been now popularly accepted by Westerners, and by Westernized Asians.
However, cast as it is in the mould of European nineteenth-century liberal and
rational thought, it might seem to bear on examination no relationship to the
religious aspirations’ and conceptions relating to Sakyamuni Buddha, as
revealed in the earliest Buddhist literature. Furthermore it can easily be shown
that the whole process of deliberately abstracting everything of an apparent
unhistorical and mythical character, all too often leads away from any semblance
of historical truth. This is because the elements that are deliberately abstracted,
usually those relating to religious faith and the cult of the Buddha as a higher
being, may be older and thus nearer the origins of the religion, than the
supposed historical element. This easily reveals itself at best as an honest but
comparatively late attempt at producing out of floating traditions a coherent
story, and at the worst as a tangle of tendentious fabrications produced to
justify the pretensions of some later sectarian group.

In this short article I propose examining briefly the traditions relating to
Sakyamuni’s final nirvana, for it might be supposed that of all the events of
his life, the final ones would be the best remembered. It is well known that
a coraplete ‘ biography ’ was a late and extra-canonical operation. As early
canonical material we have consecutive accounts of just two separate periods
of his life, one describing lus leaving home, his six years’ training, his enlighten-
ment and the conversion of his first five disciples, and the other describing hix
last journey and decease. It is this last with which we are concerned here.
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The best-known account is based upon the Pali version of the Theravadin
sect, already examined in some detail by E. J. Thomas in his Life of the Buddha
as legend and history, third ed., London, 1949, 142-64.! Fortunately a paralfel
account with interesting variations is available in Sanskrit, Tibetan, and
Chinese, as published by Ernst Waldschmidt, Das Mahdparinirvinasiitra,
Berlin, 1950. This second version represents the traditions of the Milasarvasti-
vadin sect, which was active in north-western India up to the time of the final
eclipse of Buddhism in its homeland.?

The description of the itinerary of the last journey and the accounts of
the various lengthy sermons delivered, run generally parallel in the two
versions. Sakyamuni travelled with a company of monks from Rajagrha,
regarded traditionally as the centre of much of his teaching, to Pataligrama
(Tib. dMar-bu-can) on the Ganges. Here he stayed by the caitya (Tib. mchod-
rten), where he was visited by Brahmans and householders, to whom he preached
a sermon. Later, when he found Varsikara, the minister of the land of Magadha,
organizing the building of a fortress in preparation for their intended war
against the Vrjis to the north, he prophesied the future greatness of the place
as Adoka’s capital city of Pataliputra. Then having crossed the Ganges
miraculously, he travelled via Kutigrama (Tib. sPyil-pa-can) and Nadika
(sGra-can) to Vaisali. Many people had died at Nadika because of a plague,
and his monks asked him the reasons for this. He gave general teachings on
impermanence, said that all beings must die and there is no need to ask useless
questions, and repeated thc teaching of the twelvefold °causal nexus’
(pratityasamutpada). At Vaisili he was visited by the Licchavi princes, and
entertained by the popular courtesan Ambapali. Afterwards he went into
retreat nearby at Beluvagimaka (Skt.: Venugramaka, Tib.: ’od-ma-can-gyi

1 This is the Mahkdparinibbanasiitra as it occurs in the Dighanikdya. Another and very short
version occurs in the Samyuttanikiya, as translated by E. J. Thomas in his Early Buddhist
scriptures, London, 1935, 51-3.

2 As edited by Waldschmidt, the Sanskrit version is taken from the edited text of N. Dutt,
Gilgit manuscripls, 111, part 1, Srinagar, [1947], and the Tibetan version from a manuscript copy
of the Kanjur in tho former Prussian State Library in Berlin, and from the rNar-thang block-
print, *Dul-ba, xi, folio 535b ff. I have referred throughout to the Peking block-print as reprinted
conveniently in the Tibetan Tripitaka, Tokyo-Kyoto, 1958, xLiv, page 210, leaf 1, line 5. Future
references to the text will appear in the form e.g. p. 210-1-5.

Waldschmidt provides a translation of the Chincse version from the Taishd Tripitaka, xx1v,
pp- 382b fF.

One may note that the various indexes to the Tibetan canon refer not to this Mahkaparinirvina-
siitra, but to later Mahdyina versions in the Sitra (m Do) section, viz. Tokyo—Kyoto ed., xxxi,
items nos. 787, 788, and 7389. I have referrcd to points of contact with these later works in the
footnotes. The corvesponding Chinese versions of these later works oceur in the Taishé Tripifaka,
X1t

A most detailed and brilliant analysis of these Pali and Sanskrit versions and of four other
Chinese versions has just been completed by André Bareau, namely his Recherches sur la biographir
du Buddha dans les Sitrapitaka et les Vinayapitaka anciens. Vol. 11. Les derniers mois, le
parinirvina et les funérailles, Paris, Ecole Frangaise d'Extréme Orient, Tom. 1, 1970, I'om. 2,
1971. His conclusions leave hardly any basis for a historical substratum in the texts, certainly
even less than [ myself envisaged when first writing this short article.
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grong). Here he fell ill, and Ananda who now #lone remained with him as his
foremost andanuch devoted diseiple, requested him not to enter nirvdne before
he had made some decisions for the order. It was then that Sakyamuni made
a reply, which is often quoted as symptomatic of the subsequent lack of
organized leadership in the community *:

* Ananda, 1 do not have the idea that the order of monks is mine, that
I must cleave to the order and lead it, so how should I have a last exhortation,
even a slight one, with which to instruct the order ? Whatever téachings
I have had which were relevant to the order of monks, I have already
taught them as the principles which must always be practised, nanely the
four applications of inindfulness, the four proper efforts, the four magical
proficiencies, the five powers and the five strengths, the seven factors of
enlightenment, and the eightfold path.4 As Buddha, I do not have the
close-fistedness of a teacher who thinks he must conceal things as unsuitable
for others. . ..

From the beginning, Ananda, I have taught you that whatever things
are delightful and desirable, joyful and pleasing, these are subject to
separat ‘on and destruction, to disintegration and dissociation. So Ananda,
whether now or after my decease, whoever you are, you must remain as
islands to yourselves, as defences to yourselves with the Dharma as your
island and the Dharma as your defence, remaining unconcerned with other
islands and other defences. If you ask the reason for this, then know that

3 8ec Waldschmidt, op. cit., 197-201, and for my oxtracts as translated Ti. 7' (= T'ibetan
Tripitaka, Tokyo-Kyoto, 1958), xriv, p. 216-2-6 onwards and p. 216-3-6 onwards: kun dgo
bo nga la ni *di snyam du dge slong gi dge ‘dun ni nga’i yin te / ngas dye slong gi dge *dun lu bstan
par bya’o / ngas dge slong gi dge "dun drang ngo snyam du dgongs pa mi mnga’ ne / ngas dge slong
gt dge 'dun gyi phyir zhal chems kho na chung zad bstan du ci yod /

gzhan yang kun dga’ ho nga la dge slong gi dye 'dun gyi rag lus pa i zhig yod / kun dya’ bo ngas
rtag tu goms par bya ba’i chos / 'di lta ste / dran pa nye bar gzhag pu bzhi dung / yang dag par
spong ba bzhi dang / rdzu ’phrul gyi rkang pa bzhi dang / dbang po Inga dang / stobs Inga dang /
byang chub Lyt yan lag bdun dang / ’phags pa’i lam yan lag brgyad pa ni bshad zin to / . . .

kun dga’ bo gang yang ngns khyod ln sdug pa dang [ *phags pa dang / dya’ ba dang / yid du
‘ong ba thams cad ni 'bral ba dang / ’jig pa dang [ ’gyes pa dung / mi Wan par ‘gyur ba snga nas
bshad zin to / kun dga’ bo de lta bus na da lta *am [/ *das kyang rung gang su dag bdag nyid gling
dang / bday nyid skyubs dang / chos kyi gling dang / chos kyi skyabs kyis gnas por bya’i [ gling
gzhan dang / skyabs gzhan ni ma yin no / de ci’s phyir zhe na /

kun dga’ bo da lta ’am / 'das kyang rung / gang su dag bdag nyid gling dang / bdag nyid skyabs
dang / chos kyi gling dang [ chos kyi skyabs kyis guas par byed kyi [/ gling gzhan dang / skyabs
gzhan gyis ma yin pa de dag ni *di lta ste / nga’i nyan thos bslab-pa *dod pa rnams kyi mchog yin no /.

4 These are the 37 bodhipaksyid dharmik. For a detailed analysis of them sce Har Dayal,
The Bodhisattva doctrine, London, 1932, 80-164. It is interesting to note that this same list
forms the climax of the third and shortest Makdparinirvanasiira, Ti. T, xxxi1, no. 789. See
p. 209-4-3. This sitra is in the form of a prophecy concerning the suceess of the Dharma under
the Emperor Asoka 100 ycars after the parinirvdna and a subsequent deeline gradually worse
up to 1,100 years after. Ananda is distressed and asks what are the essential teachings for
restoring order. The Buddha quotes the 37 ¢ principles’, adding * total reposo’ (Skt. santatha,
Tib. #i-gnas), * special insight ' (Skt. vipasyana, Tib. lhag-mthong) and * final release’ (rimoksa,
ronam-par thar-ba), referred to as  three doors’ (Tib. sgo-gaum).



whether now or after my decease, whoever remain as islands to themselves.

as defences to themselves, with the Dharma as their island and the Dharma

as their defence, not concerning themselves with other islands and other
defences, such ones are the foremost of my questing disciples ’.

After this he returned to Vaisali, and having been on a begging round and
finished his meal, he went, still accompanied by the faithful Ananda, on a visit,
to a near-by shrine (caitya) named Capala. It is here that he is said to have
proclaimed : ‘ Whoever, Ananda, is versed, skilled, and much practised in the
four magical powers, can, if he wishes, remain for a world-age or even longer
than a world-age. Since I as Buddha, Ananda, am versed, skilled, and much
practised in the four magical powers, I too could, if I wished, remain for a
world-age or even longer than a world-age’.® Since Ananda said nothing in
reply to this claim, Sakyamuni repeatéd it up to three times, and in sonie
accounts up to six. Still greeted by silence, he sent his companion away with
the harsh-sounding words: ° Lest there should be contention between us, go
and sit under another tree *. Then Mara, the lord of death, who had attempted
previously to persuade him to pass immediately into nirvina at the time of his
enlightenment, appeared again and extracted a promise from him that now at
last since his rounds of teaching were complete, he would finally leave the world.
Earthquakes greeted this decision, and Ananda, who came to ask the reason
for this, was given a lesson in the causes of earthquakes and was sternly chided
for not having begged his master to remain in the world when the chance of
making such a request had been repeatedly given him. Thus certain later
traditions chose to blame Ananda for the normal limited human life-span of
the Buddha of our present world-age.

Sakyamuni then announced his decision of continuing to Kusthagrama
(Tib. Ru-rta), not mentioned in the Pali version, and on the way he looked
back to the town of Vaidali and announced his imminent nirvana in the realm
of the Mallas under two sale trees. From Kusthagrama, they passed on to
Bhoganagara (Tib. Longs-spyod grong), where Sakyamuni gave more discourses,
on the causes of earthquakes, on the various grand assemblies human and
divine in. which he had taught, and on how to distinguish truc from false
scripture. Kxcept for the last these are repetitions of previous sermons.

At Pivi, the next place of rest, Sikyamuni accepted a meal in the house of
the metal-worker Cunda.® Afterwards he fell ill, possibly from dysentery, and
he had to rest by the wavside while Ananda fetched water which had becuiae

* Waldschmidt, op. cit., 2056-7.

*The Pali version mentions & dish described as sikaramaddava, which is interpreted by
Singhalese commentators, at least from the fifth century a.n. onwards, as specially prepared
pork. However, the term is so unusual that others were able to explain it as a kind of mushroom.
NSee E. J. Thomas, Life of the Buddha, p. 149, n. 3, and see especially Arthur Waley, * Did Buddha
die of eating pork ?’, Mélanges Chinois et Bouddhiques, 1, 1931-2, (pub.) 1932, 343-52. The
possibility of Sikyamuni having actually died of dysentery as a result of eating pork has fired
the imagination of Western commentators from the nineteenth century onwards. Even so
careful and reliable & scholar as Alfred Foucher exclaims: * Quelle dégradation pour 1'Etre



clear quite miraculously, although 500 carts had just passed through the
near-by stream. While Sakyamuni was resting and recovering, a wealthy
layman named Pukkusa, who was the follower of a rival teacher, came and
boasted of the powers of concentration of his religious master, who was not
disturbed in his meditation when 500 carts passed by. In reply Sakyamuni
told how on a certain occasion lie himself had remained undisturbed by a
thunderstorm and the noise of the villagers, which he had not even heard.
Pukkusa was so impressed by this that he sent for two garments of golden hue
which he presented to the Buddha in token of his faith and devotion. When
Sakyamuni put them on, their splendour was eclipsed Dby the brilliance of hix
own corporeal form, and he explained to the astounded Ananda that this bodily
brilliance was the sign of a Buddha’s approaching enlightenment or, as in, the
present.case, of his imminent passing into final nirvdna.’

They continued slowly on their way, for the master was still sick, and at
last they reached the outskirts of KuSinagara, where he lay down, head to the
north, between two sdle trees, which let fall their blossoms out of season in
order to cover him. It was here that he finally expired.

Just as with his final journey, so too with the death scene, a large number
of later additions may be easily identified, and especially noteworthy are the
later attempts to denigrate Ananda, who from being once the favourite and
most trusted disciple, comes to be presented as a blunderer who lags well behind
others in the spiritual quest. A good analysis of the last rites of the Buddha
was made by Jean Przyluski in a series of articles published just over 50 years
ago, and despite subsequent publications many of his theories would seem to
remain valid.® Since the verses are less liable to tampering than prose, he
concentrates first upon the series of verses pronounced by various mourners

sublime qu'un si¢ele ou denx plus tard scs fidéles auraient volontiers exempté de toutes les
nécessités naturclles! Mais aussi quelle garantie d’authenticité pour un trait que la légende
aurait eu tant d'intérét a taire ow a déguiser !’ (La vie du Bouddha, Paris, 1949, 305). On such
a special dish, reserved for the sole consumiption of a Buddha, see A. Bareau, Kecherches sur lu
hiographie du Buddha. 11. Les derniers mois, Tom. 1, 268-73. One should noto also his article
‘ La transformation miraculeuse de la nowrriture offerte au Buddha par le brahmana Kasibhi-
radvija ' in Kludes libélaines dédiées a la mémoire de Marcelle Lalow, Paris, 1971, 1-10. Thus
a8 i8 80 often the case, this supposedly historical incident may be a later interpretation of an
interesting Buddhalogical concept.

It is interesting to note that this ‘ transfiguration * story, which is here placed in a quasi-
historical setting by the mention of a wealthy layman, named Pukkusa, is expanded in an
extraordinary manner in one of the later Mahayina versions, mentioned above, p. 400, n. 2.
See Ti. T, xxx1, pp. 134-2-5-135-1-6. The Buddha puts on a pair of garments as he sits on his
lion-throne, and he becomes the colour of purified gold, filling the directions with rays before an
astounded fourfold assembly. Again and again he mounts to the skies in a chariot mado of the
seven jewels, and as the display goes on, he explaius repeatedly that this is the sign of his
approaching nirvina.

* ¢ Le parinirvina et les funérailles du Buddha’, Journal Asiatique, x1¢ Sér., X1, mai-juin
1918, 485-526; XII, nov.—déc. 1918, 401-566: xmr. mai-juin 1919. 365-430: xv. jan.-mars
1920, 5-54.



over the dying Buddha. Of several similar versions I quote from the Tibetan
Vinaya version.?

‘ The Lord expired like a lion at the foot of those two excellent sila trees
in the grove of twin sala trees which let fall their blossoms as soon as the Lol
Buddha passed from sorrow. Then some other monk recited these verses :

** Here in this grove of fine trees.
of this beautiful pair of salas,
The Teacher as he passes from sorrow
1s thoroughly scattered with flowers ™
As soon as the Lord Buddha passed from sorrow, Indra. chief of the go(l».
recited these verses:
* Impermanent, alas, are compounds,
for being born they are subject to destruction.
i Having been born, they are then destroyed,
_ but their tranquillization is bliss ™
As soon as the Lord Buddha passed from sorvow, Brahma, the lord of the
universe, romtcd these verses:
* All beings in the world cast ofl
the accumulated totality (of their own persons).
Thus he who is peerless in the world,
all-seeing Buddha, winner of special powers.
Even a teacher such as he,
has finally passed from sorrow "

* Waldschmidt, op. cit., 399-401: sungs-rgyas beom ldan 'das mya ngan laa "das ma thag tu
shing sa la zung gnyis kyi tshal sa la’i ljou shing mchog las me tog "thor ba’i drung du [ bcom ldan
*das seng ge lla hur gzims pa dang / de'i tshe dge slony gzhan zhig gis tshigs su bead de aniras pa /

sa la zung ni rab mdzes pa’i / ljon shing mchog gi tshal bu *dir /
ston. pa mya ngan "das pa la [ me tog dag gis rab tu gtor /
sangs rgyas beom ldan “dus myn ngan las *das ma thag tu / lha'i dbang po brqua byin gyis tshig su
bead de smras pa /
kye ma *du ln/ul mi rtay ste [ skye zhing “jig pa’i chos can yin [
skyes nas jig par gyur ba ste [ de dug nye bar zhi ba bde /
sangs rgyus beom ldan das mya ngan las “das mea thag tu [ mi m,ul ki Iwlag po tshangs pa tshigs
an bead de amras pu / ;
*byang po kun gyis “jig rten “dir ni bsays pa’i mllm /
“dor *gyur “jig rten *di na gung zaq zla med cing /
de bzhin gshegs pa stobs rnamws brayes pa spyan ldan pa /
ston pa ’di lta bu yang yonys su nya ngan 'das /
sangs rgyas beom ldan *das yongs su mye ngan las *das ma thag ta [ tshe dang ldan pa ma 'gags pas
tshigs su bead de smras pa /
brtan pa’i thugs kyis skyob mdzad cing / mi g-yo zhi ba brnyes gynr pa /
dbugs *byung be dung rugub 'gags was / spyan ldan yongs su mya ngun *das /
“rnam pa thams cad mchog ldan po. | gang tshe ston pa dus mdzid de |
de tshe rab tu sngangs gynr cing / de tshe spu yang lings par gyur /
shum pa med pa’i thugs kyis ni / tshor ba dag la thag par gnas /
de yi thugs ni rnam grol ba | sgron ma de ’dra mya ngan *das /.
For the text of the Peking print, see T¢. T, xr1v, p. 232-3-6 ff. Once again it is interesting to
glance at the expanded Mahdyana version in xxxi1, p. 136, where the Lord lies down *on a
jewelled couch > under the sdla trees, and at the following elaborate account. The general frame-
work of the earlier version is preserved in that sets of verses, much lengthened, are recited in
turn by Brahma (p. 137-1-2 ff.), Indra (137-2-1 ff.), Aniruddha (137-3-1), and Ananda (137-4-3 ff.).
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As soon as the Lord Buddha passed from sorrow, the Venerable Aniruddha
recited these verses :
“ He who bestowed protection firm-mindedly
and has won unshakeable tranquillity,
His in-breathing and out-breathing have stopped,
the all-seeing one has passed from sorrow ”.
Possessed of all forms of excellence,
when our Teacher made an end of life,
We were most terribly afraid
and our hairs stood up on end.
But with spirit undismayed,
extremely steady in his feelings,
Like the extinguishing of a lamp
his mind was liberated.’ v

It is significant that in the two versions preserved in the Pali canon, the
second set of verses suggesting fear and alarm are pronounced by Ananda
instead of by Aniruddha, and Ananda’s set of verses, which now follow

* Aniruddha’s in certain other versions noted by Przyluski, do not occur at all in
Pali.’® The Vinaya of the Milasarvastivadin canon, however, preserves them,
as quoted below, but after several accounts of various happenings, all related
in prose and corresponding more or less with the Pali, as retold by E. J.
Thomas.1!

After the verses just quoted, some monks were quite distraught, but others,
remembering their master’s teaching that one must finally part with all things
that cause pleasure in the world, reacted more in accordance with his doctrine.
of renunciation. Aniruddha consoled them with suitable words, but it is
significant that in the Milasarvastivadin version, where he appears as by no
means unshaken himself, he first asked Ananda to do the consoling. How
shameful, he said, that monks should behave in such a way, when hundreds
of shocked gods are all looking on in amazement at such lack of restraint.
Then he sent Ananda into Kusinagara to tell the inhabitants what had occurred.
Hearing the news, they too were distraught, and came out in throngs, both
men and women (the Pali discreetly omits the reference to women) to honour
and worship the corpse. Then they asked Ananda how they should prepare
the corpse, and he replied that they should do things as for a universal monarch.

¢ ¢ 0, most worthy Ananda, how should things be done for a unlversal
monarch ? ”

‘“ Townsfolk, the body of a universal monarch should be wrapt in

muslin. Havmg been wrapt in muslin, it should be wrapt in 500 pairs of

- 10 These other versions ocour in the Sanskrit original in the last story of the Avaddnasalaka
(ed. J. S. Speyer, St. Petersbourg, 1808, 11, 198-200), and in Chinese translations of a Miilasar-
vistividin Saymukda-Ggama (Nanjio nos. 544 and 546). See Przyluski, art. cit., J4, x1° 8ér., x1,
mai-juin 1918, 406-505.

11 E, J. Thomas, Life of the Buddha, third ed., 154-5.
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clothes. Having been wrapt in 500 pairs of clothes, it should be placed in

an iron coffer. When this has been filled with vegetable oil, it should be

closed with a double iron lid. Then heaping up all kinds of scented woods

and having burned it, one extinguishes the fire with milk, and having placed

the bones in a golden vase, one constructs a tumulus for the bones at a

cross-roads, and honours it with parasols, banners of victory, flags, scents

and garlands, perfumes, powders, and music. One has a great festival,

honouring, venerating, and worshipping it.” ’ 12

The townsfolk replied that it would take them quite seven days to do all
this. Having prepared everything as detailed by Ananda, they prepared to
move off. According to the Vinaya of the Milasarvastivadins, an elder
instructed the women and maidens to hold up the processional canopy over the
bier which was to be carried by the men and youths. They were to pass through
Kufinagara, entering by the west gate and leaving it by the east. According
to the Pali account, where no women are mentioned, they were to carry the
bier to the south side of the town. In neither case could they lift the hier, for
the gods prevented them, in the case of the Miilasarvastivadin account because
they wanted to have a full part in the worship of the bier themselves, and in
the case of the Pali account because they wanted the corpse to be carried to
the north side of the town, entering at the west and going out at the east.
Once they acceded to the gods’ wishes, as interpreted by Aniruddha, the pro-
cession was able to move off. 1

When everything was ready on the funeral pyre, the gods again interfered,
this time to prevent it from taking light, because the Venerable Mahakasyapa
was on his way to salute the Buddha’s corpse. Mahakadyapa was regarded
afterwards as the first patriarch, who presided over the first council, supposedly
held at Rajagrha immediately after the Buddha’s death, and so later tradition
considered it desirable that he should be given a place of honour at the funeral
rites, and be shown to establish his authority over Ananda. He duly arrived,
took off all the 500 sets of garments, worshipped the corpse, and then replaced
them all. Then he placed the corpse in its iron coffer, filled it with oil, closed
it with a double lid, all the details being repeated just as before. Only then did
the pyre ignite ‘ of its own accord by the power of the buddhas and the power

13 Waldschmidt, op. cit., 411; 7%. T, xL1v, p. 233-2-2: bisun pa kun dga’ bo *khor lo sgyur
ba’s rgyal po la 5i lar bgyid lags / gnas jog dag *khor lo sgyur ba's rgyal po la ni / lus shing bal
gys 'da’ bas dkri zhing / shing bal gyi 'da’ bas bkris nas / ras zung Inga brgyas bkri bar bya o / ras
zung Inga brgyas bkris nas lcags kys sgrom du beug ste / bru mar gyis bkang ste steng nas leags kys
kha gab gnyis kyis bkab ste / dri zhim po's shing thams cad apungs te / des bsregs nas / me de dag
’0 mas bsad de / de's rus pa gser gys bum pa’s nang du beug nas / lam po che's bzhi mdor rus pa’s
mchod rien brisigs nas / gdugs dang / rgyal mishan dang / ba dan btsugs te / dri dang / phreng
ba dang / bdug pa dang / phye ma dang / rol mo’s sgras blur stir byed / bla mar byed / rs mor
byed / mchod par byed cing / dus ston-chen po yang byed do /.

13 Waldschmidt, op. cit., 4156-17. In the Sanskrit and Tibetan versions the gods object in
particular to the women of Kuéinagara honouring the bier. The Chinese _version has removed

all reference to women, and in this respect comes into line with the Pali account. For detailed
comparisons see Przyluski, art. cit., J4, x1° Sér., xv, jan.-mars 1920, 26-34.
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of the gods’. Finally Ananda, coming to the fore again, pronounced his final
verses over the ashes, which do not appear in the Pali canon 4:
‘ The leader with his jewel of a body,
the great worker of miracles, has gone to the Brahma-world.
His Buddha-body was wrapt with five hundred pairs of garments
and with a thousand religious costuines.
By its own splendour this corpse
has been consumed although so well wrapped,
But the two religious garments were not burnt,
these two, the inner and the outer ’.

These verses were clearly pronounced by Ananda in the role of master of
ceremonies, and their absence from the Pali canon, where he is given a verse
to say which expresses fear and alarm and which is elsewhere attributed to
Aniruddha, may reasonably be connected with the early tendency to denigrate
Ananda, which is one of the most significant features of early Buddhist
“history ’, or at least of some of its interpreters. His real denigration takps
place at the supposed first council at Rajagrha, and it is interesting to note
that one of the accusations made against him on that occasion was that he
allowed women to see the Buddha’s naked body.?> As Przyluski has observed,
there may be preserved here a refercnce to women attending upon the corpse
of Sakyamuni immediately after his death, possibly washing it as would have
been the normal course of events ; whereas such a suggestion was later removed
from the accounts of the last rites as something unseemly, it may have been
well enough remembered to be included in the later concocted charges against
Ananda.1s :

The comparative antiquity of the pair of verses spoken by him in the
Sanskrit, Tibetan, and Chinese versions, is indicated not only by such a term
as Brahma-world, used as equivalent for the more negative term nirvdna, but
also by the specific reference to religious garb (civara), whereas the previous
prose account refers only to muslin and to the 500 pairs of garments. If one
‘assumes that Sakyamuni was cremated, if indeed he was ever cremated, in
simple religious garb, one must clearly treat the number 500, which occurs in
Ananda’s verses, as a readjustment in the text in order to bring it more into
line with the previous prose account. Once, however, one embarks upon this

4 Waldschmidt, op. cit., 431; Ti. T, xu1v, p. 234-4.3 :
rnam pa dren pa rin chen sku mnga’ ba /
rdzu 'phrul chen po tshangs pa'i *jig rien gsheys /
sangs rgyas sku la ras zung lnga rgya dang /
chos gos stong snyed kun tu dkris gyur pa /
nyid kyi gzi brjid kyis ni sku gdung dang /
shin tu bkris par rab tu tshig par gyur /
de la chos gos gnyis ni ma tshig pa /
nang rim dang ni phyi rim *di rnams gnyis /.
18 See A. Bareau, Les premiers conciles bouddhiques, Paris, 1955, 9-12.
18 Przyluski, art. cit., J4, x1@ Sér., Xv, jan.-mars 1920, 11-12.
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kind of speculation, it becomes difficult to set any limit, and the whole story
begins to disintegrate.

Sakyamuni’s death at Ku$inagara may well be historical fact. Old and
ailing, he was possibly travelling from Réajagrha, which had been probably the
centre of his years of wandering and teaching, on a last visit to- Kapilavastu
to see what remained of his homeland. The route lay through Pataligrama
(Pataliputra), Vaidali, Kudinagara, and Pava. Taken extremely ill as he
travelled, he could go no further than Kusinagara, and he died in a grove just
outside this mud-hut village, attended by Ananda and Aniruddha, whose
verses of lament must represent the earliest account of his death that is ever
likely to be traced. The gods Indra and Brahmi would have been associated
very early on with this last scene, and their lament was joined with that of the
two disciples. The inclusion of verses by some  other monk ’ suggests already
a certain vagueness about who was present, and is in marked contrast with the
precision, however fantastic, of names, attributes, and so on of all the other
visitors ranging in importance from Mahikiasyapa downwards, whom later
traditions felt bound to associate with these last scenes. It is possible that
Sakyamuni died attended by a very few followers in a remote place, where he
was little if at all well known. The memory of the actual place of his death
may have represented a firm and so inviolable tradition, but later devout
apologists found the death of their lord and teacher in such a remote place
insufficiently edifying. The words are put into Ananda’s mouth: ‘O holy one.
why have you avoided the six great towns of Sravasti, Saketa, Campa,
Varanasi, Vaidali and Rajagrha, which are distinguished in the world, and
resolved on passing from sorrow by this wretched village, so remote and so vile,
the appendage of a village, the mere remnant of a village 2°.27 In reply
Sakyamuni is made to explain that this place was once one of the greatest
cities of the world, and so eminently smitable for the ‘ passing from sorrow’
of a Buddha. This insertion may suggest a firm historical tradition, for doubt-
less story-tellers would have preferred, if they could have dared, to transfer
the death scenes to a more glorious place, but perhaps it was known that he had
indeed died at Kusinagara which was a wretched little place.2®

Apart from these few reasonable assumptions, one is free to make up the
rest of the story in accordance with one’s own deductions. It is likely that the
villagers visited the corpse of this renowned holy man, wailing in accordance
with conventional mourning rites. It is not impossible that the womenfolk

17 Waldschmidt, op. cit., 305; 4. 7', XL1v, p. 222-3-5: blsun pa ci's slad du ’jig rten tha dad
pa grong khyer cken po drug po gang dag mnyan yod dang / gnas beas dang / tsam pa dang / bi ra
na si dang / yangs pa can dang / rqyal po’i khab la sogs pa grong khyer chen po drug po 'di lta bu
spangs nas | gang grong khyer ngan pa dang / dgon dung dang / mkhar ngan pa dang / grong
khyer gyi yan lag dang / yrong khyer gyi tho shul tsam *dir yongs su mya ngan las *da’ bar dyongs /.

12 One must note, howover, that Sikyamuni’s reply represents an insertion of traditional
material in the form of the Mahdsudaréanasitra. For references, see F.. Lamotte, Le traité de la
grande vertu de sagesse, 11, Louvain, 1949, 763-6.
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washed the body, for this would have been normal practice, and wrapt it in
a piece of hempen cloth, as used for shrouds in those times. The corpse was
probably burned and perhaps the remains were somewhere entombed. Because
of the persistent reference to the coffer filled with oil, in which the corpse was
said to be nnmersed, and references to a shrine containing the Buddha’s relics
which was said to be looked after by water spirits (ndga), mentioned in many
later legends, Przyluski has evolved the ingenious theory that Sakyamuni’s
body was preserved in o1l so that it could be transported to the banks of a
river, probably the Ganges, and either cast in the stream, or interred on the
bank.!® This is certainly one way in which one might have disposed of a revered
ascetic.  If the bones were indeed entombed in any particular place, especially
in the vicinity of Kapilavastu, it is strange that tradition preserved no memory
of a single original stitpa (tumulus) for Asoka’s benefit. The land of the Sakyas
had long since been laid waste, but tradition was able to identify for him the
birthplace at Lumbini.

This brief analysis should be sufficient to indicate how unsatisfactory a
proceeding it is to produce a plausible biography from these materials by simply
accepting the parts which seem humanly possible and rejecting the miraculous
elements as obvious accretions. In fact most of the materials which make up
the stories, whether miraculous or not, are later accretions, and thus very little
indeed can be established with historical certainty. The earliest account was
probably very brief, consisting of the verses of lament and already introducing
Indra and Brahma. A factual account of Sakyamuni’s passing probably never
existed as traditional oral material lcarned and recited, but verses of lament
might well have been intoned, and it would have been around such a kind of
ritual core that stories were woven to satisfy later tendentious requirements.
They need not be regarded as pure invention, for many of the discourses now
appearing in the account of Sikyamuni, such as that about earthquakes or
the eight kinds of august assemblies, could well have existed as a kind of
floating material. On the other hand Mahdkasyapa’s intrusion with his 500
monks was presumably a deliberate fabrication of those who later could not
allow that the supposed organizer of the sacred canon, assuming there was
such an early canon, was not also present at the funeral ceremony in a primary
position of importance.

The cult of the stipa

Despite Sikyamuni’s supposed instructions that a stipe should be built
over his remains at a cross-roads, the canonical accounts insist that his relics
were shared at the very start between eight contestants, the Mallas of
Kusinagara, who were under attack by the other seven, the Mallas of Papa,
the Bulayas of Calakalpa (or Allakappa), the Bralunans of Visnudvipa

1 See J. Preyluski, * Le partago des religues du Buddha* Mélanges Chinois ¢ Bouddhiques,

1v, 1935-6, (pub.) 1936, 341-67.
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(Vethadipa), the Kraudyas (Kolliyas) or Réamagriama, the Licchavis of Vaidali,
and the Sikyas of Kapilavastu. Then the Mallas of Kufinagara gave the vase
which had contained the relics to the Dhiimrasagotra Brahman who had divided
them, and he took it back to his village named Drona and built the ninth stipa.
* Then & Brahman youth from Pippaliyana said to the Mallas of Kusinagara :
“Listen, O noble ones. For a long time the Lord Gautama was heloved and
dear to us. He has gained nérvana in your village, but we deserve a share in
the relics. So give us now the burning ashes as our share, and we. will build
a stiipa for the ashes of the Lord Gautama in Pippaliyana ”." He was given
the ashes and so a tenth stipa was built.?

This is a curious story, and the little-known places included in this list of
10 atipa-sites give it a semblance of veracity, but the most one can safely
deduce from it is that in pre-Agokan times there were in existence 10 special
Buddhist tumuli, situated in the area between Rajagrha and Kapilavastu,
where Sikyamuni had lived, taught, and died. Tombs, sometimes in the shape
of semi-spherical mounds, may have been common in pre-Buddhist India, as
in many other parts of the world at that time, and tombs of the great would
have presumably enjoyed a special distinction in the richness of the offerings
to the dead thiat might be periodically placed by them. This may be conjecture,
but what is absolutely certain so far as the earliest pre-Adokan testimony is
concerned, is that these early Buddhist tumuli, usually known as stipas, were
believed to contain relics of past Buddhas, and especially of the latest Buddha,
Sakyamuni. ‘ Historically ’ it would seem to be incontrovertible that according
to the earliest traceable Buddhist traditions, Sakyamuni’s physical remains,
through the extraordinary story of the contesting townships, dissolved into
a cult of relics enshiined in these special tumuli.

There is no reference in the earliest known traditions to staid philosophically-
minded disciples simply honouring the tomb of a revered religious master, who
has left the world for ever. There is certainly reference to all the complex last
rites as the proper responsibility of the layfolk rather than the monks, but we
know from the evidence of inscriptions and scriptures that even in the earliest
period the cult of the relic-containing stiipa was by no means left to the layfolk,
and all the accounts of the extraordinary cult were recorded, recited, and finally

- written down by monks.2t There is no over-all account of Sikyamuni’s final
nirvina which is not heavy with mythological significance. Apart from this
cult, which identified him effectively as a Buddha, like the Buddhas of former
times, Sakyamuni would probably reinain quite unknown to us. It was precisely
because of the faith that he instilled, that subsequent efforts were made to recon-
struct important parts of his life. But these attempts were not made before the
actual events were forgotten, or were so interpreted in accordance with mythical
beliefs as to submerge almost entirely the historical-person.

% Waldschmidt, op. cit., 447-61; Ti. 7, XL1v, p. 235-5-3 ff,
3 For elaboration of these points see Louis de La Vallée Poussin, Niredna, Paris, 1825, 7 1.
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It is true that his subsequent followers included a number, certainly a
minority, of philosophizing contemplatives, who were suspicious of excessive
religious enthusiasm, but it is significant that they have preserved no tradition.
of a plausible historical figure. Their Buddha remains still the great' miracle-
working and omniscient sage. They may argue that since he has passed into
final nirvdna, he can no longer give help to his followers in the realm of samsara,
and many of the more rational philosophical sayings that they attribute to
bim, may well represent a reliable tradition of some of his actual teachings.
But of the events of his life they record nothing which does not correspond
with the presumably earlier mythological and legendary conceptions.

This may seem to be much ado about very little, but the recognition of the
primacy of mythology and legend over factual story-telling in the canonical
presentation of Sikyamuni affects radically any history that we' may produce
of the Buddhist religion. Having produced a kind of Socratic sage by ignoring
the earlier mythological elements, and taking carefully from the legendary
elements those references that do not offend rational thought, one assumes
that one has discovered an historical figure, who was the founder of a small
rationally and philosophically minded community, and that this movement
represents ‘original Buddhism’. One then goes on to assume that this
originally pure doctrine was distorted by later mythical and popular beliefs.
There were certainly pure philosophical doctrines propounded during the early
history of Buddhism, just as there have been ever since, but there is no such
thing as pure Buddhisin per se except perhaps the cult of Sikyamuni as a
supramundane being and the cult of the relic stipa. These ideas are not new.
They were propounded long ago by Louis de La Vallée Poussin, probably the
most keen-sighted of Western scholars of Buddhism. In his Nirvdna, Paris,
1925, he writes: ‘Il est utile de distinguer dans le Bouddhisme, comme dans
d’autres religions, la foi et les systémes, celle-ci essentielle et stable, ceux-la
secondaires et variables. L’indianisme officiel ignore la foi bouddhique au
profit d’un des systémes que la communauté a patronés, et fait sortir le
Bouddhisme de ce systéme ’ (p. 26).

With direct reference to the main thesis of this article, one might also
quote from The Buddhist religion of Richard H. Robinson, who died tragically
in 1970: ‘ The quest for the objective Gautama, like that of the historical
Jesus, is foredoomed to a measure of failure. We cannot get behind the portrait
that the early communities synthesized for their founders; their reports are .
all we have. But though the Community (Sangha) created the image of the
Buddha, the Buddha created the Community and in so doing impressed upon
it his personality. The master exhorted his disciples to imitate him, and they
formulated and transmitted an image of him, along with his teachings, as a
model for later generations to imitate ’ (Dickenson, Encino, California, 1970, 13).
It is not for us to distort this total image, in order to fit it into an invented
historical framework, suitable perhaps to other times and other places, but
entirely remote from the religious life of India in the fifth century B.c.
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BUDDHARUPA

Observations on the evolution of Buddha image

- Nirmal C. Sinha

1

In the first two decades of this century, Western scholars like Albert Foucher and John
Marshall had concluded that image or icon was not a characteristic feature of Indian
religions till the advent of the Greeks, Iranians, and others from Westem Asia. This
conclusion about the origins of image and image worship under foreign influence was
supported by the progressive and reformist Hindus - mostly belonging to Arya Samaj,
Brahmo Samaj or Prarthana Samaj - who held that idolatry was un-Vedic and un-Brah-
manical and that image or image worship was a Jater Puranic feature. Theravada Buddhists
spread all over South Asia and flourishing in Eastern India also accepted the concept of
image being a foreign import to Indian soil; Theravadins pointed to Gautama Buddha’s
objection to any attachment or adoration of Rupakaya (Buddha’s physical form).

Conservative and orthodox Hindus, who held that Pratima (likeness = image) was an
indigenous and original item of Brahmanical religion, very strongly reacted to the findings
of Western scholars and their Indian supporters. The Hindus had their stoutest champions
in Kashiprasad Jayaswal and Ananda Coomaraswamy, who contended that Rupa (form)
was not unknown to the imagery of early Vedic priests and sages, and that in later Vedic
period instances of making or worshiping images are clear and frequent. Besides they
contended that archaeological evidence of Indian images before the advent of the Greeks
and other foreigners was not forthcoming for the simple reason that both ravages of time
and iconoclasm of some invaders from the West account for such phenomenon. In 1924
a Western scholar, Victor Goloubew challenged the findings of Foucher and Marshall and
pointed out that generations before the Gandhara image was designed in North Western
India by Greek devotees, image of typical Indian style was made in Mathura.

Almost the same time the cxcavated objects, including images and icons, from the Indus
Valley were being sorted and displayed for scientific investigation. The study of Mohenjo
Daro and Harappa remains was somewhat completed by 1930, and an Indian scholar, R.P.
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Chanda, found the earliest representation of Siva Pasupati and Yogi in Indus Valley culture.
Chanda’s finding was accepted by Western scholars and was ably utilized by brilliant men
like Kashiprasad Jayaswal.

Jayaswal and other Indian scholars, including progressive or reformist Hindus, referred
to the Tibetan tradition that there were exquisite and grand images in the Indo-Gangetic
plains even before the Mauryas were ruling. The evidence of Lama Taranatha was quite
handy.

An altogether new dimension was added to the question of Buddha image when the
Soviet archacologists made extensive excavations in Russian Turkistan shortly after
Second World War was over. The Turkistan hauls contained a good number of Buddha

and Bodhisattva images. The study of these images from Turkistan, made in 1960-70, is
still on.

1

Modermn scientific study of the Vedic religion was undertaken towards the end of 19th
century but still now no categorical answer about the prevalence or absence of idolatry in
Vedic religion is found. Max Muller and Macdonell, to mention only two Westem
scholars, were of opinion that ’the religion of the Vedas knowsno idol’ or that *the religion
of Vedas was not idolatry’. Indian scholars, except those who subscribed to the philosophy
of Vedanta and Samkhya, straightaway rejected the findings of such Western authorities.
Reference to the many deities featuring in the Vedic pantheon was emphasized by the
Indian scholars who also contended that the Rupa (form) of such Vedic deities was not
unknown and that in the later Vedic period images of some of the Vedic deities were well
under way. Whether these images grew out of Rig Vedic imagery or were borrowed from
the pre-Aryan inhabitants is the moot question; there could be no question about prevalence
of images or icons in later Vedic period.

The scholars on either side, it appears lost sight of the great fact that many deities, many
rituals or many ways of worship were accommodated in the Vedic religion. The Vedic
seers made a most profound statement:

EKAM SAT: VIPRA BAHUDHA VADANTI "That which Is, is one. Wise men speak
of it in many ways" (Eng. tr. Suniti Kumar Chatterrji).

We have in this pithy utterance the truth that the Absolute or Transcendental may be
realized in diverse ways. In such climate of co-existence ’a deity with form’ (Sakara) and
’a deity without form’ (Nirakara) could be worshipped in same hermitage or same
household; men of different intellectual or moral denominations would aspire for spiritual
bliss in their respective ways.

The Upanishads, aptly called the Vedanta, discuss the form of God in highly critical
manner. Kena Upanishad makes clear that the Brahman cannot be comprehended with our
sense organs. About vision of God, it says "that which one sees not with the eye, that by
which one sees the eye’s seeings, know that indeed to be the Brahman, not this which men
follow after here’ (Eng. tr. Sri Aurobindo). Svetasvatara Upanishad states that the Great
One has no likeness or form and lays down "His form is not to be seen; no one sees him
with the eye. Those who through heart and mind know him as abiding in the heart become
immortal’. (Eng. tr. Radhakrishnan)
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Rupa or form of God is expounded in Bhagavadgita by Krishna in answering Arjuna’s
query. Acjuna wanted to know in which forms or objects God should be meditated. In
answer Krishna first enumerated all phenomenal objects, all fauna, all flora, and so on and
so forth. Krishna then gave Arjuna a supernatural eye to behold the mystic power of God.
Arjuna had then the vision to look up the entire universe, the process of its creation and
the process of destruction of the universe. In short, Arjuna beheld that God was identical
with cosmos. Such Cosmic Vision would lead to meditation or worship of God in multiple
forms, diverse forms, even contrary forms as Sakara and Nirakara or Rupa and Arupa.

In a later supplement to Bhagavadgita it was thus proclaimed : * Agni (fire) is the object
of worship for the Brahmin, Devata (divinity) is worshipped in the heart of the Muni,
Pratima (image) is adored by the men of low intellect, while one whose sight is not limited
notices God everywhere’ (Uttaragita). The spirit of co-existence between diverse forms
and modes of spiritual striving eventually flowered into the great Puranic pantheon.
Meanwhile Gautama Buddha’s religion developed into what came to be called Mahayana.
Mahayana had a grand pantheon and the Indo-Gangetic plains witnessed a period of
co-existence between Puranic Hinduism and Mahayana Buddhism. Exchanges of deities
and rituals between the two religions developed the iconography of both.

The deity which had the same leading role in both Hinduism and Mahayana was Tara
(Dolma). It is not yet established which religion had worshipped Tara first and which
religion borrowed it from the other. There is controversy even about the provenance of
the Goddess. Most scholars hold that Tara originated somewhere in Inner Asia. While
some scholars locate Tara’s homeland in the Pamir’s region, others point to Mahachina on
southern borders of Mongolia.

m

The Theravada tradition of Gautama Buddha’s ban on BuddhaRupa is well-known
among scholars both Buddhist and non-Buddhist.Mahayana (i.e. Northern Buddhist)
tradition that Kausambi King Udayana, a devotee of Gautama Buddha, had the Buddha
image made during the life time of the Master is treated as a mere legend by the modern
scholars; many modern scholars would even profess ignorance of the First Image legend.
With my lifelong experience of Mahayana scholars and monks in the Himalayan and
Trans-Himalayan monasteries I cannot reject the Udayana legend of BuddhaRupa. Ac-
cording to Tibetan tradition, the first images, a few indeed, made in some sacred wood,

were not meant for exhibition; Gautama Buddha’s Rupakaya was not intended for public
- gaze. Generations later, according to the tradition, images were made in stone or clay and
this was definitely before the Hellenistic devotees made images conforming to their own
aesthetics.

The Gandhara Image raises a fundamental issue about Buddhism and Buddhist art. In
discussing the origins of Buddha image it is hardly noticed that Gautama Buddha was the
first prophet who spoke on spiritual matters for all mankind.

In India the Vedic Rishis and outside India Zoroaster, Moses, and Confucius preached
for their own group: racial or tribal. In short the prophets before Gautama Buddha were
founders of ethno-centric religions. Buddha spoke for all men and had no rules for
eligibility on grounds of birth, caste and race. Five centuries after Gautama Buddha, Jesus

20



Christ preached for all mankind and another five centuries later Hazrat Mohammed
preached for all mankind. Buddhist scholars point out that the Asokan missionaries,
Theras and Therapatras visiting West Asia in 3rd century B.C. were pioneers in the
movement that Spiritnal Truth (Dharma) was not to be confined to the so-called elect.

For any appreciation of Buddhist art or Buddhist iconography, we must note as our first
premise the fact that Dharma (as Buddha called his religion) was not for any particular
race, tribe or caste. As in the expounding of BuddhaDharma, so in the shaping of
BuddhaRupa, there was no question of civilized or barbarian. The Buddha image was thus
destined to develop under diverse racial and territorial trends or styles. With Mahayana
which was frankly and outspokenly a religion for all men belonging to different races and
languages; therefore BuddhaRupa was bound to reflect diverse schools and styles of art.
Buddhist iconography in India and outside India had no inhibition in learning new ideas
and new forms every where. This resulted in a multi-splendoured iconography portraying
a multi-splendoured pantheon.

1v

Gautama Buddha himself noticed a tendency among his disciples to adore the Master’s
Body. He very much deplored this tendency and disapproved any cult of image or icon
for his followers.

An old disciple Vakkali, while on deathbed, was very eager to see Buddha in person.
Buddha came to him and said "O Vakkali, why you crave to have a look at this body of
impure matter. Vakkali, one who perceives Dharma perceives me. One who perceives
me, perceives Dharma” (Samyutta Nikaya). Buddha said that his Teaching was important
and not his Body. On different occasions through dialogues and sermons Buddha spoke
against adoration of his Rupakaya i.c. Buddha Rupa. Disciples and devotees would not
defy the Master while present on earth. King Udayana of Kausambi had however got the
master’s image made in sacred wood. This image was for record and not for public
exhibition or wide circulation. However the tendency to adore BuddhaRupa continued
and even the Stupas containing the Buddha relics would have often events of the Master’s
life depicted on the walls around. The reliefs and friezes executed by Maurya and Sunga
artists on the Stupas preserve the first expositions of BuddhaRupa. By the first century of
Christian era Rupakaya was popular with the common people, that is, believers of lower
intellect. Buddha images in stone and clay were quite prevalent in the first century A.D.

The portrayal of the Master’s Body was however after the Indian tradition which stood
for an idealistic form. The Master’s Body, to quote Buddhaghosha (5th century A.D.), was
adomned with eighty minor signs and thirty two major signs of a great man, Therefore a
Rupakaya adorned with eighty minor and thirty two major signs could not inspire a grossly
realistic form. Mathura, Amaravati and Sarnath produced different types of BuddhaRupa
but none of these types was realistic. Gandhara under the influence of Hellenistic aesthetics

produced what may be labeled as "most realistic"; Gandhara style could not spread all over
Jambudvipa.

This does not mean that Buddhist artists and devotees were hostile to all foreign
aesthetics. The image of Gautama Buddha as shaped in Indian ethos was a sublime
synthesis of realism and idealism, a perfect mixture of fact and fancy. In this process there
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was to be no compromise with gross realism as found in so many Gandhara images.
Mahayana with a pantheon of Buddhas and Bodhisattvas was free to adopt or incorporate
ideas and forms of other peoples who took refuge in Buddhism. Vast and varied contents
of Mahayana could be depicted to the satisfaction of both Indian and foreign imagery.

Theravada (Hinayana) permits only one image, the image of Gautama SakyaMuni, the
Historical Buddha. Mahayana pantheon contains the Historical Buddha, other mortal or
mundane Buddhas, celestial Buddhas and Bodhisattvas and the Primordial Buddha
manifested in five forms. The number in Mahayana pantheon is conventionally counted
as thousand. This large number, thousand or more, is grouped in three tier; the top tier is
composed of the Five (Primordials), the middle tier consists of emanations or reflexes from
the Five, and the bottom is composed of Historical Buddha and his precursors and
successors. For the believer the tiers are Three Bodies : Dharmakaya or the Cosmic Body,
Sambhogakaya or the Body of Bliss, and the Nirmanakaya or the Mundane Body.

Mahayana accommodating many peoples, many regions, and many languages could
thus adopt ideas and forms of so many different cultures. Even the most important
members of the Mahayana pantheon may have begun in foreign lands and under foreign
aesthetics. Thus Amitabha, one of the five Dharmakaya, is considered by some scholars
to have originated in Iranian climate. Manjusri, the topmost Sambhogakaya, is claimed by
many scholars to have originated in borderlands of Manchuria and Mongolia. Avalokites-
vara, the lord of the pantheon, is also thought of having some non-Indian elements.

The recent discoveries in Russian Turkistan suggest connections of Mahayana with
many cultures besides the Bectrian Greek.

Researches by Russian scholars like LITVINSKIJ, MASSON and BONGARD-LEVIN
have thrown much light on many obscure points but the history of BuddhaRupa is yet to
be completed.

This article presents a gist of the first part of the book, "Buddha Image in Mahayana Tradition", scheduled
for publication in autumn 1991. Details of references and the original Sanskrit, Pali and Tibetan texts will be
found in the scheduled publication. :
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OUR THREE MAJOR ART
PUBLICATIONS

RGYAN DRUG MCHOG GNYIS (Six oraments and Two Excellents) reproduces
ancient scrolls (1670 A.C.) depicting Buddha, Nagarjuna, Aryadeva, Asanga,
Vasubandhu, Dignaga, Dharmakirti, Gunaprabha and Sakyaprabha. Reproductions
are as per originals today after 300 years of display and worship with an attempt at
restoration or retouching. The exposition in English presents the iconographical
niceties and the theme of the paintings, namely, the Mahayana philosophy; the
treatment is designed to meet the needs of the general reader with an interest in the
Trans-Himalayan art or Mahayana. A glossary in Sanskrit-Tibetan a key to place
names and a note on source material are appended. Illustrated with five colour plates

and thirteen monochromes. (English text) Folio 54 Second Reprint. 1980 and priced
atRs. 150 /-

SANGS RGYAS STONG: Subtitled An Introduction to Mahayana Iconography. This
book of 75 pages (11 and half inches x 8 inches) contains 4 colour plates and more
than 80 line drawings (sketches); thick paper back with Jacket depicting 33 Buddhas.
Intended for the lay readers, this introductory account is based on original sources in
Pali, Sanskrit and Tibetan. The basic concept of thousand Buddhas is explain at length,
while al} the important symbols and images in their variant forms are presented from
believers’ point of view. Art critic or academician will find the book worthy of perusal.
(English text), Folio 75 pub. 1988 and priced at Rs. 150 /-

TALES THE THANKAS TELL: Subtitled An Introduction to Tibetan Scroll Portraits.
The book has 64 pages (11 & half inches x 8 inches) and contains well produced eleven
colour plates, with Jacket depicting Buddha Sakyamuni and his two disciples. The
book tells much about Mahayana Pantheon and particularly about the legends and
myths around Buddhism as depicted through numerous Scroll Portrait forms. These
colourful portraits speak about the contacts with the traditions of Tartary, China, India,
Iran and Byzantium. Pub. 1989 and priced at Rs. 200 /-



HINAYANA AND MAHAYANA
A BROAD OUTLINE

- Anukul Chandra Banerjee

About a century after Buddha’s Mahaparinibbana, dissension arose among the monks
regarding his actual words and their interpreta tion. This controversy led to the origin and
growth of more than eighteen schools of thought, all claiming to have preserved Buddha’s
teachings. They took up the cause of Buddhism with great zeal and endeavoured hard to
popularise it in the territo ries in and outside India. E.Conze observes, "The first five

" centuries of Budghist history saw the development of a number of schools, or sects, which
are traditionally counted as eighteen. The historical traditions about them are uncertain,
contrradicto ry and confused™". Andri: Bareau h%s, however, discussed chrono logically
the origin of these different schools®. Lamotte” has also dealt with the geographical
distribution of the different schools on the basis of the inscriptions.

The first dissension was created by the monks of Vaisali through their breach of the
rules of discipline as laid down in the Vinayapitaka. The Cullavagga and the Ceylonese
chronicles record that the Second Buddhist Council was held at Vaisali just a century after
the passing away of Buddha to examine the validity of the ten practices (dasa vatthuni)4
indulged in by the Vajjian monks. The works of Vasumitra, Bhavyaand Vinitadeva, extant
in Tibetan and Chinese translations provide us with a quite differ ent account. According
to them the Council is said to have been conveped, because of the differences of opinion
among the monks in regard to the five dogmas™ propounded by Mah3deva a man of great
learning and wisdom".

Traditions differ in regard to the cause of convening of the Second Council. But all the
accounts record unanimously that a schism occurred about a century after the Mahaparinib-
bana of Buddha, due.to the efforts of a few monks for a relaxation of the vigour of conduct
current at the time; the orthodox monks were not ready to allow that. The orthodox points
of view prevailed and the monks opposed to them were expelled from the Sangha. They
were not, however, disappointed. They gained strength gradually and convened shortly
another Council in which ten thousand monks participated. In the history of Buddhism it
is known as Mahasangiti (Great Council). The monks who joined the Council later on
were called the Maliasarighikas, while the ortho dox monks were distinguished as the
Theravidins. Thus occurred the first schism which divided the early Buddhist Sangha into
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two primitive schools - the Theravada and the Mahasanghika. Undoubt edly this Council
marked the evolution of new schools in Indian Buddhism.

It would be quite pertinent in this context to point out that this schism was followed by
a series of schisms, and in course of time several sub-sects branched off from these two
sects. The Theravada was split up intc ten sub-sects and the Mahasarighika into seven.
These appeard one after another in clrse succession within three or four hundred years
after Buddha’s Mahdparinirvana, But these different sects could not maintain their
individual existences for long. Most of them either disappeared or merged with other sects
shortly after their origin, only four schools survived. The four schools that could outline
and expand their own field of influence were the Vaibhasika, Sautrintika, Madhyamika
and Yogacara. In course of time these four sc*ools, however, coalesced together gradually
and their philosophical views were formulated into iwo schools - Hinagana and Mahayana,

Buddhism today has twg main sects well-known as Hinayana and Mahdyana. The
former prevails in Ceylon (SriLanka), Burma (Myanmar), Thailand (Siam), Cambodia and
other countries, the latter in Tibet, Nepal, China, Japan and others. The epithet Hinayana
has been given to the Theravada Buddhism by the Mahayan ists. The Theravadins never
call themselves Hinayahists. Asanga’s Sutralamkara mentions the points of difference
betweeq the Hinayina and Mahayana and indicates that it attempts to show the inferiority
of the Hinayanists on mental calibre and their unfit ness to comprehend the truth.

The Pali canon (Tipitaka) forms the basis of the Pfinayzi'na while Maliayana has no such
three-fold division of the canon. Of the numerous Maliayana works, nine books *so called
Nine Dharmas’, which are held in great reverence are the most important works of the

Mafiayana school, as they trace the origin and development of Mah@yana as also point out
its fundamental teachings.

_ The ideal of Malfayana is Buddhahood while that of Hinayana is Arhatship. The
Hinayanists want their own Nibbana first as they do not care for others, while the
Mahayanists do not care for their own Nibbana - they strive hard for the emancipation of
all beings. Their principal objective is to make beings attain nibbana in life. Malidydna
has further inculcated the concept of Bodhisattva which is its another ethical ideal.
Bodhisattva means a being who is on the way to Buddhahood (enlightenment) but has not
yet obtained it. In order to remove the sufferings of the world a Bodhisattva desires that
he should stay as long as the sky and the world exist. He further declares that let him alone
experience all the wordly miseries and, let all the beings of the world enjoy happiness
owing to the meritorious deeds done by him as a Bodhisattva™.

With the development of Bodhicitta (thought of enlightenment) the practice of the six
paramitas, the fulfillment of which is com pulsory for the Bodhisattva is enjoined upon.
As the Bodhisattva practices the paramitas, his mind rises higher in path of spirit ual
progress and ultimately becomes a Buddha. The Hmayana also recognizes stages for the
attainment of true knowled e. But the two schools, differ in their conception of the highest
truth. According to the ayana it is pudgalasnnyata (non-existence of soul) while
according to the Mahayana it is both pudgala and dharmasunyata/non-existence of soul as
also of all things of the world.

Another distinguishing feature of Mahayana is its conception of Trikdya. Each Buddha
has three bodies: (i) Nirmanakdya, (ii) Sambhogakaya and (iii) Dharmakya. Nir-
manakaya is the human body of the Buddha. Sambhogakaya is the subtle body of the
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Buddha. Dharmakdya is the body made pure by the practlce of the Bodhipaksiya and other
dharmas that make a Buddha. Itisnota body at all it is simply the "void’, §Ghyata. It can
be equated with tathata;, tathapatagarbha and dharmadhtu.

According to the Hmayana the world is in a state of flux but is not unreal. But the
Mah3yiha maintains the flux and reality are two contradictory terms and therefore the
world is the creation of the mind. In hig, Vijnaptimatratdsiddhi Vasubandhu has like wise
pointedly shown the advocates of Hinayana labour under misconceptions, complete
eradication of which is the main object of those of the Mahayana.

Mahdyana further lays emphasis on the practice of the four Brahmaviharas, viz, maitri
(friendliness), Karuna (compassion), mudita (sympathetic joy) and upeksa (equanimity).

Through their practice one attains purity of heart, and it is these Brahmavihdras which
made Buddhism also very popular.

Lastly, Mahayana is metaphysical and speculative while in Hinayana there is no such
ground for speculation. Both the sects, however, agree in the fundamentals of Buddhism,
viz, the Four Noble Truths, the Noble Eightfold Path, the non-existence of the soul, the
gradual stages of the spiritual advancement and the doctrine of Karma. The two are closely
related to each other, hence the study of one entails the study of the other.

REFERENCES
1.Edward Conze, Buddhist Thought in India, pl 119.
2.BEFEO, 1956, pp. 16 ff.
3 Historic du Buddhism Indien, p. 578
4.”They are’ :-
(i)  Singilonakappa - the practice of carrying salt in a horn, i.e. storing articles of food.

(i)  Drangulakappa - the practice of taking meals when the shadow is two  fingers broad, i.e.
taking meals after midday.

(iii)  Gamantarakappa - the practice of going to an adjacent village and taking meals for the
second time.

(iv)  Avasakappa - the observance of the Uposatha ceremonies in various places in the same
parish (sima).

) Anumatikappa - doing deed and obstaining its sanction after wards.
(vi)  Acinnkappa - the customary practices as precedent.
(vii) Amathimkappa - drinking of butter-milk after meals.
(viii) Jalogimpatum - drinking of today.
(ix)  Adasakam nisidanam - use of a rug without a fringe.
x) Jataruparajatam - acceptance of gold and silver.

@) An Arhat may commit a sin under unconscious temptation.
(ii)  On may be an Arhat and not know of it.

(iii) An Arhat may have doubts on matters of doctrine.

(iv)  One cannot attain Arhatship without the aid of a teacher.

(v)  The noble ways may begin by a shout, that is, one meditating seriously on religion may
make such an exclamation as "How sad | How sad I’ and by so doing attains progress
towards perfection - the path is attained by an exclamation of astonishment.

6. Akasasya sthitiryavad yavaca jagatah sthitih/
Tavanmama sthitirbhuyat jagadduhkhani nighnatah//
Yatkincit jagato dukkham tat sarvam mayi pacyatam/
Bodhisattvasubhaih sarvam jagat sukkhitam astu.//
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Sman-gyi-bla Vaidur-ya
‘od-kyi-rgyal-po
(Bhaisajya-guru-vaidurya-Prabharaja)



VAIDURYA

- Marianne Winder

The Tibetan Medicine Buddha

THE COLOUR OF THE GEM vaidurya plays a great role in Tibetan medicine.
The Medicine Buddha is called be-du-rya hod-kyi rgyal-po, or ‘King of the
Vaidurya Light’. In the Saddharmapundarika of about AD 200 he is only
called ‘King of Healing’. But in a Chinese medical text of AD 500 to 600,
the Sttra on the Merits of the Fundamental Vows of the Master of Healing
in Hstian Tsang’s Tripitaka version, he is called the ‘Vaidurya Radiance
Tathagata’.? The Chinese word is liu-li. In Tibetan vai-du-rya or be-du-
rya and other variant forms remain untranslated loan words. According to
Jaschke's Tibetan-English Dictionary,® be-du-rya means ‘azure stone, lapis
lazuli’. It quotes Dzanglun (i.e., hdzans-blun), a collection of legends, in
which are mentioned the Vaidirya dKar.po® ‘White Vaidirya’ and Vaidirya
sNon.po* ‘Blue Vaidirya’, which are titles of works on astronomy-astrology
and on medicine, respectively. The Tibetan-English Dictionary of Chandra

Das says:®

'Raoul Birnbaum, The healing Buddha (London: Rider, 1979), 151.

2Hl. A. Jaschke, A Tibetan-English dictionary, reprint of 1881 edition, (London: Rout-
ledge and Kegan Paul, 1977), 371.

3Short title of phug-lugs rcis-kyi legs-bsad mkhas-pa i vaidur dkar-po’i do-sal dpyod-ldan
sAin-nor.

‘Short title of gso-ba rig-pa’s bstan-bcos sman-bla’i dgons-rgyan rgyud-biihi gsal-byed
bai-dir snion-pohi mallika.

*Rai Sarat Chandra Das, 4 Tibetan-English dictionary (Calcutta: Bengal Secretariat
Book Depot, 1902), 877.
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bai-du-rya - malachite or chrysolite. There are three descriptions
. the yellow lapis-lazuli called Masjuri [sic], the green lapis-
lazuli called Sugata, the white lapis-lazuli called Sinya [sic].

Marnjuriis probably an allusion to the Yellow Maijusri, Sugata ‘having fared
well’ is easily associated with green, the colour of growth, and the colour
white with Sinya ‘empty’. However, there is no such thing as a white, green
or yellow lapis lazuli. The colour blue is not mentioned by Chandra Das.
The works called ‘White Vaidirya’ and ‘Blue Vaidirya’ to which can be
added a book called ‘Yellow Vaidirya’ on history do not seem to mean ‘lapis
lazuli’. Even the title ‘Blue Lapis Lazuli’ would not make sense because
of the tautology, as lapis lazuli can have no other colour. Jaques André
and Jean Filliozat compare the meanings of vaidirya in nineteenth century
dictionaries and come to the conclusion that the early nineteenth century
ones favoured the meaning ‘lapis lazuli’ and that those near the end of the

nineteenth century preferred ‘cat’s eye’.”

Beryl, cat’s eye or lapis lazuli?

What, then, does vaidirya mean? Etymologically it is related to Pali veluriya
and Prakrit veluriga, verulia, velurya and velulia® Prakrit verulia became
Greek BepvAdiov whence came English ‘beryl’.® While Greek SepvAdiov
and, from there, English beryl were derived from Prakrit verulia, the Per-
sian and Arabic words billaur, ballir and bulir meaning ‘crystal or beryl’
were. also borrowed from India, but according to Alfred Master, they are
not derived from Sanskrit vaidirya or Pali veluriya.!® He does not sug-

®For example Horace Hayman Wilson, Dictionary, Sanskrit and English (Calcutta:
Education Press, 1819.

"L’Inde vue de Rome. Tertes latins de UAntiquité relatifs ¢ ’Inde (Paris: Belles Lettres
1986), 371-372, note 216. ,

8Richard Pischel, Comparative grammar of the Prakrit languages, translated from the
German by Subhadra Jha, 2nd edition, (Delhi: Motilal Banarsidass, 1965), 173. § 241
gives various Prakrit forms.

'9.]. Halévi, ‘Mélanses etymologiques’, Mémoires de la Société Linguistique, xi (1900), 82,
thinks that the Prakrit form velurya is a corruption from Greek ScpvAdiov, diminutive of
BepvAlog .‘beryl’ and that this word of Greek origin was imported into India either during
the campaigns <')f Alexander the Great or later. This view does not hold water because the
ward vaidiurya is found in Sanskrit sources of as early as the Adbhuta Brahmana of 650
BC. '

10 AHred Master, ‘Indo-Aryan and Dravidian, Section II’, Bullctin of the School of Ori-
ental and African Studies, xi (1943-46), 304-307.
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skrit form from which they could be derived. ‘Crystal’ can be a

gest a Pr . :
& d term for ‘beryl’ because the beryl occurs in crystalline form.

generalise

The meaning of the Sanskrit word vaidirya is also ‘beryl’ according to
Mayrhofer.!! To corroborate his opinion he qu.otes /§ Ma_ster w_h‘o gives
a chronology of the occurrence of vaidurya and its Pra.knt and I.)all forms
and asserts that the evidence for the meaning ‘beryl’ is conclusive for all
of them.'? But he mentions'® that Mallinatha'® of the fifteenth century
identifies vaidirya with lapis lazuli, and that Apte followed his example.!®
He also mentions that Sten Konow!'® and A. C. Woolner!” translate Prakrit

" yeluria, verulia as ‘cat’s eye’, and Dines Andersen does the same with Pali
ve:Iuriya.18 The passage in which Mallinatha explains vaidirya as lapis lazuli

connects it at the same time with the meaning of ‘cat’s eye’ as follows:!?

The women are afraid of the rays of the moon coming through the

window, which are reflected on the vaidirya walls and therefore

. bidaleksanabhisanabhyah
which Buddruss explains as ‘frighten like cat’s eyes’ and Master translates
as ‘make terrible cat’s eyes’. Thakkura Pheru translates vaidirya in this
context as ‘chrysoberyl’ or ‘cat’s eye' saying that Magha's use clearly in-
dicates the chatoyancy of vaidurya.?’® Perhaps the difference in the dates
is significant: Magha wrote his work during the seventh century AD and

1"Manfred Mayrhofer, Kurzgefafites etymologisches Warterbuch des Altindischen. A
concise etymological Sanskrit dictionary (Heidelberg: Winter, 1980), iv, 267.

12Master, loc. cit., 305.

131bid., 304.

14Kolachala Mallinatha, Commentary on Magha'’s .S‘is'updlavadha, ili. 45. (Bombay: Nir-
naya Sagar Press, 1923).

15Vaman Shrivram Apte, Sanskrit English dictionary, revised edition, (Bombay: Gopal
Narayen, 1957-59).

18 Rajasekhara, Rdja
¢ cekhara’s Karparamanjari, edited by Sten Konow, with notes and translation by Charles
Rockwell Lanman, (Cambridge (Mass.): Harvard University Press, 1901).

1"A. C. Woolner, Introduction to Prakrit, 3rd edition, (Lahore: Motilal Banarsidass,
1939), § 58, pp. 24, 228.

®Dines Andersen, Pali Reader, 4th edition, (Copenhagen: Gyldendal, 1935).

"*Quoted from George Buddruss, ‘Zum Lapis Lazuli in Indien’, Studien zur Indologic
und Iranistik, v/vi (1980), 6.

*Thakkura Pheru, Rayanaparikkha, a Medieval Prakrit Tert on Gemmology, trans-
lated by S. R. Sanma, (Aligarh: 1984), 67-68, verse 94. Pheru’s reference to Kalidasa’s
Kumdrasambhava, i. 24 (fifth century AD) suggests the crystals of beryl. Pheru’s book
was not accessible to me, and I am indebted for this and other references to Dr Arion
Rosu.
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Mallinatha’s commentary is of the fifteenth century. Louis Finot translates
vaidirya as ‘cat’s eye’ because of the passage in Buddhabhatta’s Ratna-
pariksd, 200, which says that the vaidirya shows such a variety of brillianices
that it gives the impression of flashing sparks.?! The passage in the Karpira-
manjari which Konow interprets as ‘cat’s eye’ is taken by Lanman to mean
‘beryl’.22 Bohtlingk and Roth translate vaidirya as ‘beryl’ without explain-

ing why.23

In the P3ali canon

Looking for veluriya in the Pali Canon we find in Dighanikdya, ii. 84:24

Just, O King, as if there were a veluriya gem, bright, of the purest
water, with eight facets, excellently cut, clear, translucent ...

Now, a lapis lazuli is opaque, and the whole purpose of this passage is to
show that a coloured thread going through a translucent gem can be clearly
seen, comparing it to a purified mind recognising the truth easily. Lapis
lazuli is a rock and does not form crystals. The beryl is six-sided but the
writer of this passage and similar ones may have regarded the two ends as
two more sides. Otto Franke says to this passage that in other passages
eight-sided columns are mentioned made of veluriya and that the listeners’
ears may have got attuned to this so that the idea of eight facets are an
assimilation to this habit of thinking.?® There is also the association of the
Eightfold Path.

Vineyapitaka, ii. 12 has:?6

You are not, O Bhikkhus, to use bowls made of gold, silver, set

with jewels, or made of beryl, crystal, copper, glass, tin, lead,

bronze.

?'Louis Finot, Les lapidaires indiens, (Paris: Bouillon, 1896), xlv-xlvii and 43.

22Cf. note 16.
**Otto Bohtlingk, and Rudolph Roth, Sanskrit-Wérterbuch, (St. Petersburg: K.

Akademie der Wissenschaften, 1855-75).

**Translated by T. W. Rhys Davids, Sacred Books of the Buddhists, vol. ii, reprint of
1899 edition, (London: Pali Text Society, 1973), 87.

2* Quellen der Religionsgeschichte, {Gottingen: Kgl. Gesellschaft der Wissenschaften,
Religionsgesch. Kommission, 1923}, 77, note 4.

2 Translated by Max Miiller, Sacred Books of the East, vol. xx, {Oxford: Clarendon
Press, 1885), 82. 1. B. Horner also translated veluriya as ‘beryl’ in Cullavagga, 5th
Khandhaka, ‘On Minor Matters’, Sacred Books of the Buddhists, vol. xx, (London: Luzac,

1952), 152.
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Max Miiller’s note 1:
It is clear from verses 192-196 of the 13th chapter of the Raja-
nighanty written by Narahari in the 13th century (or according
to B. Laufer, the 15th) that at that time vaidirya meant ‘cat’s
eye’. But it is uncertain that that was the only meaning ... at
the time when this passage was composed.

I shall come back to the Rajanighantu later.
Samyuttanikdya, i. 643 has:*”
Even as a beautiful, illustrious berylstone of eight facets, well
polished, when laid on an orange coloured cloth shines and glows
and blazes ...

Mrs. Rhys Davids’ choice of stone seems right since the implication is that

the gem is transparent and has facets.
Anguttaranikaya, iii. 70, 24 has:%8
Within this cakkavdla [sphere] there are pearls, gems, cat’s eyes

. all these are not worth one sixteenth part of the merit result-

ing from a fast with eight vows.

Here again is the pre-occupation with the figure eight. Nyanatiloka’s German
translation has Tiirkisen for veluriya.?®

Anguttaranikdya, ii. 19, 8 has:3°

Lord, the mighty ocean has many and diverse treasures; there is
the pearl, the crystal, the lapis lazuli ( veluriya), the shell, quartz,
coral, silver, gold, the ruby and cat’s eye (masdragalla).

E. M. Hare’s note to veluriya: ‘the colour of bamboo, of the acacia flower’
must be taken from a Pali commentary. Here I thought I would find out what
colour veluriya was: bamboo when young is usually dark green but turnsinto
yellow wood after one year, and the acacia flower is white or yellow. This
was inconclusive until I read the passage in the Rajanighantu:>!

2Tpart I, chapter ii, section 3, The Divers Sectaries Suttas, 9, translated by Caroline A.
F. Rhys Davids, (Oxford: Oxford University Press, 1917), 89.

8 Tikanipata, Mahavagga, translated by Edmund Rowland, reprint of PTS 1885 edition,
(Galle: J. Gooneratne, 1913), 235.

* Die Reden des Buddha aus dem Angiittara-Nikaya. Inhalt: Einer-bis Dreierbuch . . ..
2nd edition, (Munchen: Oskar Schloss, 1923), 348.

%0 Atthanipdata, Mahdvagga, translated by E. M. Hare, (London: Luzac, 1935), 137.

31 Die indischen Mineralien. Narahari, Rajanighantu, Sanskrit und deutsch heraus-
gegeben von Richard Garbe (Leipzig: S. Hirzel, 1882), xiii. 194.
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The cat’s eye can be recognised from three types of sheen, that
is, when it slightly shimmers like a bamboo leaf, shines strongly
like a peacock’s neck or has the reddish-brown appearance of the
eye of cats.

Apart from the fact that my favourite cat would object to the latter de-
scription, this seems to be a standard comparison unless it has been lifted
out of the Pali commentary used by Hare. The comparison with a bamboo
is probably due to a conventional false etymology which associates veluriya
with Pali velu or venu, both meaning ‘bamboo’. E. M. Hare, in spite of his
note, ‘the colour of the acacia flower’, translates veluriya as ‘lapis lazuli’.
The reason for this is not far to seek. At the end of the enumeration in
the Ariguttaranikdya a new gem has appeared, the masaragalla, which Hare
translates as ‘cat’s eye’.

While the Rajanighantu compares the sheen of the cat’s eye to that of the
bamboo leaf,3? Hare’s note to the passage in the Anguttaranikaya compares
the colour of the veluriya, translated by him as ‘lapis lazuli’, to a bamboo.33

The Rdjanighantu is a compilation of various works. Verse 194 combines
the comparison to a peacock’s neck with a comparison to the eye of a cat,
and therefore in that passage clearly means the ‘cat’s eye’ gem. In verse 216
in chapter 13, the lapis lazuli is described and also compared to a peacock’s

neck as follows:34

That lapis lazuli must be regarded as genuine and auspicious
which is without white flecks, is blackish or dark blue, smooth,
heavy, pure, shining and like a peacock’s neck.

This description of lapis lazuli corresponds to the mineralogical facts. The
white flecks are caused by calcite. Here five Sanskrit words are translated
by ‘lapis lazuli’, but not vaidirya.

The comparison of veluriya to a peacock’s neck in Hare’s note3® can be
substantiated with a passage in Jataka no. 32, the Naccajataka:3® ‘peacock,
your neck in hue like lapislazuli ...’ This translates veluriyavannupanibha.
Pali nibha means ‘lustre’, and vanna, Sanskrit varna, does not have to mean

‘colour’ but just ‘beauty, appearance’. So the passage could equally mean,

32Garbe, Die indischen Mineralien.

33 Hare (ir.), Mahavagga, 137.

31bid., 13,216.

3*Hare (ir.), Mahavagga, 137.

3®Translated under the editorship of E. B. Cowell by Robert Chalmers, (Cambridge:
Cambridge University Press, 1895), i. 84.
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‘peacock. your neck has more lustre than the appearance of beryl’. The
Rajanighantu may have borrowed the simile from the Jataka.

Now, while Chalmers translated veluriya in Jataka no. 32 as ‘lapis lazuli’,
H. T. Francis and R. A. Neil, the translators of volume three, still under

Cowell’s editorship, translated in Jataka no.419 veluriya as ‘emeralds’:>”

idam suvannakdayuram muttaveluriya
Here is a golden necklace and emeralds and pearls.
In volume four of the same edition, translated by W. H. D. Rouse, in
Jataka no.463, the word veluriya is translated as ‘coral’:>®

tasmim pana samudde vamsardagaveluriyam
Now, this ocean was full of coral the colour of bamboos.

Rouse’s note says: ‘the scholiast explains that the sea was red, like the
reeds called ‘scorpion-reed’ or ‘crab-reed’, which are red in colour’. He adds
that the haul was coral, which is also the word used at the end of the story
{(pavalo). In fact, on the next page the sequence of precious substances found
in the ocean, itself a fanciful notion, is:* diamonds, gold, silver, emeralds,
vamsaragaveluriyam’; at the end of the passage it is: ‘gold, silver, jewels,
corals (this time pavala), and diamonds.” Thus ‘emeralds and veluriya the
“colour of bamboo’ was replaced by ‘jewels and corals’.

The Dhammapada is believed to be an early text. It is mentioned in
the Milindapanha which belongs to the beginnings of the Christian era. The
commentary to it is called Dhammapadatthakatha and is attributed in its
colophon to Buddhaghosa which fixes its date to about AD 400 even if Bud-
dhaghosa was not himself the author. In the part commenting on Sahassav-
aggo, viii. 3, the line ime suvannakdyira sabbe veluriyamaya is translated
by Eugene Watson Burlingame as, ‘Take these golden bracelets, all set with

beryls’.40

The Milindapanha, i. 267 has an enumeration of precious substances in
which masdragallam veluriyo are juxtaposed.*! I. B. Horner translates the
two words as ‘cat’s eyes, lapis lazuli’.*?> Here is the same situation as in

37 Suldsajataka, (Cambridge: Cambridge University Press, 1897), 262.

38 Supparakajdtaka, (Cambridge: Cambridge University Press, 1901), 89.

31bid., 90.

9 Buddhist Legends Told from the Original Pals Text of the Dhammapada Commentary,
(Cambridge (Mass.), Harvard University Press, 1921), 229.

‘!'Edited by V. Trenckner, 1928 reprint of PTS edition, (London: Royal Asiatic Society,
1880), 267.

‘?Translated by Isaline B. Horner, Sacred Books of the Buddhists, vol. 23, (London:
Luzac, 1963), 85.
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the Ariguttaranikaya. Again, veluriya is translated as ‘lapis lazuli’ because
masdragalla is ‘cat’s eye’ or ‘beryl’.

The Dictionary of the Pali Text Society renders masdragalla as ‘a pre-
cious stone, cat’s eye’ and compares Sanskrit masdra ’emerald’ and Sanskrit
galva ‘crystal’.43 Childers’ Pali Dictionary quotes the Abhidhanappadipika
as saying that the masdragalla is a stone produced in the hill of Masara (oth-
erwise unknown).** Note 10 by E. M. Hare to the Anguttaranikdya passage
explains masdragalla which he has translated as cat’s eye, as a ‘variegated
crystal.’

There does not seem to be any necessity for masdragalla to be regarded
as ‘cat’s eye’. Recapitulating, one can say that the translators of Pali usually
rendered veluriya as ‘cat’s eye’ or ‘beryl’, except when mentioned together
with masaragalla which for unknown reasons came to be translated as ‘cat’s
eye’, and then veluriya was translated as ‘lapis lazuli’.

Something very special

For Sanskrit, Monier Williams’ dictionary says:*°

Vaidiirya — a cat’s eye gem; at the end of a compound anything
excellent of its kind.

This may well be the clue to the change in interpretation in Chinese and
Tibetan: because lapis lazuli seems to be something very precious to the
Chinese and the Tibetans they want to give this meaning to vaidirya which
is to express something very special though different from ‘diamond’ which
in Sanksrit is vajra. Berthold Laufer maintains that not only liu-li was the
Chinese word for vaidurya, but that the whole word was pi-liu-li which occurs
on a Han bas-relief and is a phonetic transcription of the Sanskrit word.*®
This is borne out by Stanislas Julien’s list of loan words from the Sanskrit
where, indeed, the syllable no.1374, pi, is shown to correspond regularly to
Sanskrit vai, and liu corresponds to Sanskrit ri, and /i to Sanskrit rya.’

3(Chipstead: Pali Text Society, 1925), ii. 249.

“4Robert Caesar Childers, 4 dictionary of the Pali language, reprint, (London: Kegan
Paul, 1974).

*(Oxford: Oxford University Press, 1899), 1021.

‘®Publication 154, Anthropological series, volume x, (Chicago: Chicago Field Museum
of Natural History, 1912}, 111.

‘"Stanislas Aignan Julien, Méthode pour déchiffrer el transcrire les noms sanscrits qus
se rencontrent dans les livres chinois (Paris: Imprimerie Imperiale, 1861), 168.
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It seems not unlikely that in some Sanskrit dialect the word was vairirya
from which the Prakrit form verulia was derived. The ‘cat’s eye’ is called in
Chinese mao tsing ‘cat’s essence’. Laufer does not favour the ‘lapis lazuli’
translation though that is advocated by the books of Eitel*® and F. Porter
Smith,*® which he quotes.

Chrysoberyl and aquamarine

Isidorus of Seville (560-636) mentions that beryl comes from India and is
pale green, but that in chrysoberyl, i.e., cat’s eye, a gold-coloured lustre can
be observed.®® Laufer decides it should be ‘chrysoberyl’ because this stone
has an opalescent sheen. He also remarks: ‘How could the Tibetan authors
distinguish blue, green, white and yellow vaidirya if the word should denote
the “cat’s eye”?’%! Thus, the cat’s eye’ can be of only one colour and always
has a sheen, while the beryl can be of many colours and without a sheen
though it may have a sheen as Laufer’s ‘chrysoberyl’. There are yellow,
green and white beryls, and the blue beryl is the aquamarine. It must be
due to this that the Tibetan doctor Yeshi Donden and his translator Kelsang
Jhampa were using the phrase ‘King of Aquamarine Light’ for the Medicine
Buddha.5?

Also, they were, no doubt, aware that vaidurya must have meant ‘aquamarine’ in
early Tibetan writings as is testified by the three lines from the bKa' -than sde Ina” “*(Five

sections of the reports of Padmasambhaya’ swords, , chapter 22, item d) which is believed
to have been composed during the lifetime of Padmasambhava and edited later.

*dab-chags rgyal-po gyu bya khu-byug-ni
sku-mdog bai-dur mthin kha’i-mdog chags-pas
hams-cad zil-gyis-non-pa bya’i rgyal-po

the king of the birds, the turquoise bird, the cuckoo, which urpassed all because it
was born with the colour of the blue vaidurya’. Here the colour of the blue vaidurya is
at the same time the colour of the turquoise bird. This could well apply to the colour of
the aquamarine which is a transparent bluish green while the turquoise itself is opaque
bluish green but it could never apply to the dark blue opaque lapislazuli.

S8E. J. Eitel, Handbook of Chinese Buddhism {London: Triibner, 1888), 191.

‘9F. Porter Smith, Contributions towards the Materia Medica of China (London:
Tribner, 1871).

5 Etymologiae, xvi. 7. 5-T: Beryllus in India gignitur, gentis suae lingua nomen habens,
viriditate similis smaragdo, sed cum pallore ... Chrysoberyllus dictus eo quod pallida eius
viriditas in aureum colorem resplendeat. Et hunc India mittit.

5! Laufer, op. cit. in note 46, 111.

52 The Ambrosia Heart Tantra, with annotations by Yeshi Donden, translated by Jhampa
Kelsang, (Dharamsala: Library of Tibetan Works and Archives, 1977), 15 and passim.

SBp, : Helmut Hoffmann, Quellen 2ur Geschichte der tibetischen Bon-Religion, in Proceedings of the
Academy of Science and Literature, Mainz, 1950, pp.348 and 250, quoting bKa'-than sde Ina “Five sections of
the reports of Padmasambhava’ s words” chapter 22, item d, bLon-po bka'i than-yig.’




Chinese interpretations

The Chinese pi-liu-li usually appears just as liu-li because the Chinese are
as fond of abbreviating as are the Tibetans. Edouard Chavannes is cautious
in the 1912 volume of his Cing cents contes et apologues: ‘des parures de
vaidirya (lieu-li), d’or et d’argent’.®® But by 1921 he has made up his
mind: ‘des parures de béryl, d’or et d’argent’.>* Demiéville in 1924 thinks
it designated a purely mythical substance.®

E. Burnouf in his translation of an incomplete version of the Saddharma-
pundarika from the Sanskrit enumerates the seven precious substances su-
varna, rupya, vaidirya, sphatika, lohitamukti, a¢magarbha, musaragalva
[sic], interpreting them as ‘gold, silver, lapis lazuli, crystal, red pearls (con-
necting mukti with mukta), emerald, cat’s eye’.>® W. E. Soothill in his
translation of the Saddharmapundarika from the Chinese, has gold, silver,
lapis lazuli, moonstones, agates, coral, amber’.>” In his note, Burnouf in-
forms us'that he is following the Abhidhdanappadipika in using ‘lapis lazuli’,
and that, according to A. Rémusat, musdragalva means to the Chinese a

blue and white stone, perhaps ‘ammonite’.58

Babylonian appreciation of lapis lazuli

A recent author dealing with Chinese scriptural accounts on the Medicine
Buddha, in translating texts from the Chinese Tripitaka, consistently trans-
lates liu-li with ‘lapis lazuli’. Raoul Birnbaum in his The Healing Buddha,*®
gives the reason for his choice, saying the Gandhara is near the only source
of lapis lazuli in the ancient world (i.e., Afghanistan) and that ‘these images
are noted for their emphasis on the depiction of light and flames emanat-
ing from the form of the Buddha.” As lapis lazuli is opaque dark blue it is
not the best colour to depict light or flames, although dark blue pervaded
with golden rays often appears on thankas as the back curtain or back plate

*3Edouard Chavannes, Cing cents contes et apologues eztraits du Tripitaka chinois et
traduits en francais, 4 vols., (Paris: E. Leroux, 1910-34), iii. 362, no. 500.

54Chavannes, Contes el I€gendes du Bouddhisme, (Paris: Bossard, 1921), 151.

55Paul Démieville, review of llong-Tchang Lapidarium Sinicum, Bulletin d’école
Francaise d'Eriréme-Orient, xxiv (1924), esp. pp. 276-283. John Irwin in his arti-
cle ‘The Lat Bhairo at Benares (Viranasi)’, Zeitschrift der deutschen morgenlindischen
Gesellschaft, cxxxiii (1983), 328, {.n. 20, subscribes to this opinion.

¢ Le Lotus de la Bonne Loi (Paris: Imprimerie Nationale, 1852), 319-320.

5T The Lotus of the Wonderful Law (Oxford: Clarerdon Press, 1930}, xiv. 187.

58 Burnouf, Bonne Loi, 319-320.

59London: Rider, 1979, 60.
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of a deity. The gold flecks in lapis lazuli which are caused by pyrite were
the reason why it was highly prized by the ancient Babylonians who com-
pared them to the stars in the night skv.%% The etymology of lapis lazuli
directs us also to Persia. The word occurs first in the fourteenth century as
a compound of Latin lapis ‘stone’ and Mediaeval Latin lazulum from Arabic
lazaward from Persian ldzhuward ‘lapis lazuli’. From this was derived the
Sanskrit word rdjavarta for ‘lapis lazuli’. About this, the Laghuratnapariksa,
verses 19-20, says: ‘it is without white spots and the colour of a peacock’s
neck’.®! According to the Rdjanighantu, xiii. 215, rdjavarta used against
bile diseases is soft and. cool, while vaidurya, according to Rdjanighantu,
xiii. 193, is warm. The English word azure goes back to the same Arabic
word lazaward through Old French and Old Spanish, omitting the initial /
which was mistakenly regarded as an Arabic article.

Conclusion

In conclusion, then, it seems that vaeidirya, veluriya and liu-li mean ‘beryl’,
and that Pali veluriya is interpreted as ‘lapis lazuli’ when juxtaposed with
Pali masaragalla, while Chinese liu-li and Tibetan be-du-rya are often trans-
lated as ‘lapis lazuli’ because lapis lazuli was an extremely rare and special
stone which could only be obtained from Afghanistan before the rocks near
Lake Baikal were discovered, and because it resembled the night sky with
iits stars, the most exalted symbol of the divine.

If ‘beryl’ translates vaidirya, and the Medicine Buddha is traditionally
surrounded by a blue radiance, it would have to be called ‘blue beryl radi-
ance.” According to Dongthog’s New Light English-Tibetan Dictionary the
Tibetan word for ‘aquamarine’ is pu.shka.ra, a loan word from a Sanskrit
word for ‘blue lotus’.82 But as a blue beryl is an aquamarine, ‘aquamarine
radiance’ still seems to be the best translation for Tibetan be.du.rya.hod.
Why puskara is the Tibetan word for ‘aquamarine’ is another question. Is
the colour of the blue lotus aquamarine?

S0 Ernst Darmstadter, ‘Der babylonisch-assyrische Lasurstein’, in Studien zur Geschichte
der Chemie, Festgabe fiir E. O. von Lippmann (Berlin: J. Springer, 1927), 2.

81 Edited by Louis Finot, in Les lapidaires indiens (Paris: E. Bouillon, 1896), 201.
827T. G. Dongthog, (Dharamsala: Library of Tibetan Works and Archives, 1973), 21.
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THE CONFLICT BETWEEN THE
BUDDHIST AND THE NAIYAYIKA
- PHILOSOPHERS :

A BRIEF SURVEY
- Dr. Sanjit Kumar Sadhukhan

Philosophy is nothing but the human quest for truth. From very remote time Indians
are blessed with the spontaneous curiosity about what truth is. The first literature
containing the truth realized by the ancient Indians is the Vedas. The philosophy revealed
in this literature was more or less tuned with human helplessness together with submission
to nature Gods. This went on unchallenged till the Buddha preached his new doctrine
which afterwards brought about a head-on collision with the Vedic stricture, but the
Buddha denied to give any positive answer to any Vedic approach and consequently in
later period a gigantic philosophical system was built up against the Vedic philosophy or
more accurately there rose a protest against the unverified doctrine. In the Brahmajala-
sutta of Dighanikaya, Kathavatthu and the Upanisads we find that the philosophy has taken
a chal lenging attitude by now'. The people also were clearly divided into two major
groups. On the one hand, the Brahmins were there with the Vedic philosophy and on the
other, the Buddhists came forward with their new philosophical doctrines.

It was the beginning of the Christian era when such a situation was created that the
Brahmin and the Buddhist philosophers considered their respective philosophical views
unsuccessful if those were not directed against the opponent and at the same time not
victorious. Itis obvious that the introduction of the debate system was largely responsible
for the creation of this situation.

The fundamental difference in outlooks between realism and idealism led to mutual
confrontations which continued in an unbroken line for generations of scholars resulting
in the growth of a rich and vigorous literature. In this way a section of the Brahmin
philosophers developed a philosophical system predominantly with the science of reason-
ing (nyaya). Later the system was known as NyAya philosophy. The first systematic work
on the Nyaya philosophy is the Ny@ya-sitra of Gautama. It is supposed to be a work of
about 150 A.D. Going through this work, we can undoubtedly say that much before the
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composition of this work the Buddhists had already put forward a lot of strong arguments
that helped their views to give birth to a concentrated self-sufficient system of philosophy.

We find in the Nyaya-sitra that Gautama refutes sever%l doctrines of the Buddhigt
philosophy, such as, the w ?le is not separate from ifs parts“, momentariness of thmgs ,
denial of the external object”, voidness of everything™ and so on. But it should be kept in
mind that these doctrines could not assume the highly sophisticated forms by that time.
And Gautama’s refutation also does not show much complicacy of thought to turn those
down.

Then there is a century of silence. In this period the followers of these two schools
obviously went on with their studie