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Foreword

Stefano Zacchetti, Yehan Numata Professor of Buddhist Studies and Prof-
essorial Fellow at Balliol College, University of Oxford, certainly needs no
introduction from us. It is with profound grief, but also with pride and im-
mense gratitude, that we present to the public his final monograph in the
field of Buddhist Studies.

When Stefano suggested in July 2019 that he publish his investigation
of the Da zhidu lun with Hamburg Buddhist Studies, we were thrilled. And
like the rest of the Buddhist Studies community, we were shattered when
we learned of Stefano’s demise at the end of April 2020. It is no longer
possible for us to express our appreciation to the author himself, but we
shall remain ever grateful that he chose our series for his work. That this
book should be his last study leaves us lost for words, and filled with sad-
ness.

Stefano continued writing, and the manuscript grew over the months (es-
pecially through the addition of the magisterial Appendix 2). While he him-
self was no longer able to finish it, we could not imagine kinder, more suit-
able, and more knowledgeable editors than Michael Radich and Jonathan
Silk. This publication was only possible due to their friendship with the au-
thor and their acquaintance with his work, as well as their scholarship, gen-
erosity, and untiring efforts. We take this opportunity to express our deepest
gratitude to them.

In this ground-breaking study, Stefano Zacchetti addresses the Da zhidu lun,
a commentary on the Larger Prajiiaparamita traditionally attributed to
Nagarjuna. Analyzing several passages from the commentary and their re-
lation to various other texts in the “complex textual family” comprising the
“Larger Prajiiaparamita literature”, his findings illustrate a multidirec-
tional interaction. Hitherto, the dominant conception was that an original
source text was reworked and revised, and then commented upon. By con-
trast, the evidence presented here paints a much more complex picture of a
complementary, indeed symbiotic relation between root text and commen-
tary. Vividly revealing moments in the processes of stabilization, consoli-
dation, and canonization that led to the corpora informing current images
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of Buddhist schools, the study emphasizes the fluidity of sacred texts char-
acteristic for the Mahayana tradition. Stefano’s analyses throw new light
not only on the textual history of the Da zhidu lun—e.g. with regards to
questions of authorship, geography, the parameters of its origins and trans-
mission, and the premises of its textual practices—but also on the Larger
Prajiiaparamita literature as a whole. On an even more general level, the
present study contributes essential insights to our understanding of the pat-
terns of formation, transmission, exegesis, and recension of Buddhist texts.

Steffen D61l and Michael Zimmermann



Editors’ Foreword and Acknowledgements

The untimely death on April 29, 2020, of Stefano Zacchetti, Yehan
Numata Professor of Buddhist Studies and Professorial Fellow at Balliol
College, University of Oxford, robbed the world of Buddhist Studies of
one of its leading lights, and was greeted by an outpouring of shock and
grief.! At the time, Stefano was on the brink of completing a monograph,
and it is this work that we present here. Fortunately, the manuscript as
Stefano left it was, even by the exceptionally high standards we have
come to expect from all of his work, complete in all respects, except for
a few details.

We have done our best to preserve the text as we received it, including
maintaining Stefano’s unique voice. In editing the work for publication,
we have made the following changes, and observed the following prin-
ciples:

Zacchetti had made a number of notes for himself in the margin of the
manuscript (using the “Comment” bubble function of MS Word). Wher-
ever possible, we have endeavoured to reflect the thinking reflected in
those notes in additional notes that we added ourselves, as editors. In a
couple of cases, we attempted to solve small problems that he had pointed
to. All notes that we have added in this manner are presented in square
brackets, and take the form [Note: ... —Eds.].

We have not undertaken the task of checking references. In only one
or two cases, when we did notice a mistyped page reference, for instance,
we silently corrected.

We have added volume numbers to references to Chinese Buddhist
texts in the Taisho canon. Citation thus follow the following format: T
(text number) [volume number, in roman numerals] p. (page, register and
line number), e.g., T 1509 [XXV] p. 317a6-7. The single reference to the
Xuzangjing/Zokuzokyo &% 4% follows the same format, save that it is
preceded by the siglum “X”. Variant readings attested in the critical ap-
paratus of the Taisho are indicated as in Stefano’s draft, in-line, with the

! Obituaries and tributes to Zacchetti may be read here: http://chinesestudies.eu/?p=
4087; https://glorisunglobalnetwork.org/in-memoriam-stefano-zacchetti/. Links to
other tributes by individual scholars are included in Ester Bianchi’s contribution on
the second of these websites. A list of Zacchetti’s publications, compiled by Zhao
You, may be accessed here: http://aisc-org.it/stefano-zacchetti-publications-list/ (all
websites in this note accessed March 10, 2021).


http://chinesestudies.eu/‌?p=‌4087
http://chinesestudies.eu/‌?p=‌4087
https://‌/glorisunglobalnetwork.org/in-memoriam-stefano-zacchetti
http://aisc-org.it/stefano-zacchetti-publications-list/
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sigla used in the Taisho itself, but in a smaller font, e.g., E[&E=1 [:k]
Tl 991 [=11

The manuscript as we received it contained apparently inconsistent
alternation between prajiiaparamita and “Perfection of Insight”; for
example: “train in the prajiiagparamita” in some places, but “train in the
Perfection of Insight” elsewhere. We were unable to determine whether
there was a principle behind this variety, and thus we thought it best to
leave Zacchetti’s usage as we found it.

Zacchetti’s manuscript was also inconsistent in capitalisation of the
term “Perfection of Insight” (so important for the topic under discussion).
We thought it possible that he was using the uncapitalised “perfection of
insight” to refer to a practice or accomplishment, and the capitalised
“Perfection of Insight” to refer to texts and the genre of literature to which
they belong. However, even on this hypothesis, the manuscript was in-
consistent; and it was easy to find cases in which it is difficult to decide
which of these two alternatives is at issue, or the same usage may refer
ambiguously to both. For these reasons, we took the liberty of emending
to “Perfection of Insight” throughout.

Zacchetti’s usage for other “perfections” (giving, discipline) was also
inconsistent, but here, the overall tendency was to lower case. We have
changed to lower case throughout for consistency.

The manuscript was also missing cross-references, which Zacchetti
had left blank, apparently with the intention of filling them in manually
later. We believe that we were able to track down and supply the cross-
references as he intended, but it is possible that in some cases we may
have introduced errors.

Zacchetti had not got round to checking line numbers in some LPG
references. We were able to supply some, but not all.

Our editing work required us to add a few references to the Biblio-
graphy. We have listed those items in [square brackets].

Unfortunately, although they were indicated in the Table of Contents,
Stefano left no acknowledgements. We know that he would have wanted
to thank Baba Norihisa, Vincent Eltschinger, Camillo Formigatti, Jan
Nattier, Ingo Strauch, Andrea Schlosser, Andrew Skilton, and Vincent
Tournier for comments on the draft, and/or references to useful pub-
lications; Zhao You #4f& (whom he mentioned several times in notes to
himself as the source of an illuminating reading and a valued source of
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advice); and students with whom he read the texts analysed in this mono-
graph; and his colleagues at Balliol College and Oxford. We are certain
that many more colleagues would have found themselves acknowledged
by name, and we heartily regret that we cannot supply suitable appreci-
ations.

For support in our editing work, we would like to acknowledge the
following people and institutions. We are grateful for financial support
from the Glorisun Global Network for Buddhist Studies, which was used
to facilitate typesetting and indexing work. Michael Zimmermann and
Steffen D61l were encouraging and accommodating in making it possible
for the manuscript, as Stefano had planned, to appear in the Hamburg
Buddhist Studies series. Ulrike Roesler and Nelson Landry were very
helpful in arranging various practical matters at the Oxford end. Matthew
Orsborn helped us tracking down missing references, and Péter Szant6
helped resolve some problems with Sanskrit. Huynh Quoc Tuan spotted
some lingering typos at the eleventh hour. We owe warm thanks to
Francesco Bianchini, Cynthia Col, and Sophie Florence for their meti-
culous work on typesetting, indexing, and proofreading, respectively.
Last but not least, we are very grateful to Yang Kan for graciously
honouring us with the task of readying the manuscript for publication.

It has been a rare and sad privilege to see Stefano’s last book through
to publication. The author of this monograph was a rare scholar, a true
humanist of the old school, a wonderful person, and a dear friend to both
of the undersigned. The loss of our friend, colleague, and teacher is keen-
ly felt in every line of the remarkable work before us, and it is our great
joy, mixed with extreme sadness, to present it here to the reading public.

Michael Radich and Jonathan Silk






Introduction

Commentaries, in a conventional sense, are supposed to follow and
reflect the texts they seek to explain. I am not sure that an ultimate sense
applies here, but the empirical reality we experience in Buddhist litera-
ture is certainly very different. It is becoming increasingly clear that
exegesis played a vastly more active role than we have generally appre-
ciated in shaping—not just explaining and reflecting—all types of
Buddhist scriptures.

The starting point of the present study was the realisation, long ago,
of this reality with respect to one particular early commentary—the so-
called Da zhidu lun KEE# (*Mahaprajiiaparamitopadesa) T 1509,
translated into Chinese by Kumarajiva at the beginning of the fifth
century CE—and its base text, the Larger Prajiiaparamita. In my re-
search on the earliest Chinese translation of the Larger Prajiiaparamita
(Zacchetti 1999 and 2005), I came across a number of passages in which
the Da zhidu lun’s explanations of the early text (as represented by the
first three Chinese translations) appeared echoed by textual expansions
found in the later witnesses of the base text—especially its various San-
skrit instantiations.

The present monograph presents the evidence of this interaction be-
tween commentary and base texts, and discusses its wider implications
from the point of view of both the Larger Prajiiaparamita and the Da
zhidu lun.

The latter also happens to be one of the most authoritative and influ-
ential texts in East Asian Buddhism. There is certainly no shortage of
studies on this commentary, whether on its thought (e.g., Venkata Rama-
nan 1966; Takeda 2005), its authorship (Yinshun 1990; Kato 1996; Take-
da 2000; Chou 2004), and its formation (Chou 2000), or more general
studies encompassing various aspects (Saigusa 1969)—not to mention
Etienne Lamotte’s monumental partial translation (Lamotte I-V). This
rich literature is an eloquent testament to the importance of this work
from multiple points of view. The present monograph adopts a different
perspective: It approaches the Da zhidu lun as a commentary, and does
so from a predominantly historical-philological point of view.



2 The Da zhidu lun and the History of the Larger Prajiiaparamita

Even this is, in fact, a vast and complex topic, which would require a
work of a much greater scope than the present book. My aims are far
more limited: First, I will try to use the Da zhidu lun as a source for re-
constructing some aspects of the history of the Larger Prajiiaparamita.
While this, in itself, is not at all a new methodological approach, to the
best of my knowledge, it has never been adopted for studying these
particular texts. Second, I will use the evidence provided by my analysis
of the interaction between the Da zhidu lun and the Larger Prajiiapara-
mitd to explore some aspects of this immensely important commentary.

Thus the present work is not—and I would like to emphasise this
point—a comprehensive study of the Da zhidu lun. I have tried to sail
safely away from treacherous waters, avoiding some fundamental (and,
at the same time, extremely complicated) issues posed by this text, such
as its authorship and philosophical orientation. These should be left to
scholars better qualified for such daunting tasks.

Still, I hope that my research will contribute something to our under-
standing of this fascinating commentary, and of its base text. Here I
would like to highlight, in particular, two aspects of this monograph
which probably represent my main contributions to the study of the Da
zhidu lun.

First, my research provides new evidence—not used, to the best of my
knowledge, by Lamotte or other authors who discussed this topic—on the
Da zhidu lun’s historical background. The passages discussed in Chapter
3 and Appendix 1 of this book represent the only instances that have
surfaced thus far of influence exerted by the Da zhidu Iun (or, more
accurately: by the exegesis transmitted in the Da zhidu lun) on any Indian
sources. It is hard to miss the striking disproportion, in this commentary’s
historical trajectory, between the immense importance it has had in the
East Asian Buddhist world since its translation into Chinese, and the
absolute silence about it in Indian and Tibetan sources. For this reason,
even the faintest echo of the Da zhidu lun’s voice in Indian texts repre-
sents an important piece of evidence for reconstructing its history. In
particular, my analysis has evidenced a significant connection between
some of the Da zhidu lun’s glosses and a specific recension of the Larger
Prajiiaparamita, that chiefly represented in the Gilgit manuscript corpus.
This connection has, in turn, important implications for our understand-
ing of the milieu which produced this remarkable commentary. But from
a broader perspective, it can also alert us to the discreet but important role
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played in the development of Mahayana literature by spatially and
temporally specific exegetical traditions (or “exegetical cultures”), from
an early period possibly before (or in parallel with) the existence of the
main “schools” recognised by doxographical sources.

Secondly, a close analysis of the exegesis incorporated in the Da zhidu
lun can cast some light on one extremely important aspect of this multi-
faceted commentary, which has been relatively overlooked by previous
scholarship—thus bringing into relief its nature as a vast repository not
just of Buddhist learning of all sorts, but also of a possibly even earlier
and otherwise unattested rich tradition of exegesis on Prajiiaparamita
texts.

Outline

In Chapter 1, which provides a broad contextualisation for the analysis, I
argue that exegesis has been an important factor in producing the textual
fluidity which characterises many Mahayana sitras. In a sense, much of
this book could be taken as a case study based upon the Larger
Prajiiaparamita to exemplify this point.

Chapter 2 introduces the main sources discussed in the book. Section
2.1 focuses on the Da zhidu lun, while Section 2.2 offers an overview of
the Larger Prajiiaparamita literature, providing a detailed introduction to
the various recensions which form this complex textual family and their
historical and geographical backgrounds.

Chapter 3 (together with Appendix 1, which represents its continu-
ation) forms the research core of the book. Here I analyse in detail five
passages, reflecting different typologies of textual variation and different
ways in which the early exegesis preserved in the Da zhidu lun influenced
the readings of later Larger Prajiiaparamita texts. Another eleven pas-
sages reflecting similar patterns of textual development are analysed in
Appendix 1. For ease of reference, these sixteen key passages are given
a continuous numeration from Chapter 3 to Appendix 1. Both parts of the
book, together, represent my main body of evidence, and should be re-
garded and used as a single whole.

The next two chapters draw out the implications of the facts presented
in Chapter 3. Chapter 4 does so from the perspective of the Larger
Prajiiaparamita. 1 argue that the texts that form this scriptural family
were open to the influence of exegesis from as early as we can follow
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their traces. For this reason, it is inaccurate to depict the historical deve-
lopment of the Larger Prajiiaparamita texts as a transition from a sup-
posedly “unrevised” original text to the “revised” version produced at a
later stage under the influence of a specific commentarial tradition (the
Abhisamayalamkara), and represented by the present Sanskrit Parica-
vimSatisahasrika prajiiaparamita (4.1). Rather, the general tendency
underlying the history of the Larger Prajiiaparamita can be described as
a transition from a state of textual fluidity to a comparatively more stable
state (4.2). This process of gradual (and relative) textual stabilisation,
which seems to have mainly taken place between the fifth and seventh
centuries CE, is probably related to parallel and wider historical develop-
ments that occurred, during the same period, in Indian Buddhism at large.
In the shifting form of Larger Prajiiaparamita texts, we probably see
reflected mere fragments of much larger processes of progressive insti-
tutionalisation in Mahayana Buddhism and its literature.

The textual evidence analysed in Chapter 3 has also brought to light a
significant connection between the exegetical traditions preserved in the
Da zhidu lun (and the plural, here, is intentional), and the specific Larger
Prajiiaparamita recension represented primarily by the early seventh
century manuscript from Gilgit. This specific relationship is very impor-
tant for our understanding of this commentary’s historical background,
strengthening, from a new angle, Lamotte’s hypothesis about its North-
western origins (4.3).

Chapter 5 focuses on the nature of the Da zhidu lun as a commentary,
taking as a starting point the issue of the concrete ways in which the
osmosis between exegesis and textual transmission documented by this
study could have taken place (5.1). I argue that an important function
played by the Da zhidu lun is that of a repository of multiple interpre-
tations—an often-overlooked characteristic of this commentary, which
has shaped, in a profound and pervasive way, both its form and its exe-
getical approaches (5.2). In particular, I show how the Da zhidu lun has
preserved a considerable number of fragments attesting to earlier,? and
historically significant, exegetical traditions devoted to Prajiiaparamita
texts, which would otherwise be completely unknown (5.3). In an effort
to historically contextualise these important features of the Da zhidu lun,

2 [Note: A note in Zacchetti’s draft indicated that he was also contemplating the possi-
bility that some of these traditions were coeval with DZDL, and intended to consider
this possibility more fully in his final draft. See also Section 5.4, esp. p. 114.—Eds.]
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I suggest that the Sarvastivadin Abhidharma genre represented by the so-
called “vibhasa compendia” (to use Collett Cox’s term) may have
provided the compilers of the Da zhidu lun with an established formal
and methodological model for collecting and organising their innovative
Prajiiaparamita commentary (5.4) .

Chapter 6, which I have termed my “Conclusions”, discusses the facts
presented in this study from a more general angle, trying to analyse their
implications from a religious point of view. Previous research has found,
in various types of Buddhist scriptures, instances of interaction between
exegesis and textual transmission in varying degrees similar to those
investigated in this study. The systematic occurrence of these patterns of
textual development points towards underlying notions of sacred
scriptures as relatively “open” texts, informed by fundamental Buddhist
ideas about the nature of buddhavacana.

The main part of the monograph is completed by two Appendices. The
first, already mentioned above, complements Chapter 3, presenting the
remaining examples of interaction between the Larger Prajiiaparamita
and its early exegesis. Appendix 2 discusses the term ‘“unhindered
liberation” (andavaranavimoksa), which plays a considerable role in the
Da zhidu lun, and is at the centre of one of the examples (Passage 4)
analysed in Chapter 3.






1 The Life and Growth of Mahayana sitras

It may sound like something of a truism to say that textual fluidity and
recensional complexity are ubiquitous features of Mahayana siitra liter-
ature,’ after the many important discussions of this issue which have been
published in more or less recent years.* In his influential overview of the
study of Indian Mahayana, David Seyfort Ruegg criticised the application
of the notion of a single Urtext to the study of these texts, describing the
situation presented by our scriptural sources in these terms:

What we seem to have before us in such cases is, instead, records of a
set of teachings/ideas/narratives in parallel wordings, oral or written,
that are all somehow linked with a more or less compact—but
nevertheless not univocally expressed—Siitra tradition that came to be
expressed in distinct recensions.’

And, indeed, it is a very common experience for anyone who approaches
Mahayana sitras from a philological point of view, comparing various
witnesses of the “same” scripture (Sanskrit manuscripts, Chinese and
Tibetan translations, etc.), to come across various (and often extremely
complex) patterns of textual differentiation and variation (see, for
example, Skilton 1999; Zacchetti 2005: 42-50; Schopen 2009: 206—
214)—for example, just to mention some of the most common forms,
addition of words and sentences, use of different wording, and
transposition of passages.

In fact, in the context of the widespread, systematic variation reflected
by this literature, even the deceptively self-evident notion of ‘“same”
scripture or text becomes difficult to define in a conceptually satisfactory

3In this monograph I use “sitra” and “sitra literature” essentially as modern
Buddhological categories. It is important to state this clearly, especially because for
the class of texts discussed in the present study, Prajiiaparamita scriptures, the
category of siitra does not seem to be used in Indic manuscripts (see Karashima,
2015: 116). It is, however, used in commentarial literature (see below Chapter 2.2
with n. 66).

4 See, for example, von Hiniiber 1980; Seyfort Ruegg 2004: 20-24; Schopen 2009;
Silk 2015. Needless to say, this feature is also shared, to varying degrees, by other
types of Buddhist literature (see also the Conclusions below).

5 Seyfort Ruegg 2004: 22-23.
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way, and the notion of “the text” should be always taken as pointing to
something dynamic and functional, rather than substantial. For these
reasons, to describe Mahayana siitras I prefer to adopt instead the notion
of the “scriptural (or textual) family”: that is, a set, comprised of a
plurality of textual instantiations (manuscripts, translations, etc.) and
characterised by complex patterns of relationship (similarity and
divergence). An analogy that springs to mind here is that of a set of
variations based on the same musical theme. Indeed, V.S. Sukthankar
used the same image in his memorable description of the situation and
tasks confronting the editors of the Mahabharata, whose textual tradition
presents problems partly similar to those encountered in the study of
Buddhist siitra literature (cf. von Hiniiber 1980: 32-33):

The Mahabharata is not and never was a fixed rigid text, but is [a]
fluctuating epic tradition, a theme avec variations, not unlike a popular
Indian melody. Our objective should consequently not to be to arrive
at an archetype (which practically never existed), but to represent,
view and explain the epic tradition in all its variety, in all its fullness,
in all its ramifications. Qurs is a problem in textual dynamics, rather
than in textual statics.®

As I have argued elsewhere (Zacchetti, 2015: 177-178), the notion of
“scriptural family” is particularly appropriate for describing the situation
we face in the study of the important subset of Mahayana literature known
as the Prajiiaparamita (Perfection of Insight), which is also the subject of
this study.

While such textual fluidity is found reflected even in manuscripts of
the “same” scripture (i.e., scriptural family) produced and used in the
same area at the same time,’ naturally enough it tends to be magnified by
the dimensions of the available textual tradition: the quantity and signi-
ficance of textual variations is usually correlated to the number of avail-
able witnesses of a given scripture (Indic manuscripts, and translations,
mainly in Chinese and Tibetan), and to the breadth of their geographical
and temporal distribution.

6 Sukthankar 1944: 128.

7 See the enlightening analysis of the Bhaisajyaguru-siitra manuscripts from Gilgit
provided by Gregory Schopen (2009: 193 ff.). As we shall see, the Larger Prajiia-
paramita, likewise, presents a similar situation in the upper reaches of its long
history (see Chapter 4.2 below).



The Life and Growth of Mahayana sitras 9

What are the causes of this state of affairs? There has been a certain
tendency, in some of the most important scholarly discussions of this
subject, to focus on the origins of the textual transmission of Mahayana
sitras by framing the discourse in terms of a critique of notions such as
(single) urtext or archetype.® The rejection of these notions as useful
categories for reconstructing the history of Mahayana scriptures has
constituted a healthy reaction to an entrenched “classicist” notion of text
which has for long informed, more or less consciously, the modern
scholarly understanding of Buddhist texts and, more crucially, influenced
the resulting editorial practices.

8 See, for example, Seyfort Ruegg 2004: 20-22. A particularly clear and vivid
description of a possible scenario accounting for recensional differentiation, ab
origine, of early Buddhist texts is offered by Silk 2015: 207: “Let us begin with a
scenario: the Buddha wanders through various regions of the Gangetic plane,
sharing his doctrine with a variety of individuals and communities. He does this,
beyond a shadow of a doubt, orally, and he may have varied his linguistic
presentation according to local dialects. We can probably also accept that he had a
variety of themes to which he returned again and again. Or to put this another way:
it is entirely plausible, if not overwhelmingly likely, that the Buddha, preaching far
and wide, presented ‘the same’ sermon more than once, but in different terms, and
perhaps organised somewhat differently.... then it seems entirely acceptable that the
utterances of the Buddha, even if remembered by (some) members of his audiences
verbatim, nevertheless circulated from the very beginning in multiform. It would
simply be impossible to take a single presentation of a teaching of the Buddha—a
single instance of a sermon delivered at a unique time and place—and then consider
that other teachings around the same topic ... constitute mere variants or recensions
of that arbitrarily privileged ‘original’ sermon. There is simply no way to assign
such a priority to any given event—and thus, in this scenario, there is just no way to
apply a stemmatic analysis to the resultant textual tradition” (cf. also Salomon 2018:
57-58 for a similar reconstruction).

In fact, a similar situation, entailing an almost aboriginally multiple codification
of a text (in this case, a plurality of recensions starting with the transmission of the
text immediately after its initial transcription under Pisistratus) was already
described by Friedrich August Wolf with respect to Homer in Chapter xxxviii of his
famed Prolegomena: “Nam fac, quod ne aliter quidem fingi per historiam licet,
decem vel viginti exemplaria post primum illud scriptura tentamen a viris privatis,
ut puta a rhapsodis, facta esse: annon in ea statim plurimas variationes inferri
oportuit, partim ex variis recitandi modis, partim ex ingeniosa libidine describen-
tium?” (Wolf 1795: clxxi—clxii); for an English translation, see Wolf 1985: 156:
“For suppose (what history does not permit us to imagine in any other way) that ten
or twenty copies had been made by private men—for example, by rhapsodes—after
that first attempt at writing: a number of variations would necessarily have been
introduced into them at once, partly because of the various modes of recitation,
partly because of the ingenious caprice of the scribes”.
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Of course, not all the differences we can find among the various
witnesses of a scriptural family can be explained as stemming from an
original plurality of transmission lines. Another important factor is the
variation of the original readings that occurred during the course of
textual transmission. This becomes particularly clear when we face large
textual traditions, attested by significant numbers of witnesses (both early
and late). Here careful comparative analysis may allow us, at least in
some cases (e.g., agreement of a number of early witnesses versus later
ones), to infer with a reasonable degree of confidence the early reading
of a particular passage (of course, not necessarily the original reading!),
and, as a result, to identify later developments based on it.? In other words,
in this scenario it is not the case that, for example, two different readings
of a given passage, A and B, were necessarily originally and (at least in
principle) synchronically differentiated; rather, reading A was changed
into reading B as the result of a diachronic process of variation.'

This—intentional diachronic variation, as distinguished from aborig-
inal recensional differentiation—is the focus of the present work. My aim
in this monograph is not so much to investigate the morphology of this
complex phenomenon, but rather, to discuss the formative process under-
lying it, and to analyse some of its causes.

We encounter many different types of textual variation in Mahayana
sitras, and as a result, one can think of several possible reasons to explain
them.!" The performative nature and modular structure of these texts ob-
viously played a role in producing fluidity and recensional diversity.'?

° For a penetrating discussion of different typologies of addition to (or “interpolation”
into) Mahayana siitras, see Nattier 2003: 49—63.

10 Tt is important to stress that this diachronically linear process (from reading A to
reading B) is not the only pattern of variation encountered in this literature. In his
study of the Bhaisajyaguru-sitra manuscripts from Gilgit, Schopen (2009: 206—
214) has analysed several instances of textual variation which are better explained
as synchronic parallel developments. As he puts it in the concluding section of his
article, “the very great differences in the linguistic shape of the various texts of the
Bhaisajyaguru-siitra that can be seen at sixth/seventh century Gilgit cannot be a
visible function of chronology or development over time”.

See also the remarks in Seyfort Ruegg 2004: 22 n. 27.

Silk 2015: 208; Zacchetti 2005: 44—46. In this connection, Paul Harrison’s charac-
terisation of this phenomenon is worth quoting at length: “It is useful to think of
sitra texts not as fixed quantities, but as prompt books or scores, which could be
performed vistarena or samksiptena (i.e., in amplified or condensed form), and
therefore we might also expect this aspect of their character to be reflected in the
manuscript tradition. A further consideration relates to the distinction between

]
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But another, equally important factor was the fact that when these texts
were recited, put to use for various purposes (ritual, etc.), or copied and
transmitted across time and space, they were also interpreted. And at
times, interpretations of words and passages (which we can call glosses)
ended up being absorbed by the texts themselves, in the process
modifying the texts to varying degrees. In this connection, it is important
to clarify at the outset that while one can notice, in the diachronic devel-
opment of many Mahayana siitras, a general tendency towards textual
expansion,? this should not, by any means, be taken as a fixed rule.'*

To exemplify these points, I will quote here one passage from Chapter
Nine of the Sanskrit Vimalakirtinirdesa (§ 8), selected quite at random
out of many similar examples one could quote from Mahayana siitra
literature. Here the Buddha Gandhottamakiita is giving some recommen-
dations to a sizeable group of Bodhisattvas from his buddhaksetra who
are about to set off on a journey to the backward and dangerous Saha
world. He invites them to keep a low profile:!* during their excursion they
should not arouse the jealousy of the inhabitants of the Saha world by
showing off their beautiful appearance, nor should they display contempt
or hostility towards them. The reason for this is given by the Buddha with
the following words:

tat kasmad dhetoh | akasaksetrani hi buddhaksetrani, satvaparipakdya
tu buddha bhagavanto na sarvam buddhavisayam samdarsayanti.'®

Why? Because Buddha-fields are fields of empty space, yet, for the
purpose of bringing beings to maturation, the Buddhas, the Lords do
not show [their] Buddha-domain/realm in full.

what we might call ‘hard’ and ‘soft’ parts of the text, i.e., those portions (the ‘hard’
or ‘firm’ parts) whose memorisation is not difficult, or which are so distinctive that
little or no change can be expected, and those which are ‘soft’ insofar as they can
easily have other, equally plausible elements substituted, without any loss of
overall coherence” (Harrison 2010: 240-241).

13 This general pattern of textual development can be clearly perceived, for example,
in the Vajracchedika prajiiaparamita: see Harrison and Watanabe 2006: 99-103;
Harrison 2010: 241.

14 See for example Seyfort Ruegg 2004: 23; Zacchetti 2005: 46 with n.185.

15 For a parallel instance of this interesting motif in the Larger Prajiiaparamita, see
GZJ § 1.82 in Zacchetti 2005: 164—165 and 272.

16 Vimalakirtinirdesa folio 56b3—4 (ed. 2006: 93).
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The reading of the Sanskrit text is essentially confirmed, with some vari-
ants, by both the Tibetan and (less clearly) Kumarajiva’s translations.'”
However, it seems fair to say that the meaning of this passage remains, at
first sight, a little cryptic.

In contrast with all the other versions, the third surviving Chinese tran-
slation, the one produced by the celebrated translator Xuanzang in 650
CE, presents, at this point (as is also the case elsewhere), a considerably
expanded text (the portions missing from other witnesses are underlined):

FRLLE ? #E R T — UL Bz u%ﬁ%ﬂiﬁi?%é” REGER
T - A B - REVERE L B > ST -

"7 de ci’i phyir zhe na || rigs kyi bu sangs rgyas kyi zhing ni nam mkha’i zhing ste |
sems can rnams yongs su smin par bya ba’i phyir sangs rgyas bcom ldan ’das rnams
ni sangs rgyas kyi yul thams cad mi ston to (Study Group on Buddhist Sanskrit
Literature 2004: 368). Kumarajiva: D& ? + 4B+ » BAIEZE - KA A
WAEEESE NEE > A BEBREEFLH Weimojie suo shuo jing 4EFESEFTER 4%
T 475 [XIV] p. 552b25-26; Lamotte 1962: 326 n. 11). One can notice here some
discrepancies with the Sanskrit parallel: buddhaksetrani appears rendered as “the
[Buddha] lands of the ten directions” (77 1 ); corresponding to satvapari-
pakaya Kumarajiva’s version has “in order to convert ({k = paripaka) those who
are inclined to a lesser teaching” (R AR EEESE/NEE); “their [i.e., of the Buddhas]

7 1) corresponds to buddhavisaya. All in all, I would not rule

out that at least some of these discrepancies might be due to the translators’

interpretative, rather than literal, way of rendering their original text.

The earliest Chinese translation of the Vimalakirtinirdesa (Weimojie jing 4EFEE

548 T 474) is transmitted in the canon under the name of Zhi Qian 37 3, but
Michael Radich has argued, in a recent study (see He [Radich] 2019) that this “is
a revision of a Zhi Qian original text by Dharmaraksa or someone very closely
associated with Dharmaraksa’s circle” (ibid. p. 16). T 474 differs, in the present
passage, from Kumarajiva’s version in that it seems closer to the Sanskrit text, with
the exception of the very end of the passage: FfDUE ] ? (b L EZE » sE(fhiiE
B A BIREAIE (T 474 [XIV] p. 532b16-17); “Why? Buddha-lands are
empty space, it is just that the Buddhas, the World-honoured Ones, in order to save
people, show to them their [buddha-lksetras” (cf. na sarvam buddhavisayam
samdarsayanti in the Sanskrit text). In my opinion, also the text witnessed by T 474,
without na sarvam, makes sense, and could represent an original variant reading
(rather than a translation error). It seems, in fact, also reflected by Xuanzang’s
expanded reading of this passage GREFFEFE G T).
[Note: On a relatively minor point here, Tibetan thams cad following sangs rgyas
kyi yul clearly understands sarvam as modifying buddhavisayam, rather than as a
sentential adverb, as Zacchetti understood the Sanskrit, “in full”. However, Kuma-
rajiva’s 537 indeed agrees with this adverbial understanding.—Eds.]
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b T EIE > SR FEH (Shuo Wugoucheng jing sREFSERELL T 476 [XIV]
p. 579¢25-28).'8

Why? Good men, all the [Buddha] lands are like empty space. The
Buddhas, the World-honoured Ones, in order to bring sentient beings
to maturation, manifest all sorts of Buddha-lands in accordance with
the beings’ inclinations: [so] some [buddhaksetras] are defiled, while
some others are pure, without a defined characteristic; and yet all
Buddha-lands are actually pure, without differences.

As we can see, while some parts of this passage correspond very closely
to the Sanskrit text, especially in the beginning,' it also contains some
notable differences. First of all, Xuanzang’s text presents a variant in the
predicate of the second sentence of the passage: whereas the Sanskrit has
na sarvam buddhavisayam samdarsayanti (“‘[the Buddhas] ... do not show
[their] Buddha-domain/realm in full”), it reads “[the Buddhas] ...
manifest all sorts of Buddha-lands” (RIFf&EFE[E1). Since here Xuan-
zang’s text agrees, in essence, with the reading found in the earliest ver-
sion (T 474) (“show ... their [buddha-]ksetras”, see n. 17 above), whereas
the reading attested in the Sanskrit is already found in Kumarajiva’s
version (“N5%E7), we can conclude that in this specific point, the textual
tradition branched off at an early stage in the history of the Vimalakirti-
nirdesa.

But apart from bearing witness to this early recensional variation,
Xuanzang’s text also contains what look like significant additions not
found in any of the other surviving witnesses of this passage: the very
statement that the Buddhas “manifest all sorts of Buddha-lands” is further
specified by pointing out that they do so “in accordance with the beings’
inclinations” (& & & & BT 4% ), and then by fully unpacking the
implications of this statement at the end of the passage.

Although it would not be impossible to think of alternative scenarios,
the most likely explanation of Xuanzang’s enlarged reading is that it

18 See also Lamotte 1962: 326.

19 The initial portion of Xuanzang’s translation of this passage (FTLLE o] ? =58
T —UIB - B ZE o S B ARG A IE .. seems a fairly literal
translation of the corresponding Sanskrit text (tat kasmad dhetoh | akasaksetrani hi
buddhaksetrani, satvaparipakaya tu buddha bhagavanto ...). One can note only two
minor differences: the vocative 5351 (= *kulaputrah), which is missing from
the Sanskrit but is found in the Tibetan translation (rigs kyi bu); and the elliptic —
YIE+ for buddhaksetrani, probably influenced by Kumarajiva’s parallel choice
(+J7E 1, see n. 17 above).
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reflects for the most part what he read in the original Indic manuscript he
used for his translation.?

20 On the textually developed nature of Xuanzang’s Vimalakirtinirdesa translation in
general, see Lamotte 1962: 12. In his analysis of the Chinese translations of the
Vajracchedika prajiiaparamita, Paul Harrison noticed a similar tendency to textual
expansion in Xuanzang’s version of that scripture as well. He mentioned two
possible interpretations of these expansions: “In some cases the Chinese transla-
tions contain material which we may assume was present in Indic versions still
inaccessible to us, which may remain so indefinitely. This is especially true of
X[= Xuanzang’s translation]. However, there is another possibility, which is that
Xuanzang in particular amplified the texts himself, i.e., ‘performed’ them vistarena
as he translated them. There need not be anything inauthentic about the versions of
the text so produced, especially if he did this in Sanskrit first (or even perhaps if
he did it in Chinese). He would thus have been part of a long tradition of Indic text
recitation, according to which it was regarded as appropriate and meritorious to
give the sitra one was reciting its most elaborate possible form, the ‘full monty’.”
(Harrison 2010: 242; cf. also, on a similar tendency toward expansion in Xuan-
zang’s Larger Prajiiaparamita translations, Seishi Karashima’s “Introduction” in
Karashima and Tamai 2019: viii n. 3). This alternative scenario is perhaps more
credible in the case of expansions of standard lists of terms, where, in a sense, the
enlarged reading could be considered as being already virtually present in the
shorter text. A well-known example from the Vajracchedika is the list of notions
(samyjiia) of selfhood which occurs several times in this scripture: whereas all the
other witnesses (Sanskrit manuscripts, Chinese and Tibetan translations) consist-
ently have a list of four items, Xuanzang’s translation presents an extended list of
nine items (see for example T 220 [VII] p. 980c18-21), which has parallels in
Larger Prajiiaparamita texts (for references see Zacchetti 2005: 207 and 327-329
[§ 3.2]. The passage I have quoted here from the Vimalakirtinirdesa, however, is
clearly a different case, as in this case we are confronted by far more conscious and
complex set of exegetical interpolations, as opposed to the mere expansion or
“activation” of stock lists. I would also rule out that these are glosses introduced
into the text by the translator. While this did happen, as we shall see, in earlier
translations, at the time of Xuanzang’s “new translations”, the organisation of
translation teams had undergone important changes. One of the key aspects of this
reform (see Tso 1990: 104-105; Funayama 2013: 56) was precisely the elimination
from the translation process of oral exegesis for the audience’s benefit (which had
characterised the preceding, pre-Sui translation teams). Although the original
scripture was still subject to an in-depth analysis (Tso 1990: 106), this was
essentially functional to the production of the translated text. In this period, Budd-
hist translations were produced by selected state-sponsored (and state-controlled)
teams of specialists through a complex, multi-stage assembly-line process, with
multiple levels of checks and controls. While Xuanzang’s translations were never
mechanically literal (see Delhey 2016: 72—73), it is hard to believe that he could
have felt free to tamper with his original text in such a significant way under the
eyes of his team—all the more so, since during his last years he was under
considerable pressure from (and unsympathetic scrutiny by) the Tang court [Note:
Zacchetti indicated that he wanted to insert here a recommendation that readers see
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While all this can give us a taste of the complexities in the textual
history of Mahayana siitras, as evoked at the beginning of this chapter, at
least one thing seems sufficiently clear: Xuanzang’s expanded reading
looks like an attempt to make some sense out of a comparatively opaque
passage, making explicit some of the ideas implicit in the original reading
(which, in this case, was probably very close to the text found in the
earliest version [T 474]). So, in other words, this textual expansion re-
sembles—indeed is—a commentary, probably originating from glosses
on the original reading, which at some point during the textual history of
the siitra (and in a particular branch of its tradition) was absorbed by the
main text. Another noteworthy piece of information that we can extract
from the comparison of all witnesses of this passage is that Xuanzang’s
enlarged text does not represent, in absolute terms, a later, but rather a
lateral development—in other words, a side-branch (as far as this specific
passage is concerned). This is an important point, because, as I will show
below (see especially Chapter 4.3), paying attention to textual develop-
ments such as this can sometimes allow us to identify specific recensions,
reflecting particular (local or otherwise) exegetical traditions and textual
cultures, which we are occasionally able to pin down to specific historical
and cultural contexts.

Liu Shufen, forthcoming, on events in 655 surrounding accusations of self-contra-
diction in the proceedings of Xuanzang’s group, and for some interesting reflec-
tions on the dynamics at work behind this incident; and also on further tensions
between Xuanzang and the throne in the period ensuing.—Eds.]. Martin Delhey
has submitted to a very careful analysis Xuanzang’s translation technique as re-
flected by a portion of his version of theYogdacarabhiimi (T 1579). In his conclu-
sions (which, of course, do not necessarily apply to other translations), Delhey
writes that Xuanzang “does not hesitate to make small additions or changes in order
to make the sense more clear, but in the chapters considered here, he generally does
not introduce major changes in the text in accordance with his own interpretation
and dogmatic views. He also abstains from adding long comments on the original
text” (Delhey 2016: 73).






2 The Larger Prajiiaparamita and Its Earliest Surviving
Commentary

The passage discussed at the end of the preceding chapter exemplifies a
situation which is common in Mahayana sitra literature. The reconstruc-
tion of the process of textual expansion underlying passages such that
from Xuanzang’s Vimalakirtinirdesa translation must largely rely on our
imagination, and hence remain, to a certain degree, speculative. There is,
however, at least one notable exception: we have a unique set of sources
which, due to a rare combination of historical circumstances, allows us a
surprisingly direct glimpse into a process of textual development not too
different from that sketched above.

2.1 Enter the Da zhidu lun

The main character of this story is the famous commentary to the Larger
Prajiiaparamita generally known as the Da zhidu Ilun K% % 3@
(*Mahaprajiiaparamitopadesa;*' hereafter DZDL) and translated into
Chinese by a team led by Kumarajiva at the beginning of the fifth century

CE (between 402 and 406 CE).** According to our sources,” only the

21 On this reconstruction of the DZDL’s Sanskrit title, see Demiéville 1950: 374 n. 1
and Lamotte III p. vii—viii. On upadesa as a fundamental exegetical genre, tradi-
tionally linked to the figure of Mahakatyayana, see Tournier 2017: 342-344. The
DZDL itself explains upadesa as being characterised by the catechetic question-
answer form (T 1509 [XXV] p. 308al7; tr. Lamotte V p. 2302; see also Tournier
2017: 342), widespread use of which is indeed one of the most salient formal cha-
racteristics of our commentary (see Chapter 5.4 below). In Sengyou’s (f& 14, 445—
518) Chu sanzang ji ji H=jizc 5 T 2145 (hereafter CSZJJ), the Chinese title of
the commentary is mainly given as Da zhi lun K% (see e.g., T 2145 [LV] p.
11a16 and passim).

22 These are the dates provided by the colophon to the DZDL (CSZJJ T 2145 [LV] p.

75b11-13; see n. 23), according to which the translation of the commentary was

started in the summer of the fourth year of the Hongshi 54%4 era, and completed at
the end of the seventh year, on the 27th day of the 12th month (corresponding to

February 1st, 406 CE). Curiously for a document of this kind, Sengrui’s preface to

the DZDL (see n. 23) does not provide any date for the translation.

Our main sources on Kumarajiva’s translation of both LP (= Kj) and DZDL (the

two translations were closely related) are (all first hand, and preserved in the

23
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first part of Kumarajiva’s version (which is the only available witness of
this commentary)* represents a complete translation, while the rest was
drastically abridged by the translator.” The text we possess nowadays
confirms the traditional account, for there is little doubt that our extant
DZDL consists of two very different commentaries, even from the point
of view of their exegetical approaches: the first, consisting of extremely
detailed comments on relatively short passages (at times even on single
words), comprising the initial part of the text, from its beginning to the
end of scroll 34 (T 1509 [XXV] p. 314b18; this is the part translated into
French by Lamotte I-V); the second, starting from scroll 35, on average
providing shorter comments on longer passages of the base text.?

CSZIJ): an anonymous note (Da zhi lun ji K% wzc—a colophon compiled after

the translation of the DZDL, also entitled chu lun houji Hw{&sc; T 2145 [LV] p.
75b9-18); and Sengrui’s prefaces to Kj and DZDL (T 2145 [LV] pp. 52¢27-53b27
and 74c11-75b8 respectively; for a translation of the latter, see Shih 1980: 321—
328). Both colophon and DZDL preface are also found at the beginning and the
end of the commentary; a Japanese translation of all these documents is provided
by Nakajima 1997: 90-96 and 291-296. There is a rather substantial literature on
these documents and the complex translation process they describe: for example,
see Demiéville 1950: 384-389; Lamotte III p. xlv—xlviii; Shih 1980: 315-316;
Chou 2000: 63—68; Felbur 2018: 209 n. 29 and 230 n. 140; for a recent annotated
English translation of Sengrui’s prefaces, see Felbur 2018: 209-234.

A possible exception are the two manuscript fragments of a Larger Prajiiaparamita
commentary in Chinese found in Kuga County (JEE¥EH%, site of the ancient Kucha),
Xinjiang Province, and datable on paleographic grounds to before the middle of
the fifth century CE (Chou 1992: 96). These fragments (edition in Inokuchi 1980:
40-45, with facsimiles Pl. XXV-XXIX; cf. also Chou 1992: 67-70) bear the title
Mohebanreboluomi youbotishe [EZH IS SR BB HE (*Mahaprajiaparami-
topadesa), which is also attested in some Dunhuang manuscripts of the DZDL
(Inokuchi 1980: xv). They are strongly reminiscent of the DZDL and yet display
some considerable differences (for a summary, see Chou 1992: 96-98). On these
manuscripts, whose obvious intrinsic interest equals the difficulties posed by their
historical interpretation, see the detailed study by Chou Po-kan (1992), who seems
to be the only scholar to have paid attention to these remarkable sources. Chou
thinks that this commentary was translated (somewhere between Liangzhou Ji )
and Kucha) earlier than the canonical DZDL (between 385 and 400 CE), under the
Later Liang {£’5, and possibly reflecting a different Indic original (Chou 1992:
96-97).

25 See Sengrui’s DZDL preface (in CSZJJ T 2145 [LV] p. 75a16-17 and a28-b1) and
the colophon (CSZJJ p. 75b15-18). It is possible that Kumarajiva’s choice to trans-
late in full the first part of the text reflected a project in itself—to provide, in the
countless, long definitions and discussions of key terms of the text, a reference
work for the Chinese Buddhists of his age.

26 See also Demiéville 1950: 388-389.

24
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The DZDL is generally attributed by the East Asian Buddhist tradi-
tions to Nagarjuna—an attribution which is completely unknown (as is
the text itself) to Indian and Tibetan sources, and is not generally accepted
by modern Western scholarship. The authorship of the DZDL, its nature,
and its sectarian background have been hotly debated issues in the
twentieth century, and for want of a scholarly consensus, they remain, to
some extent, open questions even today.?’ Given the uniquely authori-
tative and even foundational role played in East Asian Buddhism by the
DZDL, this is in fact an issue which transcends the boundaries of a purely
academic debate.

While the issue of the DZDL’s authorship is not particularly signifi-
cant from the particular point of view adopted by the present study, I think
that the facts I will present in the following chapters can cast new light
on the geographical milieu and the nature of this fundamental commen-
tary, and I will come back to these issues below. For the moment, suffice
it to say that I consider the DZDL as being largely (with all the important
qualifications suggested by Chou 2000 and 2004) the translation of an
Indic text.”® In this connection, it is also important to observe that both
our main (and first-hand) sources on the DZDL’s translation (Sengrui’s
preface and the colophon to the text; see n. 23 above) mention—if
somewhat confusingly—the original Indic manuscript of the commen-
tary.”

27 Important discussions of the DZDL’s authorship include Lamotte III, viii—xliv;
Hikata 1958: lii-Ixxv; Yinshun 1990; Chou 2000: 10-14; Takeda 2000. For a
detailed account of some of the main theories about the author of the DZDL, see
Katd 1996: 35—42 (the author goes on to suggest that Kumarajiva might have been
the author of the DZDL.: see Id. pp. 46 ff.); Travagnin 2018: 255-257. The position
assumed on this issue by Chou Po-kan is distinct from the traditional debate
(although partly anticipated by Hikata’s discussion), in that he rightly draws
attention to the complexity of the translation process, and the active role played by
the Chinese members of Kumarajiva’s team in shaping the DZDL (Chou 2000: 62—
102 and 2004). He certainly had the merit of constructively problematising the
notion of authorship in this text, although only on the side of the translation process.
By the same token, the nature of the original used by Kumarajiva should also be
scrutinised (cf. Chapter 5.2 below).

On the DZDL as a genuine translation of an Indic original, see also Saitd’s conclu-
sions to his analysis of the very interesting Mitlamadhyamakakarika quotations
found in the commentary (Saitd 2003: 29).

See CSZJJ T 2145 (LV) p. 75a15-16 (Sengrui’s preface) and p. 75b14—18 (colo-
phon). The descriptions of the original text and its size provided by these two
sources are, however, in part unclear and contradictory, and remain open to
different interpretations. On this issue see Chou 2000b: 156—157; on the original
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Among the many peculiarities of this commentary, its history deserves
a special mention. It has been, unquestionably, a history of success.*® And
yet, if we are to trust the silence of Indian and Tibetan sources, the DZDL
may have started its impressive career as a rather marginal scripture. If
so, then it is certainly fair to say that it was extremely fortunate in its
encounters with translators: twice in its long life, the DZDL met the right
person at the right moment—first Kumarajiva, and then, some 1540 years
later, Etienne Lamotte. Interestingly, both these great translators ap-
proached this commentary with an agenda which seems to have been at
least in part similar: both sought to make the DZDL the key reference
work for the Buddhist studies of their time and place (fifth century Bud-
dhist China, and twentieth century Western Buddhological academia).’!

of the DZDL as described by Sengrui, see also Shih 1980: 315-316 and 325. In his
DZDL preface, Sengrui refers, somewhat confusingly, to the original of the
commentary—i.e., the full text, before Kumarajiva’s abridgment—as the “abridg-
ed text” (liie ben W&A, CSZIJ T 2145 [LV] p. 75a15). What this characterisation
precisely means remains uncertain (see also Chou 2000b, loc. cit.), but I tend to
agree with Demiéville’s view that it probably reflects common ideas about the real
archetypes of Mahayana scriptures as being of gigantic dimensions, of which those
actually circulating are but reductions (Demiéville 1950: 389; see also Shih 1980:
325 n. 27). One could add that this notion is all the more plausible, given that the
DZDL itself maintains similar ideas: see, for example, the interesting passage on
texts found at the very end of the commentary (T 1509 [XXV] p. 756a26-b11), on
which see Durt 1988: 131.

30 For a detailed study of the use and influence of the DZDL in China down to the
Tang, see Ono 2001; on the early study and interpretation of the text, see Satdo 1973.
For a more general but nuanced appreciation of the cultural significance of the
DZDL, see Durt 1993. On the role played by this commentary in modern Western
and East Asian Buddhist studies, see Travagnin 2018.

On the implicitly programmatic nature of Kumarajiva’s translation, see Chou 2000:
6. Lamotte’s choice of the DZDL as a long-term project was initially dictated by
temporary circumstance: according to Demiéville (1950: 376), during the Second
World War, in occupied Belgium, Lamotte did not have access to Tibetan sources,
and this fact initially led him to the study of a text not transmitted through a Tibetan
translation (see also Durt 1985: 9). The first volume of his Traité appeared in the
Spring of 1944, and a few weeks later Lamotte barely survived a bombardment of
Louvain (Ryckmans 1987: 198-199). Even if his choice of the DZDL may have
been dictated by these specific historical circumstances, the idea of providing, with
his translation, access to a comprehensive reference work on Buddhist thought—
clearly reflected by the structure of his annotated translation, with some notes
amounting to “véritable articles” (Demiéville 1950: 379)—is already clearly ex-
pressed in the preface to the first volume of the Traité (1944: xvii—xviii). The sys-
tematic intention underlying Lamotte’s work further increased from the third vol-
ume of the Traité on, with the provision of monographic treatment of important

3
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And, we have to say, both achieved a spectacular success, projecting, all
of a sudden, the DZDL to the Buddhological forefront of their respective
ages, and firmly establishing it as an authoritative exegetical work and
even encyclopaedia, with deep, lasting, and often unacknowledged ef-
fects on, respectively, East Asian Buddhism and modern Buddhology.*?
Rightly so, I should like to add, because the intrinsic merits of the DZDL
are far greater than my narrative may suggest.

This bibliographical epic might obscure yet another remarkable fea-
ture of this commentary, which is crucial for my study: the fact that it has
a unique position in historical terms. To the best of my knowledge, this
is the earliest surviving Indian Prajiiaparamita commentary,” and pro-
bably also one of the earliest Indian Mahayana siifra commentaries in
general.

2.2 The Larger Prajiiaparamita Literature: An Overview

Before we discuss the implications of this fact, it is important to say few
words on the text commented upon by the DZDL, the Larger Prajiiapara-
mita (Larger Perfection of Insight, hereafter LP). As already highlighted

topics in extensive separate introductory notes to the relevant sections of the trans-
lation (see e.g., Lamotte III pp. 1119-1137 and passim).

32 See, for example, Hubert Durt’s general article on the Mahayana for the Hobogirin
(1994), in which the DZDL plays an important role (see e.g., Id. pp. 771-772, 781,
783-786); on the DZDL’s influence on modern Japanese Buddhological diction-
aries, see Demiéville 1950: 378. One can speculate that the idea of a neat divide
between Mahayana and “Hinayana”, often assumed by modern Buddhology before
the late 1970s, may also have been influenced to some extent (and probably via
Japanese scholarship) by the conceptualisation of the two vehicles typical of this
commentary (see e.g., Durt 1988: 126 ff.), where their contraposition is systematic
to the point of dictating the very structure of its exposition.

33 Lamotte (III p. ix) considered the author of the DZDL to have been active at the
beginning of the fourth century CE in Northwestern India, but his arguments were
criticised by de Jong (1971: 109; cf. also Schopen 1999: 293 = 2005: 76). On pre-
DZDL Larger Prajiiaparamita exegesis, see below (Chapter 5.3). Mention should
be also made of the early commentaries on the Vajracchedika prajiiaparamita
ascribed to Asanga and Vasubandhu (see Conze 1978: 64; Zacchetti 2015: 194).
We know from early bibliographical sources that a substantial exegetical literature
based on translations of Prajiaparamita texts was composed in China before
Kumarajiva’s time, in the third and especially fourth centuries CE. Some fragments
have survived either in the canon (the third century commentary to the first chapter
of the early version of the Astasahasrika known as the Da mingdu jing KHAfE K
T 225, on which see Lai 1983), or in Dunhuang manuscripts (e.g., MS Stein 4313).
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above, “text”, in this context, should always be understood in an intrin-
sically plural sense, as a collective noun—i.e., as a textual/scriptural
family in the sense discussed before. And this is particularly true of the
DZDL’s base text, the LP, which represents an extended family of closely
related texts of varying length, usually classified according to the number
of lines as the Astadasasahasrika prajiiaparamita (Perfection of Insight
in 18,000 lines), the Paficavimsatisahasrika prajiiaparamita (in 25,000
lines), and the Satasahasrika prajiiaparamita (in 100,000 lines). However,
this classification is comparatively late, its earliest attestations dating to
the beginning of the eighth century.** During the early documented phase
of its history (third—fifth centuries CE) this scriptural family was still in
a rather fluid state, and the size of LP manuscripts known to us varied
from approximately 17,000 to 22,000 lines. For these reasons, it is pre-
ferable to use Larger Prajiiaparamita as a general appellation for all these
texts.*

Apart from (and in parallel with) these quantitative variations, the
texts, or witnesses, belonging to the LP family can also be subdivided
into several groups—which I prefer to call recensions**—on the basis of
significant qualitative textual affinities (especially, shared distinctive
wording, presence of converging textual developments, etc.).

I list below the most clearly defined of these recensions. It is important
to stress that this provisional classification focuses on the content and
wording of specific passages; other criteria may result in different classi-
fications. As I pointed out elsewhere, LP witnesses also fall into two
groups, depending on the character of their final portion—some have an
extended conclusion, and others a shorter one. This distinction cuts across
the recensions described here (see also the discussion of PvsP[TibPk]
below).”’

3 See Zacchetti 2015: 176, and cf. n. 65 below on Arya-Vimuktisena’s use of the
category PaiicavimSatisahasrika. Some simple classifications of Prajiiaparamita
literature based on quantitative criteria are already attested in sources dating back
to the fourth and fifth centuries (see Hikata 1958: xix—xxiii; cf. also Zurcher 2007:
339-340 n. 182).

35 See Zacchetti 2005: 3741 and 2015: 185.

% On the importance of this second classification of LP texts, see Zacchetti 2015: 186
ff. On LP recensions, see also Zacchetti 2005: 42—49.

37 See Zacchetti 2005: 22—-23 and 46 n. 184; cf. Karashima et al. 2016: viii.
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1.

1.1 A particularly well-defined*® and historically significant recension
has as its chief representative the relatively complete (and still largely
unedited) main Larger Prajiiaparamita manuscript belonging to a
Buddhist library discovered in 1931 in Naupur near Gilgit (von Hiniiber
2014: 79)—perhaps the single most important LP text we have (hereafter
LPG)*—and several related texts. LPG, which originally consisted of
307 folios,* can be dated with considerable precision, on the basis of its
colophon, to the first quarter of the seventh century,* during the pro-
Buddhist Palola Sahi dynasty, which ruled in the Gilgit area between the
late sixth and early eighth centuries CE.** The title of the text, as attested
by some chapter colophons, is simply Prajiiaparamita.®® It is worth notic-
ing that this title may have already been something of a conservative
feature at the time when LPG was copied, for, as pointed out above, we
know that more specific titles reflecting a quantitative classification of
Prajiiaparamita literature had already been adopted in the previous cen-
tury.

38 See Zacchetti 2005: 4243 n. 174; see also Yamaguchi 1984: 11-12.

% On this manuscript, see von Hiniiber 2014: 102; Zacchetti 2005: 19-26. A new
colour facsimile edition of LPG, much more legible than those available in the past,
is provided by Karashima et al. 2016, plates 1-251. The text is simply called Pra-
JjfAiaparamita in some of the colophons found at the end of chapters (see Zacchetti
2005: 20 n. 59-60; see also von Hiniiber 2017: 129).

40 For details on the content of LPG, see Karashima et al. 2016: vii—viii. Parts of the

original manuscript are missing or preserved separately, and not included in the

new facsimile edition (this is the case for folios 218-263, currently in the Museum
of Karachi).

On the date of this manuscript see Karashima et al. 2016: vii n. 2: the document

mentions the king Vikramadityanandin, who reigned ca. 605-625 CE. For a new

edition and interpretation of this colophon, see von Hiniiber 2017.

For a study of this dynasty, see von Hiniiber 2004; see also Jettmar 1993 and Neelis

2011: 171-179.

See, for example, folios 8r6 (prajiaparamitayam nidanaparivartah prathamah),
50v6-7 (prajiaparamitayam dvitiyah parivartah), etc., although several chapters,
especially towards the end of the manuscript, are only marked with numbers (see
e.g., folios 291vl [end of parivarta 75], 295v5 [end of parivarta 76], etc.).
Curiously, the manuscript also contains a second colophon marking the end of the
first parivarta, on f. 40r2: prajiiaparamitayah prathamah parivartah.

4
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Other LP witnesses belonging to this recension include the following
texts:

1.2 The Sanskrit Satasahasrika (mainly transmitted in late Nepalese
manuscripts; hereafter S).*

1.3 Some incomplete Sanskrit texts can also be ascribed to this recen-
sion: these are the fragments of two additional LP manuscripts from
Gilgit (hereafter LPG II and LPG III), edited by Karashima and Tamai
(2019);* as well as a fragmentary palm-leaf Sanskrit manuscript found
in Dunhuang and kept at the British Library, which has been edited by
Suzuki and Nagashima (2015).%

1.4 Another important source part of this group is the Tibetan
translation of the Pasicavimsatisahasrika included in the Kanjur, dating
to the period between the end of the eighth and the beginning of the ninth
century CE (hereafter PvsP[TibPk]).*” My classification of this transla-
tion as belonging to the LPG recension is based on its sharing specific,
significant readings with the other representatives of this family, as will

4 The portion of S relevant to the present study was edited by P. Ghosa (1902—-1914);
see p. 4 of the preface to this edition for a list of the manuscripts he used. The rest
of this immense scripture is being edited by Kimura Takayasu, and the preface to
the first volume of this edition (Kimura 2009: i—v) provides a description of the
avajlable manuscripts. Of particular interest is the rare partial palm-leaf manuscript
of S kept at the Potala in Lhasa (“ 7 +’54"”), which Kimura was able to check
only cursorily (Kimura 2009: ii).

4 For a description of LPG II-III see Karashima’s Introduction to Karashima and

Tamai 2019 (cf. also von Hiniiber 2014: 102-103). LPG II consists of 60 folios

covering different parts of the text, whereas only seven folios of LPG III survive

(Id., vii). Karashima hypothetically dates these manuscripts to broadly the same

period as LPG, “i.e., around the 7th—8th centuries C.E.” (ibid.). Concerning the

recensional affiliation of these two manuscripts, Karashima writes, “Among the
various versions, the readings of LPG II and LPG III, principally, agree with those
of LPG I, though they are not identical and contain discrepancies here and there”

(Id., viii).

As pointed out by the editors (Suzuki and Nagashima 2015: 593), this manuscript,

which is written in the same script as LPG (the so-called Gilgit Bamiyan type 1),

though found in Dunhuang, was “presumably written in northern India on account

of the script and the material used”. They further remark that “the Dunhuang
manuscript of the Larger Prajiiaparamita is close to [L]PG in its contents, script
and orthography”.

Shes rab kyi pha rol tu phyin pa stong phrag nyi shu Inga pa (D 9/P 731). For the

present monograph I have mainly used the text included in the block-print edition

of the Peking Kanjur (sher phyin, nyi~di). Conze (1978, 35) tentatively ascribes
this version to the celebrated translator Ye shes sde (active between eighth and
ninth centuries).

4
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also be shown by the Passages discussed in Chapter 3 and Appendix 1 of
this study.*® It does, however, differ in one significant respect from LPG
and S: it has a different concluding part, which includes the so-called Sa-
daprarudita story corresponding to Chapters 30-31 of the Astasahasrika
prajiiaparamita.* Nevertheless, I am inclined to consider this discrep-
ancy as an essentially extrinsic feature, less significant, for classification
purposes, than this version’s overall tendency to agree with LPG in signi-
ficant readings mentioned above. The whole portion containing the Sada-
prarudita narrative seems to have represented a textual module which
could be added to or taken out of scriptures with considerable flexibility,
as shown by the pattern of its attestation in Prajiaparamita literature.>
To the best of my knowledge, we do not possess any direct historical
information which could account for the striking proximity of this
Tibetan version to LPG. However, the existence of close political and
cultural ties between the area of Gilgit and Tibet is well documented from
a time not too distant from the production date of LPG’s manuscript.
During the eighth century, this territory, ruled by the Palola Sahi dynasty,
“became a key battleground in the struggle between the Tibetan and
Chinese empires for control of long-distance routes through the high
mountain borderlands” (Neelis 2011: 176; cf. also Sen 2003: 25). Tibetan
forces occupied Little Palur/Baltir/Bolor (i.e., the Gilgit valley, see
Jettmar 1977: 415) twice in the first half of the eighth century, in 722 and
737 (Beckwith 1993: 95 and 116; Neelis 2011, loc. cit.), and Tibetan
influence in the area also remained strong in the following years, with
ups and downs due to the Tang reaction.’! All this obviously must have
also facilitated cultural exchanges with Tibet. For example, we know of
a Buddha statue® bearing the name of the Palola Sahi king Surendradi-
tyanandin (abbreviated form of Surendravikramadityanandin, r. ca. 625—

48 See also Zacchetti 2005: 43—43 with n. 174.

49 See Zacchetti 2005: 22-23; Karashima’s Introductions to Karashima et al. 2016:
viii and to Karashima and Tamai 2019: viii.

30 In fact, although most texts of the Astasahasrika family contain the Sadaprarudita
story, this is not true of all of them: the two Astasahasrika-related sections of
Xuanzang’s Da banreboluomiduo jing lack this narrative component (see Zacchetti
2015: 183).

51 Beckwith 1993: 123; 132—137. On the Tibetan influence over Little Bolor, see also
Jettmar 1977: 421-423 and 427; Jettmar 1993: 84 ff.

32 This is part of a larger group, on which Neelis (2011: 175) writes: “These dated
bronze images donated by Palola Sahi rulers and their families belong to a larger
group of Buddhist bronze images that were produced by a local atelier of artists
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644/655 CE: see von Hiniiber 2004: 88—89 and 99), and thus datable to
the first half of the seventh century, which was kept, for a time, in Tibet.>
It is then not difficult to imagine that the same may have happened to a
LP manuscript close to LPG, which is only slightly later than this statue
and represented a fairly standardised text in the Gilgit area and beyond,
as suggested by other texts belonging to this recension. The presence of
a text close to LPG in Dunhuang (see Suzuki and Nagashima 2015),
already mentioned above, is also not difficult to account for in the light
of these historical circumstances, given that this area was under Tibetan
rule from the end of eighth to the middle of the ninth century CE.>*

Of course, the similarities between LPG and this LP manuscript from
Dunhuang could also be due to other historical reasons unknown to us at
this stage. It is important to bear this caveat in mind. In the following
pages, I will often refer to this group of witnesses as the “LPG recension”.
This definition, however, is merely used for the sake of convenience, due
to the fact that three early representatives of this recension (including the
most important one) happen to come from Gilgit. It ought not to be taken
as a reflection of the historical origins of this textual lineage, of which we
know nothing certain.

2. Another recension is represented by the Sanskrit Paiicavimsati-
sahasrika prajiiaparamita, now edited in its entirety by T. Kimura and

whose output demonstrates important links between the stylistic heritages of
Gandhara and Swat and traditions of Buddhist art in Kashmir and Tibet”. Cf. also
von Hiniiber 2004: 9 on the presence in Tibet of bronzes produced under the Palola
Sahi. This picture of intense cultural exchange between the Gilgit area and Tibet is
corroborated by Klimburg-Salter’s study of the painted covers of some manu-
scripts from Gilgit. These artefacts “belong to the same visual culture as the copper
alloy sculptures which bear inscriptions identifying donors of the Palola Sahi [sic]
dynasty” (Klimburg-Salter 2015: 400) and exerted some influence on Tibetan art.
Cf. also the bronze of a Prajfiaparamita deity with a manuscript in her hand; von
Hiniiber (2007).

33 See von Hiniiber 2004: 190 (with image no. 36) and p. 9; cf. also Neelis 2011: 175
n. 346.

However, depending on the period, the close relationship between the Palola Sahis
and the Tang empire could provide an alternative explanation (see e.g., Jettmar
1993: 84). The trade route between the Gilgit Valley and the Southern Silk Road
(eventually reaching Dunhuang) remained important even at a later stage (tenth—
eleventh centuries): see Sen 2003: 171-172.

54
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for the most part transmitted in rather late Nepalese manuscripts (here-

after PvsP[K]).® The most evident distinctive feature of this scripture is

that its text is subdivided into main sections and subsections, following

the structure of an important exegetical work on the Prajiiaparamita, the

Abhisamayalamkara.® For this reason, this recension has often been de-

scribed as the “revised” ParicavimsSatisahasrika (on the problems posed

by this definition, see below, Chapter 4.1). This text is also referred to, in

Tibetan sources, as the Eight-Chaptered Paficavimsatisahasrika,”’ be-

cause of its subdivision into the eight main partitions, or “[stages of] reali-

sation” (abhisamaya), characteristic of the Abhisamayalamkara.’® But

even apart from this conspicuous but ultimately extrinsic feature, PvsP(K)
clearly represents, from a textual point of view (in wording and structure),
a different recension from that represented by LPG.

If we set the Abhisamayalamkara section-headings aside, a number of
LP fragments from Sri Lanka® can also be associated with this textual
lineage. Apart from some small fragments inscribed on copper plaques
from Indikatusiya,” the most important LP text from this area is repre-
sented by seven gold leaves from Anuradhapura, dating to the ninth
century and containing parts of a LP scripture very close to PvsP(K). This
source—hereafter referred to as PvsP(SL)—was edited by von Hiniiber
(1983).%!

35 There is also a Tibetan translation which represents this recension and is included
in the Tanjur (Shes rab kyi pha rol tu phyin pa stong phrag nyi shu Inga pa
[D 3790/P 5188]; see Karashima et al. 2016: ix n. 14), which I have not consulted
in the preparation of this monograph.

% According to Conze (1978: 37), this “recast version” of the Paficavimsatisahasrika
prajiiaparamita might date to the fifth century, but Hikata (1958: 1) is probably
correct in suggesting a later dating (perhaps the eighth century).

57 Nakamura 2014: 30.

3% As observed by N. Dutt in his preface to the editio princeps of the initial part of
this text (PvsP[D], p. vi), the manuscripts have preserved some traces of an older
chapter subdivision, partially corresponding with that found in other LP texts (cf.
Conze 1978: 42).

3 Zacchetti 2005: 29.

0 Paranavitana 1933, especially 201-202 on the relationship between the Indikatu-
séiya fragments, the PvsP then being edited by N. Dutt (PvsP[D]), with which they
generally agree, and S. On these tiny fragments (briefly mentioned in Salomon
1998: 151) see also Yamaguchi 1984: 10-11.

%1 On PvsP(SL), see also Yamaguchi’s detailed study (1984). On the relationship
between this text and the main Sanskrit PvsP (i.e., what is now edited as PvsP[K]),
see Zacchetti 2005: 43—44 with n. 178. Yamaguchi (1984: 8-10; 13-20) lists
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The earliest available evidence on this recension (again, here I am

referring to its fext, leaving aside the issue of the Abhisamayalamkara’s
section headings inserted into the text) is probably provided by Arya-
Vimuktisena’s Abhisamayalamkaravrtti, which is usually dated to the
(early) sixth century.®? In this commentary, the lemmata (assuming, as
seems likely, that they indeed reflect the text used by Vimuktisena) tend
to agree with the PvsP rather than with LPG.* T have not been able to
compare systematically these quotations with LPG and PvsP throughout
the commentary, but its initial portion is already sufficiently telling.5 It
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several, mostly relatively minor, differences between PvsP(SL) and PvsP(K).
However, generally speaking PvsP(SL) tends to be significantly closer to PvsP(K)
than to LPG and related texts, as is particularly clear in the initial section of the
text (see also Vetter 1993: 47 n. 5). The perhaps most significant instance of
disagreement between PvsP(SL) and PvsP(K) occurs in the third leaf (kham a 16;
ed. von Hiniiber 1983: 200; see also Yamaguchi’s analysis, 1984: 8-9):
abhinirharati), PvsP(SL) reads (after Yamaguchi 1984: 8) sa a(s)ravaksayabhijiia-
saksatkriy(ajit)ana(m) abhinirharati. In this passage, as noted by Yamaguchi (1984:
9), all LP witnesses agree with PvsP(SL) in reading asravaksaya- and not anut-
rati). In this case we can obtain some additional information on the textual history
of this passage from the testimony of the Abhisamayalamkaravrtti: from one of the
lemmata supporting his discussion of the six abhijiias, we can see that the PvsP
text used by Arya-Vimuktisena already had PvsP(K)’s reading, which he quotes,
interestingly, with reference to the very notion reflected here by the other witnesses:
nirharati (Lee 2017: 51,8-9; Pensa 1967: 48). This passage is noteworthy, as it
could be taken to suggest, among other things, that Arya-Vimuktisena might have
used and compared two different LP recensions when composing his commentary.
This hypothesis tallies with Taranatha’s account of Arya-Vimuktisena’s activities
as a commentator of the PvsP (see below, n. 66).

On the date of Arya-Vimuktisena’s commentary, see Seyfort Ruegg 1968: 305—
306; Nakamura 2014: 22-24. Tournier (2020, 887—888 with n. 92) discusses an
inscription, dated to 536/37 CE, mentioning a Buddhadasa who might be the
homonymous grandfather of Arya-Vimuktisena referred to in the colophon of his
commentary (for which see below n. 67).

See Lee 2017: 14: “He [viz. Arya-Vimuktisena] ... quoted or paraphrased passages
from the revised or the Eight Chaptered (Ni khri le brgyad ma) Paiicavimsati-
sahasrika”; see also Nakamura 2014: 37-39. Lee’s edition, commendably, also
makes reference to LPG (and this is a substantial advantage over both Pensa 1967
and Nakamura 2014). On Arya-Vimuktisena’s use of the PvsP, see also Makranksy
1997: 128-131.

For example, the passages quoted by Arya-Vimuktisena to illustrate the concise
and detailed teachings concerning benefitting others (pararthasya samasanirdeso ...
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is also noteworthy that Vimuktisena explicitly refers to the base text as
Paiicavimsatisahasrika.®

In view of the possibly early date of this PvsP text suggested by Arya-
Vimuktisena’s commentary, it might be preferable to regard it as a paral-
lel development of the LP text—perhaps, we may speculate, reflecting a
specific, local, geographically delimited tradition—rather than a chrono-
logically sequential development of an earlier LP text, as it is more or
less explicitly suggested by the label “revised” attached to the current
PvsP (more on this issue in Chapter 4.1 below). As a matter of fact, all
the early evidence we have on this text comes from areas well to the South
of areas to which the witnesses of the LPG recension are related.® This,

tasya vyasanirdeso; Lee 2017: 59 [7] 8—14; Pensa 1967: 16 [3a3—4]; cf. also Spar-
ham 2006 [vol. 1]: 9) occur consecutively in the PvsP (K) I-1 pp. 28,22-29,1, with
paragraph headings (here underlined) which agree with Arya-Vimuktisena’s com-
mentary:

punar aparam Sariputra dasasu diksu pratyekam ganganadibalukopamesu
lokadhatusu ye sattvas tan sarvan anupadhisesanirvanadhatau parinirvapa-
yitukamena bodhisattvena mahasattvena prajiiaparamitayam Siksitavyam.
iti samasatah pararthalambanas cittotpadah.

evam matsarinah sattvan dane pratisthapayitukamena duhsilan sile vyapa-
dabahulan ksantau kusidan virye viksiptacittan dhyane dusprajiian prajia-
sampadi pratisthapayitukamena bodhisattvena mahdasattvena prajiiapara-
mitayam Siksitavyam. iti vyasatah pararthalambanas cittotpadah.

These two paragraphs have no exact parallel in LPG (cf. f. 8v3 ff., in Zacchetti

2005: 376) and related witnesses, which in a comparable position have a very

different text. The same also holds true of the following passages in Arya-Vimukti-

sena’s commentary, introducing the twenty-two aspects of the bodhicitta (Lee 2017:

59-67 [7-15]; Pensa 1967: 16-22), which is generally close to the PvsP; for

another example, see n. 61 above. On the influence probably exerted by Arya-

Vimuktisena’s commentary on the current PvsP with its paragraph subdivisions,

see also Makransky 1997: 132.

Lee 2017: 58 [6] 8-9; Pensa 1967: 15 (2b6): ayam khalv asyah Paricavimsati-

sahasrikayah prarthanety aha, etc.

% An intriguingly tantalising reference to the southern origin of the Eight-Chaptered
PvsP is also found in the account of Arya-Vimuktisena contained in Taranatha’s
History (see Nakamura 2014: 20-21; Chimpa and Chattopadhyaya 1970: 189),
according to which, inspired in a dream by Arya-Maitreya, he went to the “Vihara
of Varanast; there he met the Upasaka *Santavarman ... and found the Paiicavim-
Satisahasrika prajiiaparamita in eight chapters ... which had been brought there
from the South” (Seyfort Ruegg 1968: 307). The text says, specifically, “from
Potala in the South” (lho phyogs po ta la nas: see Nakamura 2014: 22 n. 3; Chimpa
and Chattopadhyaya 1970: 189; see also pp. 191 with n. 66,194-195). The mention
of the Eight-Chaptered PvsP would seem to imply that the text obtained by Arya-
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of course, might be due to casual circumstances and mean nothing. It is,
nevertheless, a fact worth noticing in the general dearth of data we are
facing. In this respect, it is also important to mention that, as Vincent
Tournier has shown in his penetrating discussion of the available sources,
the nikaya to which Arya-Vimuktisena belonged,® that of the Kauru-
kullas, was a regional branch of the Sammitiyas located in present-day
southern Gujarat.®® The later transmission of this LP recension to Nepal
as the PvsP could then be explained as an effect of the increasing domi-
nance of the Abhisamayalamkara as the Prajiiaparamita commentarial
tradition par excellence, which perhaps happened to be linked to this
particular recension, precisely due to Arya-Vimuktisena’s authoritative
work.%

Vimuktisena had already been adapted to the Abhisamayalamkara eight-stage sys-
tem, but it is hard to know to what extent this can be taken as an accurate factual
record. There is, however, another passage in Taranatha’s account which might
contain a kernel of historical truth. This occurs immediately before the dream
leading to Vimuktisena’s acquisition of the Eight-Chaptered PvsP: “Feeling tired
of too many scriptural works, he wanted to remove his weariness in the meditation
on the Prajiia-paramita. As a result of this meditation, he had a special form of bliss.
He had no doubt about the significance [of the Prajiia-paramita]. Still he felt
disturbed by certain discrepancies between the wordings of a sitra and those of
certain parts of the Abhisamaya-alamkara. At that time, arya Maitreya instructed
him in dream, etc.” (Chimpa and Chattopadhyaya 1970: 189; cf. Nakamura 2014:
20). The reference to Vimuktisena’s perplexity caused by disagreement between
the text of a siitra (mdo)—obviously, in this context, a Prajiiaparamita text—and
the Abhisamayalamkara is noteworthy, as it might reflect his difficulties in dealing
with different LP recensions. A possible scenario behind this narrative is that the
Abhisamayalamkara (as a commentarial method centred on the structure of the text)
might have been originally based on an early LP text (cf. Lethcoe 1976: 506 and
511), already close, to some extent (structurally and otherwise), to the current text
of PvsP(K). One can then easily imagine Arya-Vimuktisena’s difficulties, if he had
initially tried to reconcile the Abhisamayalamkara’s structure with an LP text close
to the northern recensions (either LPG or the texts represented by the early Chinese
translations), and his relief when he could later access a representative of the
southern recension already close to the commentary (whether or not it was already
subdivided in eight chapters, as suggested by Taranatha). As a matter of fact, as
noted above (n. 61), there is at least one passage in Arya-Vimuktisena’s Abhisama-
yalamkaravrtti suggesting that he had had access to two different LP recensions.

7 This is known thanks to the colophon appended to the Abhisamayalamkaravritti:

see Lee 2017: 20-24; Tournier, forthcoming, 25.

Tournier, forthcoming, 24-30.

% Arya-Vimuktisena is considered the compiler of the Eight-Chaptered PvsP by
some Tibetan sources (see Nakamura 2014: 39). [Note: At this point in his draft,
Zacchetti had this note: “If further research confirms this provisional reconstruc-
tion, one could perhaps label this group of texts—PvsP(K) and PvsP(SL)—as

6!
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3. The first two divisions (Satasahasrika and Paiicavimsatisahasrika)
of Xuanzang’s summa of the Prajﬁdpdramitd literature, the monumental
Da banreboluomiduo jing (KSR 2R 4%) translated between 660
and 663 CE”’ (hereafter Xz[S], Xz[PvsP]), share some distinctive read-
ings and thus seem to form another LP recension.”' As will be shown in
this study, in a number of cases Xuanzang’s LP translations share signi-
ficant textual developments with the LPG recension, but often represent
a more expanded text (see e.g., Passages 5.b.2 in Chapter 3.2 and 10.c.2,
11.c.2 in Appendix 1.1; cf. also Karashima and Tamai 2019: viii).

4. Finally, the three early Chinese LP translations’>—the Guang zan
jing (Ot#EE T 222), translated in 286 CE by Dharmaraksa =%z
(hereafter Dhr); the Fang guang jing (U ¢4% T 221), translated in 291
CE by *Moksala (Wuchaluo 4 ¥ 2§, hereafter Mo); and the Mohebanre-
boluomi jing (FEZREE R EEE LK, *Mahaprajiiaparamita, T 223), trans-
lated, as we have seen, in 403—404 CE by Kumarajiva (hereafter Kj)—
appear, in general, relatively close to one another in content and structure
(with many exceptions and many differences in matters of detail). How-
ever, given that in this case we are dealing with translations, and early
ones at that (and thus, with texts characterised by considerable fluidity
from a stylistic and terminological point of view), it is often difficult to
determine the patterns of agreement and disagreement in their precise
wording. For this reason, it remains unclear to what extent Dhr, Mo, and
Kj can be considered to form a recension in the strict sense. Nonetheless,
as far as the general development of the LP is concerned, these three
translations can be provisionally grouped together.”” While we do not

forming a Southern Recension of the LP, opposed to the Northern Recension con-
stituted by LPG and related texts.”—Eds.]

70 On this gigantic scripture, see Zacchetti 2005: 33 and 2015: 178-179.

71 See Hikata 1968: xxxxviii; Zacchetti, 2005: 43 with n. 176 and 47—49. The other
LP text contained in Xuanzang’s translation, the third section, which represents the
version in 18,000 lines (Astadasasahasrika, hereafter Xz[Ad]), stands somewhat
apart from Xz(S) and Xz(PvsP), and may reflect a later and doctrinally more
elaborated text (see Hikata 1958: xxxxix—1). On the relationship between Xuan-
zang’s translations and LPG manuscripts, see Karashima’s remarks in Karashima
and Tamai 2019: viii.

72 For some historical information and further references on these translations, see
Zacchetti 2005: 30-32 (on Mo and Kj), and 51-60 (on Dhr).

7 1t is also worth noticing that during the translation of Kj, Kumarajiva’s team

consulted the earlier translations, and it is even possible that the translators of Mo
were able to access Dhr (Zacchetti 2005: 34-35).
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have precise information on the original used by Kumarajiva for his
translation, according to early bibliographical sources, the original manu-
scripts on which both Dhr and Mo were based came from Khotan.” I will
discuss below the implications of this fact. It is noteworthy that these two
Indic manuscripts, though very close in time and space, were clearly al-
ready significantly differentiated (see below, Chapter 4.2 with n. 154).

It is important to stress that the classification offered above is just a
provisional attempt to organise some of the main witnesses of the LP. It
does not cover, for example, the many Central Asian fragments of this
textual family that survive, which for the most part have not yet been
systematically studied.”

7+ See Zacchetti 2005: 31 (on Mo); 52 and 58 (on Dhr’s original).
7> For partial lists of Central Asian LP manuscript fragments see Zacchetti 2005: 17—
18 with n. 53-54; see also Zacchetti 2015: 187 for further references. Detailed

analyses of some of these manuscripts have been published, for example by
Bongard-Levin and Hori (1996) and Watanabe (1994).



3 Exegesis and Textual Variation in the Larger
Prajiiaparamita

3.1 Patterns of Textual Variation in the Larger
Prajiiaparamita Literature

The rich and rare combination of sources described in the preceding
chapter provides us with almost ideal conditions for studying the textual
history of the LP:

a. First of all, we have three early (mostly) independent Chinese trans-
lations (group 4 above), which (generally speaking) allow us to get a
reasonably clear idea of the early stages in the textual history of the LP
family.

b. Then we have a rich and diversified mass of later witnesses: several
Sanskrit texts, and Tibetan and Chinese translations, variously interre-
lated so as to form different recensions (1-3 above), which provide us
with ample evidence concerning the textual developments of the LP
family.

c. Last but not least, our real trump card: a very detailed, albeit idio-
syncratic, Indian commentary (Indian, that is to say, with all the
qualifications mentioned above) right in between these two chronolog-
ically defined groups—the earlier and later texts.

Right in between: the early date of the DZDL, and especially its tem-
poral position with respect to the history of the LP, are extremely
important, for—with the exception of Arya-Vimuktisena’s Abhisamaya-
lamkaravrtti (sixth century), which, as we have seen, is based on the
Paiicavimsatisahasrika—most of the Prajiiaparamitd commentaries we
possess date (to the best of my knowledge) to later periods, when their
base texts were already showing a marked tendency to stabilisation (see
below, Chapter 4.2). In other words, these commentaries are in general
quite clearly distinguished from the sitras upon which they comment,
and lie largely downstream. The case is completely different with the
DZDL, and this, in turn, is of crucial importance for our discussion: the
DZDL reflects the image of a base text which is still, as it were, fully
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alive, in a comparatively fluid state, and entirely open to change and
development.

Now, if we carefully compare all the sources listed above (with a truly
microscopic approach), we can observe that in a small but significant
number of cases, when some or all of the later LP witnesses (and
particularly in the Sanskrit versions: LPG, S, and PvsP[K]) present an
expanded reading with respect to the earlier ones (Dhr, Mo, and Kj), this
expansion is partly or completely prefigured in the relevant DZDL gloss
on the early, unexpanded reading.

Here is a crudely schematic representation of this process:

(earlier) (later)
unexpanded commentary expanded
reading reading

Thus, in these cases the DZDL allows us to trace, step by step, the process
of textual development undergone by the LP.

I have analysed in this detailed way only a small part (approximately
10%) of what is truly an immense body of text, applying rather stringent
criteria: I have only taken into account cases in which the expanded
reading and the relevant DZDL gloss appear to share a specific
interpretation, or even the same wording. As a result, I have identified
fifteen instances of the pattern of textual development outlined above, of
varying degrees of significance. It is highly probable that other occur-
rences have escaped my attention: apart from the number and sheer size
of the texts involved, there are other distorting factors which may have a
negative impact on an analysis of this kind. The most important such
factor is the fact that our key source, the DZDL, only exists in a single
Chinese translation, which is not always easy to interpret. This often
makes it problematic to identify the precise Sanskrit wording underlying
Kumarajiva’s text.”s

76 The numerous Sanskrit words peppering Lamotte’s imposing translation of the
DZDL might give the reader a different impression. While in many cases, perhaps
even most (especially when stock canonical formulas are at play), Lamotte’s recon-
structions—generally not explicitly marked as hypothetical—are likely to be more
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Other potentially distorting factors derive from the way in which the
DZDL was translated and edited. In particular, as already remarked above,
the second part of the DZDL is an abridged translation, which often tends
to focus on the main points of interest in long passages from the LP, and
is less concerned than the first part with explaining specific sentences or
words. This is likely to have erased many traces of a phenomenon which
often manifests itself at the level of minute details in wording.

It is also important to bear in mind that the DZDL as we read it today,
including as it does the entire base text (i.e., Kj) subdivided into sections
of varying length followed by the relevant commentary, might not reflect
the original layout of this text, although this is far from clear.”” Hence it
is possible that in some cases the commentary might be based on a text
different in some details from that that quoted in the lemma. This ob-
viously would alter our perception of the relationship between base text
and glosses. If the glosses are based on a text which was already more

or less accurate, it is important to recognise that in many other instances they are
at best educated guesses. Likewise, his Sanskrit reconstructions of the lemmata
quoted in the DZDL before each gloss are also mere hypotheses (though, in these
cases, they are at least based on the Sanskrit texts available to him: PvsP[D] and
S). Especially at the beginning of his lifelong work on the DZDL, the great Belgian
scholar does not seem to have been fully aware of Kumarajiva’s flexible approach
to translation (on which see, for example, Harrison 2010b: 238-245; Zacchetti
2015b). Instead, he treated the Chinese text as a sort of Mahavyutpatti-based
mechanical translation, even going as far as to reconstruct putative Sanskrit origi-
nals for Chinese idioms employed by Kumarajiva’s translation team (see e.g., Zac-
chetti 2005: 250 n. 54). This approach is particularly problematic because, as
shown especially by Chou Po-kan’s research (2000 and 2004), the DZDL is, if
anything, even less of a mechanical translation than other texts produced by Kuma-
rajiva’s workshop.

77 According to some scholars (Shih 1980: 316-317, and more explicitly, Chou 2000:
65; 2004: 300), the DZDL and its LP root-text were originally separated: i.e., the
commentary did not originally include the entire root text as it does in its current
configuration, which, to some extent, resembles traditional Chinese interlinear (zAiu
7¥) commentaries (cf. Kanno 2003: 302-303). However, it is not entirely clear to
me on which evidence they base this assumption. While this scenario is certainly
possible, and perhaps even likely, I am not sure that it is unequivocally supported
by our main sources on Kumarajiva’s translation of both LP and DZDL (see n. 23
above). As far as I can see, the only argument in support of this hypothesis seems
to be the fact that base text and commentary were translated separately (as indi-
rectly suggested by Chou 2000b, 157). This is a significant argument, but it is not
irrefutable (and indeed Yinshun maintained the opposite view: see Yinshun 1990:
17-18). On the potential significance of the DZDL’s original format, see also
Chapter 5.4 (with n. 231).
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expanded than Kj, the DZDL would not be actively anticipating but sim-
ply reflecting the expansions found in the later witnesses, which would
then have to be regarded as variants already circulating when the text was
commented on. There are at least a couple of instances in which this
seems indeed to have been the case: one passage in which an expansion
echoed by the DZDL is also attested by one of the early witnesses will be
discussed in Appendix 1.2 below (see also Appendix 1.1, Passages 5.a.3
and 10.b with n. 289).

However, as we shall see, in several other cases the earlier, unex-
panded reading is explicitly referred to in the relevant commentarial
portion of the DZDL, and not just in the lemma (see Passages nos. 5, 6,
7,8, 11, and 15), thus seemingly ruling out this scenario.

3.2 The Influence of Early Exegesis on Larger
Prajiiaparamita Texts

In this section, I will present five passages exemplifying various types of
textual development in the LP which appear to be anticipated by the rele-
vant DZDL glosses. All the other occurrences of this phenomenon that I
have been able to detect are given in Appendix 1.1 below, and all
passages discussed in the main text or listed in the Appendix are given a
continuous numeration for ease of reference.

Two important general caveats should be noted here. First, throughout
this monograph, I have adopted the following schematic classification,
which is applied to all the passages discussed below (both in this chapter
and in Appendix 1.1): (earlier) unexpanded reading/(later) expanded
reading. It is important to state clearly that this practical classification is
entirely based on the particular expansion under discussion in each case,
and hence ought to be taken with a pinch of salt: witnesses put in the same
class may still display significant differences among themselves in a
number of respects.

A second point to notice concerns my translation policy. In principle,
I treat the Chinese sources translated as Chinese texts, trying to mirror,
in my English renditions, the specific ways that those texts interpret the
vocabulary and syntax of the underlying Indic originals.
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Passage 1

The simplest form of this pattern of textual variation consists in the
addition (hardly surprising, if not almost expected), in some or all of the
later texts, of a common term, often in the instrumental, to express the
cause of a certain event or state of things. A clear example is provided by
a short passage from the narrative portion at the beginning of the LP:

l.a. (Unexpanded readings):

(L.a.1) Dhr: 35K A RFTEL ~ EFEE 2 B BEEZE > =T AT A
(b By = 5% 5 SRR (T 222 [VIIT] p. 148a18-20; GZJ § 1.73).

The whole [mass] of the flowers scattered and offered by gods and
human beings [to the Buddha] rose into the sky, and [thus] the
Trichiliomegachiliocosm’® was transformed into the spontaneously
created” tower of a palace (¥, karagara).

(1.a.2) Mo: ZHFEEREEE « RAEFER B LE » BR2Et
S EREARE (T 221 [VI] p. 1c25-27).

Then all the heavenly perfumes and flowers [as well as] the beings’
perfumes and flowers, which had been scattered as an offering on the
Thus-come One, mingled in empty space, turning into a great terrace
(= kitagara).

(L.a.3) Kj: ATt > I =T R T Bt =+, DZDL = 7] E » {ERE
Ze bR AZE (T 223 [VII] p. 218a10-11; T 1509 [XXV] p. 123b11-12;
see under 1.b for a translation of this passage).

Although in this passage Dhr, Mo, and Kj differ in a number of details,
they agree in describing the transformation of the flowers (and, in Mo,

78 T have chosen this unquestionably clumsy translation in order to convey the flavour
of the Chinese Buddhist idiom sangian da gian shijie =T KT-1H5; “a world-
system consisting of a billion [worlds]” (cf. n. 83 below) might perhaps be a better
translation. Note that in the Sanskrit parallels and other Chinese translations, it is
the flowers etc. which are transformed into a kitagara.

7 On the use of ziran E 4R (which here I have rendered as “spontaneously created”)
in Dharmaraksa’s translations, see Huang 2001, and cf. also Karashima 1998: 613—
614. This is, in all likelihood, a word added by the translators to better describe the
miraculous nature of the tower. On Dharmaraksa’s translation of this passage, see
also Zacchetti 2005: 268 n. 217-218.
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also perfumes) strewn on the Buddha as a spontaneous transformation—
or, perhaps more accurately, in not making explicit the agency behind it.

The DZDL contains a gloss specifically devoted to this short passage,
in the typical catechetical question-answer form. The answer to the se-
cond question introduces the idea of the Buddha’s supernatural power as
the cause of this miracle. I quote here the portion directly relevant to our
discussion together with the lemma from Kr (the key passage is under-
lined):

1.b. (Commentary on the unexpanded reading)

(4€]  FigcEsse - REL=TARTHR L fFEEZE P EERE -
(Gwl ... ME LR AR 2 P Em A 2

EH D LAEIAORRAE > S RER  SHAK L IR
HIEAR (T 1509 [XXV] p- 123b11-17).
Siitra: The jewelled flowers which had been scattered [on the Buddha]

were transformed into a great tower [floating] in empty space high up
in this Trichiliomegachiliocosm.

Commentary: ... Question: Why does the tower remain suspended in
empty space, without falling down?

Answer: The Buddha wishes to show [it] to the beings by means of his
supernatural power (B 7, *adhisthanena?),’ to let them know that

8 Tn his translation of this passage, Lamotte (1944: 524) took shenli i#i}] as a trans-
lation of rddhibala, but this is certainly not the only possible interpretation. In
Kumarajiva’s translations, shenli is used to render a variety of Sanskrit terms (see
also Karashima 2001: 232 on the use of this word in the translation of the Sad-
dharmapundarika). Very often it corresponds to anubhava (for example, see Kj
T 223 [VIII] p. 310a3, corresponding to PvsP[K] II-III p. 177,16), and in other
instances to rddhyabhisamskara (see Weimojie suo shuo jing #EEESEFTEREE T 475
[XIV] p. 553b19, corresponding to Vimalakirtinirdesa folio 60a3—4 [ed. 2006: 99]).
Although, overall, the use of shenli as a translation of adhisthana does not seem
particularly common in Kumarajiva’s corpus, it is nevertheless sufficiently well
attested. For example, his translation of the Vimalakirtinirdesa contains several
very clear instances of this usage: e.g., in BIiF K232 )] (T 475 [XIV] p.
548c5-6; so also Xuanzang’s version, T 476 [XIV] p. 574c5), which corresponds
to atha sa devata tad adhisthanam avasrjat (Vimalakirtinirdesa folio 44b7 [ed.
2006: 73]). Other occurrences of this rendition in this text are T 475 [XIV] p.
552a21 (= Vimalakirtinirdesa folio 54b7 [ed. 2006: 91]); p. 556b14 (= Vimalakirti-
nirdesa folio 73a2 [ed. 2006: 119]); p. 557a10 (= Vimalakirtinirdesa folio 75b5 [ed.
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the Buddha is [such] a field of merit (t§H, *punyaksetra) [that having
made offerings to him] one obtains a retribution that will not be lost;

the merit of that [action] will not be extinguished until one becomes a
Buddha.

If we now turn to the group of later (specifically, post-DZDL) LP texts,
we can observe how, at a certain stage, the same idea (and probably even
the same word) made its way into the basic text. For example, this is what
we read in the corresponding passage in the PvsP(K):

l.c. (Expanded readings)

(1.c.1) tani ca sarvani uparyantarikse bhagavato 'dhisthanena trisaha-
sramahasahasralokadhatupramanam ekam kitagaram®' samsthitam
abhiit ... (PvsP[K] I-1 p. 6,23-24; cf. also PvsP[SL] ka b5, ed. von Hiniiber
1983: 196).

All those [flowers and other items which had covered the Buddha]
came to form one single vaulted house®? of the size of a billion worlds®?
up in the sky, due to the Lord’s power.

As we can see, the main difference with respect to the text commented on
by the DZDL is the addition of bhagavato ’dhisthanena.

The corresponding passage in LPG* and related texts, while differing

from PvsP(K) in several details, also contains the same addition:

8

82
83

84

2006: 122]); p. 557010 (= Vimalakirtinirdesa folio 77a6 [ed. 2006: 124]). Inciden-
tally, in most of these cases, adhisthana is also rendered as shenli in the corres-
ponding passages of Xuanzang’s version (T 476). On the notion of adhisthana, see
Watanabe Shokd’s monographic study (1982: 460-555; especially pp. 551-555 on
adhisthana in the Vimalakirtinirdesa, although this study, originally published in
1977, precedes the rediscovery of the Sanskrit text); Eltschinger 2001: 62—68;
Schmithausen 2009: 172—173 n. 497; Tournier 2014: 8—11 and passim.

On the beneficial nature of the manifestations of adhisthana, see Eltschinger
2001: 68.

PvsP(SL) ka b5: kitagarah; cf. also LPG f. 512 and S p. 22,8 as quoted below.
On kitagara see Yamabe 1999: 49-54.

In the translation of trisahasramahdsahasralokadhdatu 1 follow Radich 2015: 112
with n. 272; cf. also DZDL T 1509 (XXV) p. 113c16-24 (tr. Lamotte I p. 448).

In the edition of all passages from LPG, I use the same conventions and symbols
adopted in my edition of folios 1-27 (see Zacchetti 2005: 27); note, in particular:
() = restored aksara(s); [ ] = damaged aksara(s); < > = omitted aksara(s); { } =
superfluous aksara(s); > = avagraha (not written in the MS); -* = virama.
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(1.c.2) sarvani ca tani puspadini yavac chatradhvajapataka bhagavaty
avakirpani e samanantaram eva bhaga|va]l(to) [ 'dhi]sthanena trisaha-
sramahasahasralokadhdatupramano bhagavata upari vaihdyase miir-
dhasandhau *mahapuspadikitagarah® samsthito "bhiit* (LPG f. 5r1-2
[Zacchetti 2005: 371]; cf. S p. 22,5-8; PvsP[TibPk] nyi 7b3-5).

And all those flowers, etc., parasols, banners, and flags scattered on
the Lord, immediately, due to the Lord’s power, formed a great vaulted
house of *flowers, etc., of the size of a billion worlds in the space
above the Lord, on [his] head opening (cranial suture?).8¢

85

86

Cf. S p. 22,8; the manuscript reads mahaditpuspakiitagarah.

The obscure compound mirdhasandhi is not found in the parallels to this passage
in either S or PvsP(TibPk). This expression is attested in a handful of passages
from other Mahayana siitras, mostly in contexts very similar to the present one.
One example is this passage from the Gilgit text of the Samghata-sitra: tad bhaga-
vato mitrdhasandhau kiitagarah samsthitah, which is rendered as, “Then a pavilion
appeared in a cleft of the Bhagavat’s head” (Canevascini 1993: 66, § 160.2.4).
Other occurrences I could identify are found in the Ratnaketuparivarta (p. 21,14
and 22,3), in the Gandavyiitha (Gandavyitha-sitra[SI] p. 277,13; p. 335,9; p. 432,9),
and in the Vimalakirtinirdesa (sa ca muktaharo [so MS; ed. em. tam ca muktaharam]
dusprasahasya mirdhasamdhau muktaharakiitagaram pradurbhiitam; Vimalakirti-
nirdesa folio 26b2-3; ed. Taisho University, Tokyo 2006, p. 44).

As I mentioned elsewhere (Zacchetti 2005: 371 n. 26), long ago Prof. von
Hiniiber suggested to me that mirdhasandhi might be a parallel of the similar
expression mirdhacchidra, “head opening”, attested in the fragmentary meditation
text from Qizil usually referred to, after Schlingloff’s edition (2006 [1964]), as the
Yogalehrbuch. According to Schlingloff (2003 and 2018: 63—66), this miirdha-
cchidra has an iconographical counterpart in the hole found in the usnisa of some
Buddha statues from Gandhara (but also China: cf. Rhi 2005: 173-183, who pro-
poses a different interpretation of this feature). As far as I can see, the Yogalehr-
buch and related materials contain only a couple of occurrences of the expression
miirdhacchidra. The clearest one is in a passage from a Pelliot Collection fragment
edited by Nobuyoshi Yamabe (Pelliot Sanskrit n* rouges 9.1-6); see 9.1 recto 5
(reprinted in Schlingloff 2006: 330): miirdh(a)c(ch)i(dr)ena ca sarpistailabhyam
pirayamti, rendered by Yamabe as “they fill [the body?] through a hole on the head
with ghee and sesame oil” (ibid. p. 331). Cf. also Yogalehrbuch 165R1 (in
Schlingloff 2006: 178) for a close parallel: radalsr](ayam) miirdhna c[chlidrena
pirayati. This could also be taken as a compound, miirdhnac[chlidrena (see
Schlingloff 2003: 124 n. 67 and 2018: 122 n. 54), after BHSG p. 100 § 17.23.

Although in my translation of the LPG passage I have tentatively interpretated
miirdhasandhi in the light of its possible parallelism with mirdhacchidra, this
remains, essentially, a hypothesis—and one which is not free of problems at that.
The main problem is that, in most of the occurrences of mitrdhasandhi I have been
able to identify, this expression clearly refers to a point above which something
happens, not an opening which can be filled, as is the case with miirdhacchidra in
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Finally, the insertion of *adhisthana (using the same translation found
also in the DZDL gloss) is also attested by the corresponding passages in
Xz(S) and Xz(PvsP):

(1.c.3) Xz(S), Xz(PvsP), and Xz(Ad): ... Dbt )] » sEICE% e -
FERILE » 85 =T KT ... (T220 [V]p. 2c24-25, [VII] p. 2c1-
3 and p. 428¢3-5).

Due to the Buddha’s supernatural power, all the flower garlands, etc.,
whirled and leaped up [in the sky], coming together to form a tower of
flowers, [whose] size was equal to a trichiliomegachiliocosm.

Other instances of this type of simple, straightforward textual develop-
ment are found in Appendix 1.1 (Passages nos. 9 and 14). To be sure,
commentarial additions of this kind may at first sight appear of little
significance, and, from an aetiological point of view, could certainly be
polygenetic.’” But let us not lose sight of a crucial implication: no matter
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the passages quoted above (that this is also the opening of out which figures
emanate, as suggested by Schlingloff 2018: 64 and 66, apparently on the basis of
the same passages, seems not entirely convincing to me). The only partial exception
is one passage from the Gandavyiha (Gandavyitha-sitra[SI] p. 432,7-11) describ-
ing nets of rays ([alnekaratnavarnani rasmijalani) which descended on the miir-
dhasamdhi of Sudhana, then penetrating into all his pores, starting from the head
(tani ... sudhanasya Sresthidarakasya miirdhasamdhau nipatanti sma | tani mirdha-
nam upadaya sarvaromakiipesv anupravis’va anuprasaranti sma). In the Chinese
translations of this passage (see the versions by Buddhabhadra, Da fangguang Fo-
huayan jing K75 EHEEEEE, T 278 [IX] p. 762b4; by Slksananda T 279 [X] p.
414b6; and by Prajiia, T 293 [X] p. 798b6), the nets of rays (ﬁ‘{;fﬁif%l) are presented
as entering the crown of Sudhana’s head (AZH1TH, where ding TH is the word
corresponding to miirdhasamdhi in all these versions).

Indeed, some rather close parallels from other scriptures mention the Buddha’s
supernatural powers as the cause of similar miracles. A particularly interesting
example, which presents some significant similarities to the LPG passage quoted
under 1.c.2, occurs in the Ratmaketuparivarta (p. 21,1013 with n. 12 for the sug-
gested integration fe sarve, etc.): atha khalu (te sarve maraputra mara)kanya<h>
saganaparsadya bhagavantam muktakusumair abhyavakiran <|> tani ca muktakusu-
mani bhagavata _riddhyanubhavenanekani kotimiyutasahasrani gamganadi-
va(lukadhikani) *puspacchatrani samtisthamte sma.

Another parallel occurs in Chapter 1 of the Vimalakirtinirdesa (folio 3a7-b2;
ed. 2006: 4): samantaranihsystani ca tani ratnacchatrany atha tavad eva buddhanu-
bhavenaikam mahdaratnacchatram samsthitam | tena ca mahdaratnacchatrendyam
trisahasramahasahasro lokadhatuh sarvah samchaditah samdrsyate sma. In this
case, the reference to the Buddha’s power is already found in the earliest translation
of this scripture: {#iZ B4 —82 » BIL=TAKTEE (T 474 [XIV] p. 519¢2—
3).
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how trivial they might be, nevertheless all these expansions (even the
simplest ones, such as the one I have just discussed) do presuppose a
certain specific interpretation of the original passage—they reflect, in
other words, a certain reasoning, if an elementary one. Therefore, they
are different, for instance, from the more mechanical addition of maha-
sattva after bodhisattva found in the later Sanskrit text of the Vajra-
cchedika prajiiaparamita when compared to earlier witnesses.® There is
nothing equally mechanical in the addition of bhagavato ’dhisthanena in
the passage discussed above, simple or expected as it might be.

But the most important point to notice here is that the same inter-
pretation implied by this textual amplification (or a very similar one) is
also reflected by the relevant DZDL gloss (be this a coincidence resulting
from polygenesis or not). In fact, in this case, the relationship between
these two texts—the gloss and the subsequent expansion in the LP texts—
is even closer: the latter seems to presuppose precisely the same question
and answer found in the former.

Passage 2

Another example of this particular form of textual development, contex-
tually similar to the previous one but entailing a greater degree of
specificity, also occurs in the initial portion of the LP. Following the
miracles narrated in the prologue of the scripture, the Bodhisattva
Samantara$mi sets out from the easternmost Ratnavati world with a large
retinue to visit the Buddha Sakyamuni. While Dhr and especially Mo con-
tain very short accounts of this episode, Kr already contains a few addi-
tions, witnessing a text which is, essentially, fairly close to PvsP(K):

2.a. (Unexpanded readings)

(2.a.1) Dhr: #H £ Rl H 5 (U FE - f;—‘@ﬁHl%d%‘E%ﬁ%%}fﬁéﬁ
BN~ JER -~ HF - RIDBEEFRITERR PR K ERG
B E R IBE - TIESSRARLK > FEER T AlfE— ﬁ
(T 222 [VII] p. 148b23-28; GZJ § 1.83).

The Bodhisattva Universal Radiance (Puming i£HH, Samantara$mi)
took those gold-coloured lotuses and, together with a multitude of

8 See Harrison and Watanabe 2006: 99—-100; cf. also Nattier 2003: 53-54.
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innumerable millions, hundreds of thousands of myriads of Bodhi-
sattvas, men and women, old and young, home-dwelling and home-
leaving, offered [the lotuses] to all the Buddhas, Gods-among-Gods,*
in the East, waited on [them] and showed submission [to them], pre-
senting [them] with all sorts of flowers, perfumes, mixed perfumes,
and pounded perfumes; thereafter, he reached the Thus-Come One
Sa'lkyamuni, bowed his head to his feet, and then stood on one side.

(2.a.2) Mo: JZiF S I EiE R8T T - B8t n - 25T
ZUNT o PERTTR - Pl =i U] 156 - BUFHELRRE
AEE RS BN fE > FEE(EFE (T 221 [VII] p. 2a21-24).

At this time the Bodhisattva Universal Radiance, together with a
multitude of innumerable hundreds of thousands of Bodhisattvas,
innumerable bhiksus, good men and good women, came from the East.
[Along the way] they offered perfumes and flowers to the Buddhas
they encountered, and worshipped them. When he [Universal Radi-
ance] arrived in the Saha world and saw the Buddha Sakyamuni, he
paid homage [to him] by bowing.

(2.a.3) Kj: il > AR E B A TES B0 T 222 [K] [T]
(BHY (=) T 223 + SeBHEEfE o B SR ~ fE S NEEE P L
Eat=ng [R] () (=) 155] > B8 - 3880 BE - /PR
SHE > RiREIE - & - BEER - B - KRERE=—Fadmas T222 [£] (9]
(2] &F - K. = (8] Ut - =5 (9] 12 @
(=3 (2] () IEMHAT - 2E > HEIEE6E —m|iL, ete. (T 223
[VII] p. 218b10-15).

‘

o

Then the Bodhisattva Universal Radiance, having received the golden
coloured lotuses with thousands of petals from the Buddha Heap of
Jewels (Z&f&, Ratnakara), set out together with innumerable Bodhi-
sattvas, both home-leaving and home-dwelling, as well as young men
and women; making offerings to, showing respect to, honouring, and
praising all the Buddhas in the East, holding flowers, perfumes, strings
of jewels, fragrant ointments, pounded perfumes, fragrant unguents,
robes, banners, and parasols, he moved toward the place where the
Buddha Sakyamuni was. Having arrived there, he prostrated in
reverence to the Buddha’s feet and stood on one side, etc.

8 On tian zhong tian KK, an expression often found in texts by Lokaksema, Dhar-
maraksa, and other early translators as a rendition of bhagavat, see Karashima 2010:
482-483; Zacchetti 2005: 273 n. 256 (with further references).
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(2.a.4) PvsP(K): atha khalu samantarasmir bodhisattvo ratnakarasya
tathagatasya sakasat tani nandaratnamayani padmani grhitva suvarna-
nirbhasani sahasrapatrani anekair bodhisattvakotiniyutasatasaha-
srair grhasthaih pravrajitais ca darakair darikabhis ca sardham pari-
vrtah puraskrtah pirvasyam disi tesu ganganadibalukopamesu loka-
dhatusu buddhan bhagavatah satkurvan gurukurvan manayan pijayan
puspadhiipagandhamalyavilepanaciirnacivaracchattradhvajapataka-
vaijayantibhir yeneyam sahdalokadhatus tena sampraptah, yena ca Sa-
kyamunis tathdagatas tenopasamkrantah, upasamkramya bhagavatah
padau Sirasabhivandya ekante ’tisthat ... (PvsP[K] I-1 p. 8,19-28; cf.
PvsP[SL] ki b2—4 [von Hiniiber 1983: 198-199]).

Then the Bodhisattva SamantaraSmi, having received from the Tatha-
gata Ratnakara those lotuses made of various jewels looking like gold
and with a thousand petals, surrounded and attended by several hun-
dreds of thousands of niyuta of koti of Bodhisattvas, both householders
and renunciants, and by young men and women, honouring, worship-
ping, respecting, and revering the Buddhas, the Lords, who were in
worlds in the East as numerous as the grains of sand of the Ganges
river, with flowers, incenses, perfumes, garlands, unguents, scented
powders, robes, parasols, banners, flags, and streamers, he reached the
Saha world; and [then] he approached the place where the Tathagata
Sakyamuni was. Having done so and having bowed respectfully to the
Buddha'’s feet, he stood to one side.

The DZDL, as is characteristic of its initial portion, provides a very exten-
sive commentary, with no less than three separate sections devoted to this
passage.” The first section focuses on the Bodhisattva’s retinue, and is
the one which is of interest to us. I only quote here its initial portion,
which is relevant to our discussion:

2.b. (Commentary)
(&€] @ SIS EEE R T ESEE T - B
TERERE - eSS ~ B BHEs] -

[(Zw] [IH : 2EHSERIHERERER 2% - X
R+ (38) [R)Y E) () (=) 1ES -~ L S ER? %5

EE
ol

73
L

%0 T 1509 (XXV) pp. 130a20-131al5; tr. Lamotte I pp. 576-582.
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S AERE - EEE - AT ? REREHD ? BEHEED
R 2 ReReu el sy 2

EH: REUEAT] - R - EXREE - SN RIUBRGHT
FiE o WERFE - RN MRS - FEHCT] - INEH
BHEE S - LAY ? B B Eﬁﬁ)ﬂﬁfﬁéﬁﬁiﬁﬁi ° Y
BETR RN > UM EEEE - B —U)ER  EimEE T I0
R ES—UIBBMIRGE © FLIRAIE 73;@7%% DL B 1 FTH
EEJRISAE... (T 1509 [XXV] p. 130a20-b4).

Sutra: Then the Bodhisattva Universal Radiance (Samantara$mi),
having received the golden coloured lotuses with thousands of petals
from the Buddha Heap of Jewels, set out together with innumerable
Bodhisattvas, both home-leaving and home-dwelling, as well as young
men and women.

Commentary: Question: [While] this Bodhisattva Universal Radiance
should [certainly] be able to come [to the Saha world] due to his great
power and supernatural faculties, how can these householder and
renunciant Bodhisattvas, as well as the young men and women, attain
[the capacity to do so] on their own? The Ratnavati world (Z&tH5),
being the easternmost [Buddha-field] and a very long way [from here],
do they move by availing themselves of their own power? Or is it the
power of the Buddha Heap of Jewels (Ratnakara)? Or the power of the
Bodhisattva Universal Radiance? Or that of the Buddha Sﬁkyamuni?

Answer: It is the power of all these four persons. Some of these
householder and renunciant Bodhisattvas are non-retrogressing Bo-
dhisattvas who have attained the five super-knowledges (abhijiia), [by
whom] the four bases of supernatural power (rddhipada) have been
successfully cultivated, [and who] in previous existences [have
matured] causes [for meeting] with the Buddha Se‘lkyamuni;91 [for

°l This passage is unclear and my translation remains tentative. Lamotte’s translation
(I, 1944: 576) is rather free: “Par les quatre fondements de pouvoir miraculeux
(rddhipada), ils ont bien cultivé les causes et conditions (hetupratyava) a remplir
durant les existences antérieures (pitrvajanma) pour pouvoir se render aujourd’hui
auprés du buddha Sakyamuni”. His interpretation, which seems based on the
punctuation provided by the Taishé edition (T 1509 [XXV] p. 130a28: VI41E &
Bt A T fRI%%), is, however, syntactically implausible. That si ruyizu
VU4nE 2 should be taken as the subject of the (passive) predicate haoxiu F(Z is
also suggested by another passage in the DZDL CG&H A VUfHEFE » v{E5E—4%),
etc. [T 1509 (XXV) p. 68a26-27]; “If there are persons [by whom] the four bases
of supernatural power have been successfully cultivated, [those persons] could
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these reasons these Bodhisattvas come] availing themselves of their
own power. [But] it is also a question of the Bodhisattva Universal
Radiance’s power. Why? Those from this [retinue] whose strength is
feeble are [only] able to come thanks to the Bodhisattva Universal
Radiance’s power. It is just as when a Wheel-turning saintly king (ca-
kravartin) flies up to heavens, [his] fourfold army,*? as well as [his]
palaces and animals, all fly [with him]: because the merit of the Wheel-
turning saintly king is great, he is able to let all of [his retinue] fly
along with him.** In the present case it is the same: those whose
strength is feeble can all come due to the Bodhisattva Universal
Radiance’s power.

I will not analyse in detail LPG’s reading of this passage. But when we
compare it with its counterpart in the PvsP(K) and the early Chinese
translations, we can observe, apart from a number of minor differences,
an interesting addition (underlined below) which reflects with remarkable
precision (in content if not in wording) the DZDL gloss:

2.c. (Expanded reading)

LPG: atha samantarasmi<r> bodhisatvo mahdasatvas tasya bhagavato
ratnakarasya tathagatasyarhata<h> samyaksambuddhasyantikat tani

92

93

make their lifespan last for one kalpa, etc.”). However, I think that Lamotte’s
interpretation of yinyuan [R%% in this context is, on the whole, correct, and I have
followed it. It is also supported by a reference to this very passage found in a
subsequent portion of the DZDL: “Question: If there are the Buddhas in the ten
directions who are all expounding the Prajiaparamita, why do all the Bodhisattvas
of the ten directions come here [to listen to Sakyamuni expounding the same
teaching]? Answer: As it has been already explained in the section (zhang &) on
the Bodhisattva Universal Radiance’s coming [to the Saha world], they come
because of a causal connection with the Buddha Sakyamuni” (F]H : A5+ 724
> IR AR - TOTRE S IASUR ? B H a1 T EHEERE, P
i 0 BRI FEFBRGECK [T 1509 (XXV) p. 134c4-7)).

Si zhong bing VUfELL (*caturangabala), i.e., an army consisting of elephants,
chariots, cavalry, and infantry.

This simile is adopted also elsewhere in the DZDL.: apart from another contextually
similar passage (T 1509 [XXV] p. 123¢20-29; tr. Lamotte I, 1944: 527), it is also
used to illustrate the relationship between prajiiaparamita and the other perfections
(T 1509 [XXV] p. 638a19-23). For other parallels, see Da loutan jing K5 e%
(*Lokasthana-sitra; on this and related texts, see Lin 1949: 127 ff.) T 23 (D) p.
281a15-19; Apidamo da piposha lun 7] B2 % & K BB /D i (*Abhidharma-
mahavibhasa) T 1545 (XXVII) p. 916b29—c13.
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suvarnanirbhdasani sahasrapatrani padmani grhitvanekair bodhisatva-
kotimiyutasatasahasraih sardham grhasthaih prabrajitais ca daraka-
darikaripais ca tato buddhaksetrad antarhitah yavanta<h> pirvasyan
disi buddha bhagavantas tisthanti dhryante yapayamti e tan sarvan
satkurvan gurukurvan manayan pijayan™ puspair malyair gandhair vi-
lepanair yavac chatradhvajapatakabhir mahatya bodhisatvardhya
mahatd bodhisatvanubhavena yena sa bhagavamc chakyamunis tatha-
gato 'rhan samyaksambuddhas tenopasamkkranta-r-upasamkkramya
bhagavatah Sakyamunes tathagatasyarhatah samyaksambuddhasya
padau Sirasa vanditvaikante ’'sthad (LPG f. 6r4-8; S pp. 30,14-31,3;
PvsP[TibPk] nyi 9b6-10a3).

Then the Bodhisattva Samantarasmi, having taken from the Lord, the
Tathagata, the Arhat Ratnakara those lotuses looking like gold and
with a thousand petals, together with hundreds of thousands of niyuta
of koti of Bodhisattvas, both householders and renunciants,* with the
appearance of young men and women, having vanished from that
Buddha-field, honouring, worshipping, respecting, and revering all the
Buddhas, the Lords who existed, spent time, lived in the East with
flowers, garlands, perfumes, unguents, etc. until: parasols, banners,
and flags, due to the great supernatural power of the Bodhisattva, due
to the great empowering force (anubhdava) of the Bodhisattva, ap-
proached the place where the Tathagata, the Arhat, the Perfectly Awa-
kened Sakyamuni was. Having done so, and having bowed respect-
fully to Sakyamuni’s feet, he stood on one side.

As we can see, the passage underlined in this text seems to be addressing
exactly the question posed in the DZDL gloss, by making explicit that the
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Bodhisattva Samantarasmi and his retinue approach the Buddha Sakya-

muni thanks to the Bodhisattva’s great supernatural power (rddhi) and
empowering force (anubhava),’> which closely matches one of the possi-
bilities mentioned by the DZDL in its explanation of this passage quoted
above.

as in many others (see Zacchetti 2005: 24)

rdzu *phrul chen po dang | byang chub sems dpa’i mthu chen pos).

% MS: prabrajitais ca; interchange between v- and b- is common in this manuscript,

% This addition (mahatya bodhisatvardhya mahata bodhisatvanubhavena) is also
found in S pp. 30,20-31,1, and PvsP(TibPk) nyi 10al-2 (byang chub sems dpa’i



48 The Da zhidu lun and the History of the Larger Prajiiaparamita

The parallels to this passage found in the three LP scriptures included
in Xuanzang’s translation,’® while differing in several details from Dhr,
Mo, Kj, and PvsP(K), equally lack the expansion found in LPG. This fact
suggests that we are probably facing a textual development limited to this
particular recension. So, in this case, the relationship between gloss and
expansion is certainly more meaningful than in Passage 1: this expansion
addresses a more specific question, and—and this is particularly note-
worthy, as we shall see below—it is only attested in a particular branch
of the LP textual tradition (the LPG recension). Although this expansion
still consists in the addition of very common terms, polygenesis seems
much less likely to be at play in this case: we are beginning here to discern
the contours of a historical relationship between a particular exegetical
tradition and a specific group of LP texts.

Passage 3

This scenario becomes even more likely when we turn to other examples
of expansions anticipated by the relevant DZDL glosses, which involve
less predictable additions to the text, or modifications of it, and relatively
speaking, a higher degree of conceptual complexity, hence implying an
even more specific relationship between the commentary and the later
expanded text.

A rather clear example is provided by a short passage occurring in
Chapter 4 of Mo and K (but missing from Dhr), in a part of the LP which
is devoted to describing in detail various typologies of the Bodhisattva
career. Exactly as in the preceding example, in this case too the expanded
reading appears in only a limited part of the LP’s tradition—again, the
LPG recension.

Since in this case all of the other witnesses are very clear in sharing,
essentially, the same reading found in PvsP(K), I will quote here just the
latter (3.a) alongside the corresponding lemma in the DZDL (= Kr) and
part of the relevant gloss (3.b):

3.a. (Unexpanded readings)

santi Sariputra bodhisattva mahdasattva ye prathamacittotpadam
upadaya danaparamitayam Silaparamitayam sthitva naivam kadacid

9% See Xz(S), T 220 (V) p. 3b17-24; Xz(PvsP), T 220 (VII) p. 3a7-12; Xz(Ad), T 220
(VII) p. 429a10-16.
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apayadurgativinipatesiipapadyante yavad avinivartaniyabhiimim anu-
prapnuvanti (PvsP[K] I-1 p. 86,21-23; cf. also Mo T 221 [VII] p. 8b14-16;
Kj T 223 [VIII] p. 226b28—c2: Xz[S] T 220 [V] p. 41a7-9; Xz[PvsP] T 220
[VII] p. 20b1-3; Xz[Ad] T 220 [VII] p. 441a20-22).

There are, Sariputra, Bodhisattvas, great beings who, having estab-
lished themselves in the perfection of giving and in the perfection of
discipline since [their] initial formulation of the intention [of attaining
supreme awakening], in this way are never reborn into evil states, evil
destinies, calamitous conditions [throughout the time] until they reach
the stage of non-retrogression.

3.b. (Commentary)

(&) EFFH | AEEENEE Y2 R EE - FENEE
Ty E PR EO » SORMERE o

(Gw] ... MH: SRR EREEE - A DUER A ?

EH D FREGEAEEERA > AHIRREARE o B FER
AT > A NPEE > AREER] > SR IR ST
(T 1509 [XXV] p. 344c10-23).

Sutra: Sériputra, there are Bodhisattvas Mahasattvas who, having
established themselves in the perfection of giving and in the perfection
of discipline since [their] initial formulation of the intention [of at-
taining supreme awakening], never fall into the evil destinies [through-
out the time] until they attain the avaivartya stage.

Commentary: ... Question: If [the Bodhisattvas] do not fall into the
evil destinies as a fruit of their observance of discipline, why does [the
LP] also mention [the perfection of] giving?

Answer: While observing discipline is the root of not falling into the
evil destinies, one can also obtain the same result through the virtue of
giving.®® Furthermore, if a Bodhisattva [only] observed discipline,
even were he to avoid rebirth in the evil destinies, when born among

97 [Note: Zacchetti noted that it is peculiar that there is no element corresponding to
this passage in Dhr.—Eds.]

%8 This statement might echo a canonical passage; cf. for example Majjhima-nikaya
IIT p. 205, 11-15, where giving of food, etc. to ascetics and brahmins is presented
as being conducive, after death, to either a positive rebirth (sugatim saggam lokam
upapajjati) or, in case of a human rebirth, to being wealthy (mahabhoga); see also
n. 99 below for further references.
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men, he would be poor, and could benefit neither himself nor others.
It is for this reason that he practises [also the perfection of] giving [thus
avoiding poverty in a future life].

Accounting for its base text’s wording (especially when it may appear
redundant, as it often does) is one of the main concerns of the DZDL. In
that spirit, this gloss raises a question which is not entirely unreasonable:
why does the LP mention here two forms of virtuous practice (two para-
mitas), but only one type of karmic result? If we now turn to the corres-
ponding passage in LPG, we can see that it contains an expansion (na
kadacid daridryam nigacchamti, “[having established themselves in the
perfection of giving] ... they never become poor”) which seems to address
precisely this issue, and it does so precisely along the lines suggested by
the second explanation provided in the DZDL gloss:

3.c. (Expanded reading)

asti Saradvatiputra bodhisatva mahasatva<h> prathamacittotpadam
upadaya danaparamitayam Silaparamitayam sthitva na kaddacid dari-
dryam nigacchamti  na durgativinipatam prapatamti e yavan navai-
vartyabhiimim anuprapnuvamti (LPG f. 30v8-10; cf. S p. 280,3-6; PvsP
[TibPk] nyi 69b7-70al).

There are, Saradvatiputra, Bodhisattvas, great beings who, having es-
tablished themselves in the perfection of giving and in the perfection
of discipline since [their] initial formulation of the intention [of attain-
ing supreme awakening], never become poor nor fall into the calamity
constituted by the evil destinies [throughout the time] until they reach
the stage of non-retrogression.

The position of this addition (preceding na durgativinipatam prapatamti,
and thus symmetrically matching the—totally natural—position of dana-
paramitayam before stlaparamitayam sthitva) makes it almost visually
clear that this is intended as the specific outcome of the practice of the
perfection of giving. Of course, from a doctrinal point of view, there is
nothing surprising in the interpretation underlying this addition: the rela-
tionship established by the commentary between lack of giving and an
impoverished rebirth is based on a common understanding of karma, and
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in fact the DZDL is here, very probably, implicitly referring to a sitra of
the Karmavibhanga type.”

And yet, again, this is not the point. From the perspective of the textual
history of this particular scripture, what really matters is another fact:
there seems to be little doubt that the expansion found in the LPG recen-
sion implies exactly the same line of thought we find spelled out in the
DZDL gloss. Why should the transmitters of this text have added that
sentence—na kadacid daridryam nigacchamti (““[the Bodhisattvas] never
become poor”’)—if they did not feel the need to introduce a grain of
symmetry into the passage? And this is the same need we can also per-
ceive in the question found in the DZDL’s passage: if the cultivation of
the Silaparamita (silaparamitayam sthitva) can be clearly linked to the
avoidance of an unfavourable rebirth (na durgativinipatam prapatamti),
then surely the practice of danaparamita should also lead to some specific
consequences!

Passage 4

While my next example only involves the insertion of one single term, it
has greater significance from a doctrinal point of view and, for this reason,
in this case, the relationship between commentary and expanded reading
is likely to entail an even higher degree of specificity. The passage in
question is part of a long exposition of the faculties known as the “five
eyes”, and deals specifically with the “pure Buddha eye” of a Bodhisattva
(bodhisattvasya ... parisuddham buddhacaksuh), which is described as the
attainment, by the Bodhisattva, of a series of attributes or qualities typical
of a Buddha. It is this list of attributes which is the important point for the
purpose of our discussion. In typical LP fashion, each witness presents
some variants and expansions not found in all the other versions, with
rather complex patterns of agreement.

% For a convenient overview of this literature, see Analayo 2011: 767-768, with
notes. Our key passage in the DZDL gloss (45 A tF &g, “when born among men,
he would be poor”) corresponds almost verbatim to sace manussattam dagacchati ...
appabhogo hoti, in the Pali Cilakammavibhanga-sutta (Majjhima-nikaya 111 [no.
135] p. 205,6-10; cf. Analayo 2011: 772-773). See also the corresponding siitra
(no. 170) in the Chinese Madhyamagama (Zhong ahan jing "[u[-&4E T 26 [1] p.
705¢19-20: 74 A\ » =G HAY7). As pointed out by Analayo (2014: 84-85 with
n. 108), “The popular appeal of this simple correlation of karma and its fruit can
be seen in the vast number of parallel versions extant for this discourse”.
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A first group of witnesses—Mo (which has the shortest reading), Dhr,

Kj, PvsP(K)—while containing more or less expanded versions of this
passage, presents the same list of Buddha attributes with which the
Bodhisattva becomes endowed:

4.a. (Unexpanded readings)

(4a.1) Mo: &FIFREIHEE © " RBEEGMRIES?

s " OESH= SESE - HED - TERTR - T
O /R REERTE - BEEIRAT st E VRS - EEAR
RN FEYIRNEso (R U] [H];T=:#] fSERE - &FH
R ETERP =0 SRR - (T 221 [VI] p. 9621-27).
Sariputra asked the Buddha: “What is the Bodhisattva’s obtaining the
purity of the Buddha eye?”

The Buddha replied: “Having attained the vajrasamdadhi, [the Bodhi-
sattva] acquires the sarvajiiata, the Buddha’s ten powers, the four
forms of fearlessness, cultivation of the four equanimities,'® the
eighteen unshared [buddhadharmas], the great loving-kindness, and
the great compassion. What this Bodhisattva’s eye sees are all the
circumstances(?)'°! of all dharmas: there is no event he does not see,
no sound he does not hear, no thing he does not remember, %> no
dharma he is not aware of. This, Sﬁriputra, is the Bodhisattva’s
attaining [the state of] abhisambuddha, acquiring the eye of supreme
perfect awakening(?).”1%
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VU0, is a common early term used with reference to the four brahmaviharas;
the other versions list here the expected four pratisamvids.

[Note: Zacchetti had here a fragmentary note showing that he intended to supply
further references on the VU /four brahmaviharas. We cannot know what he
had in mind, but as a start one might see e.g., T 222 (VIII) p. 153a16, and Zacchetti
2005: 337 for this particularly in Dhr; Maithrimurthi 1999 is a survey on the four
brahmaviharas in general.—Eds.]

—4YJR 5 is unclear: cf. PvsP(K)/LPG: sarvair akaraih/sarvakarair?

2%, to be read zhi; cf. LPG: nasti kimcid ... asmrtam.

Or, perhaps, “the eye of a supremely, perfectly awakened one”. It is interesting
that while, on the whole, Mo presents the shortest version of this passage, its final
sentence (& By BE S FAHME = > 5% E42HR), though not free of problems,
seems to reflect, in part, the expanded reading found in Dhr, Kj, and S (300,22-
301,2): idam Saradvatiputra bodhisattvasya mahdsattvasyanuttaram samyaksam-

bodhim abhisambuddhasya parisuddham buddhacaksuh (cf. also PvsP[TibPk]!).
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(4.2.2) Dhr: &AM © " EABE-LALHRS? |

& AEE - TR AL AT R FEE - Sl Zm=FRIEZ
Hig —UsE@E: ~ 2+77 ~ DUERTR ~ WAkt ~ /R Sk
Zik o~ RE -~ R 2TRERER  HE—UIME - R—UE -
AT EATAE]  EAIRE  EATAE - 2 S8 BER
TS EIEE 208 > IR > JyRE R SR - ) (T 222
[VII] p. 159b7-15).

Sariputra asked the Buddha: “What is the purity of the Buddha eye of
the Awakener,'™ the Great Being?’

The Buddha replied to Sariputra: ‘The Awakener, the Great Being,
[...]'% having attained the vajropamasamadhi,'® [having become]
provided with the all-penetrating insight,!®’ the ten powers of the
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The precise meaning of kaishi fi+ (and the closely related form [+, mainly
occurring as variant), a translation of bodhisattva common in some early trans-
lations (see Nattier 2008: 96; 136), is not entirely clear, and provisionally I have
adopted Arthur Link’s rendition (1957: 7; cf. also Ziircher 2014: 429 n. 15:
“Revealer”). The earliest translation to use kaishi is the Fa jing jing £§54% T 322
(a version of the Ugrapariprccha translated by An Xuan and Yan Futiao in the
late second century CE). While it does not provide a definition of this term, this
text contains an occurrence of kai 5 (as part of the disyllabic word kaidao FiZ)
which might corroborate, albeit very indirectly, Link’s interpretation: {{Z[6E
FfiE FIFEERZE > (T 322, p. 19b16-17); “as to that ‘hunger-dispeller’ (FEE,
i.e., bhiksu; see Nattier 2008: 91), [the householder Bodhisattva] enlightens and
exhorts him by means of the Supreme True Way (anuttara- samyaksambodhi-)”.
My rendition of this passage, which is very tentative, takes into account the corres-
ponding passage in the Tibetan version (as rendered by Nattier 2003: 277 § 20F),
although it is possible that the Fa jing jing reflects here a very different text.

I am unable to understand the string FffF KB4 357, which I leave untrans-
lated; it might be partly corrupt. However, if we take ff 7E7E as representing
bodhicitta, this passage might correspond in part to bodhicittanantaram (*“immedi-
ately after the thought of awakening”), which is found both in PvsP(K) and LPG.
On the vajropamasamadhi, see n. 115 below. The odd syntax of the string £:[fll >
I =B 137, with the object ~=Hf construed, without preposition, before the verb
1F%Z (the string being a calque of samdadhim sam-avy pad), has several parallels in
Dharmaraksa’s corpus (see Karashima 1998: 586-587; Zacchetti 2005: 257 n.
105).

HRR—VJzE@E corresponds to sarvakarajiiatam anuprapnoti in PvsP(K)/LPG.
Note, however, that the verb juzu ELJ¢ in Dhr takes as objects the whole list of
Buddha qualities (cf. samanvagatah/samanvagato bhavati in the Skt. versions),
and not just sarvakarajiiata. The extremely rare expression yigie zhutonghui —1J]
i (here = sarvakarajiiata) is a variation of zhutonghui 53EEZ:, which is well
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Thus-come One, the four forms of fearlessness, the four forms of
discriminative knowledge, the eighteen unshared dharmas of the
Buddhas, the great loving-kindness and the great compassion, as for
the [Buddha] eye [obtained by] an Awakener, a Great Being,'® he
comprehends all buddhadharmas'® without exception: with respect to
the buddhadharmas, there is nothing he does not see, nothing he does
not hear, without any limitation, there is nothing he does not penetrate.
Sﬁriputra, it is when this Awakener, this Great Being, becomes su-
premely awakened, having attained the Supreme, Correct, and True
Way,'! that he is able to obtain in full the purity of the Buddha eye.

(4.2.3) Kj: &FFREME © T2 > SISHEEETRERILSE 2

EEfldh T ASEEE R E O XEANEH =R > 15—
TR o BIFEEL 77 ~ THMRATER ~ PUMERIRY ~ /U304 - R%& -
KA - BEhEEE A — VS » —UNAT AR R ~ AR
FERA ~ AR - SHIE > B A S EEESIRLE ==
EREIF IR (T 223 [VII] p. 228a16-24).

Sariputra asked the Buddha: “World-honoured One, what is the
Bodhisattva Mahasattva’s purity of the Buddha eye?”

The Buddha replied to Sariputra: “There are Bodhisattvas Mahasattvas
who, after the intention of seeking awakening,'!! having entered in the
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etc. (see Karashima 1998: 602—603; Zacchetti 2005: 288 n. 365).

[Note: Zacchetti noted some hesitation about how to interpret the phrase 2 T-fd
+-K+HR. (1) He considered the possibility that ZF could mean “reach, attain”;
or “with regard to”; or “so far as”, i.e., an ellipsis indicator like Pali pe (= peyalam);
(2) he noted that although the “eye” here appears, on the surface, to be a so-called
“*bodhisattva-mahasattva-eye”, context and parallels show that it should in fact
be a Buddha-eye under discussion. We have tried to reflect in the translation we
settled upon what appeared to be his preferred reading among these options, but
note the others here.—Eds.]

Note that in none of the other versions is the omniscience acquired by the Bodhi-
sattva specifically focused on the buddhadharmas.

gt DIE R 2 > ik IES corresponds to (bodhisattvasya) ... anuttaram
samyaksambodhim abhisambuddhasya in S (pp. 300,22-301,1); cf. also n. 103
above.

SRR LK EE might correspond to bodhicittanantaram (“immediately after the
thought of awakening”), on which see n. 114 below. It is true that, at first sight,
the most natural way of punctuating this sentence from the viewpoint of Chinese

Rt

syntax would be as SK{f#iE.() > K AAE M =kE. However, it seems to make
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vajropamasamddhi, attain the knowledge of all aspects (—tJJfE%Y,
sarvakarajiiatd). Then they accomplish the ten powers, the four forms
of fearlessness, the four forms of unobstructed insight,!'? the eighteen
unshared dharmas, the great loving-kindness, and the great com-
passion. For these Bodhisattvas Mahasattvas, due to the knowledge of
all aspects, with respect to all dharmas, there is no dharma they do not
see, hear, know, remember. Sariputra, this is the purity of the Buddha
eye when the Bodhisattva Mahasattva has attained the anuttara- sam-
yaksambodhi-.

(4.2.4) Xz(Ad): B> EFFEAMHS © THE > SfSEEES
IR 2 FhEEFT 0 T SE R E o SO MR > A
WE > 5 —YIMEE > BT ~ TUEERTE - DUMEREE - + /R 3t
E RE S R KE -~ K 5/300R - 5530 e FH S LEER
TR R > AT AR AT SERTAE - SFIT 0 B RAEIEE
SEEFARIR o (T 220 [VII] p. 443b5-11).

Then Sariputra asked the Buddha: “World-honoured One, how does
the Bodhisattva Mahasattva obtain the pure Buddha eye?”

The Buddha replied: “Sariputra, the Bodhisattvas Mahasattvas having
entered, at no interval from the bodhicitta, the Vajra-like concentration,
attain the knowledge of all aspects, [thus] accomplishing the ten forces
of the Buddhas, the four forms of fearlessness, the four unobstructed
understandings, the eighteen unshared dharmas of the Buddhas, the
great loving-kindness, the great compassion, the great sympathetic joy,
the great equanimity, !'3 [thus] obtaining the pure Buddha eye.
Through the obtainment of this eye, there is nothing that all Bodhi-
sattvas Mahasattvas do not see, nothing they do not hear, nothing they
do not realise, nothing they do not remember. Sariputra, this is the
Bodhisattvas Mahasattvas’ obtaining the pure Buddha eye”.

more sense to take the whole string giu fodao k{7 (a very common stock ex-
pression in both Kj and DZDL) as a modifier of xin .(» (also in view of the Sanskrit
parallel), rather than giu 3K as an independent predicate and fodao xin {fE3E /[ as
its object. On uses of cidi ZX&5 in Medieval Chinese which are partly similar to
the present occurrence, see Dong and Cai 1994: 77 (even though all the examples
they quote are rather late). One problem with my analysis, which remains a work-
ing hypothesis, is that before cidi ZXZ one would normally expect a verbal sen-
tence (such as 3K, etc.).

112 4ERA%Y is a variant of ffEREE%Y, which is a common translation of pratisamvid (see
Lamotte III p. 1614).

3 Da xi, da she KEZ ~ K¥&: cf. LPG: mahamuditaya mahopeksaya.
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(4.a.5) PvsP(K): Sdriputra aha: katamad Bhagavan bodhisattvasya
mahasattvasya parisuddham buddhacaksuh? Bhagavan aha: yac
Chariputra bodhisattvo mahdasattvo bodhicittanantaram vajropamam
samadhim samapadya ekacittaksanasamayuktaya prajiiaya sarvakara-
Jiiatam anuprapnoti, dasabhis tathagatabalaih samanvagatah, catur-
bhir vaisaradyais catasrbhih pratisamvidbhir astadasabhir avenikair
buddhadharmair mahamaitrya mahakarunaya ca samanvagatah, yena
ca caksusa bodhisattvena mahdasattvena nasti kificid adystam vasrutam
sattvasya mahasattvasya parisuddham buddhacaksuh (PvsP[K] I-1 pp.
97,23-98,2).

Sariputra asked: “What is, Lord, the pure Buddha eye of the Bodhi-
sattva, the Great Being?”

The Lord replied: “Sariputra, if the Bodhisattva, the Great Being,
immediately after the thought of awakening,!''* having entered the
Vajra-like concentration (vajropama- samadhi-),'" attains the know-
ledge of all aspects [of dharmas] through insight associated with one

11

'

115

Given the context (attainment of the sarvakarajiiata), and in light of the DZDL
gloss (with its mention of the tenth bhiimi), here bodhicitta does not seem to refer
to the initial formulation of the intention of attaining awakening. If so, one
wonders if this expression, bodhicittanantaram (not found in Mo), which puzzled
Conze (see 1975: 79 n. 40), might not parallel specific doctrinal developments in
the conception of bodhicitta/cittotpada. One can think, for example, of classifi-
cations which included forms of citfotpada linked to the final stages of the Bodhi-
sattva’s career, such as the fourfold scheme found in the Mahayanasitralamkara
(IV.2, Lévi 1907-1911, vol. 1 p. 14,5-6 and 9), whose last item, called “without
hindrances” (Gvaranavarjita/anavaranika) (and suggestively so, from the point of
view of our discussion, as we shall see), is assigned to the buddhabhiimi (see
Wangchuk 2007: 271-272, and more generally the whole of Chapter 8, pp. 235—
275, on various traditional classifications of bodhicitta). However, I have not been
able to find a more specific link with the present LP passage.

The attainment of the vajropamasamadhi (for useful references see Martini 2011:
178 n. 131) entails the complete severance of all defilements and hence constitutes
a key juncture in the path to liberation as presented in the Sarvastivadin Abhi-
dharma: see Abhidharmakosabhasya IV.112b (p. 267) and V1.44d (pp. 364-365);
tr. de La Vallée Poussin 1923—-1931, vol. 3 p. 231 (with n. 1) and vol. 4 pp. 227-
229; see also Dhammajoti 2015: 380, 382 and passim. The development of the
notion of vajropamasamdadhi in the Sarvastivadin Abhidharma is discussed by E.
Frauwallner (1995: 177-178), while on its use in Mahayana literature, see Wata-
nabe 2005 (and especially pp. 199-202 on occurrences in LP texts) and Zhao 2018:
207 and 210-215. On this notion see also Radich 2011 (2012): 276-279, note also
that the present PvsP passage is also briefly discussed by D. Seyfort Ruegg (1989:
167).
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single moment of thought,!!® he [then becomes] provided with the ten
powers of the Tathagata, the four forms of fearlessness, the four
special knowledges, the eighteen special qualities of the Buddhas, the
great loving-kindness, and the great compassion. And there is nothing
that is not seen, or not heard, or not understood, or not known''” in all
aspects by the Bodhisattva, the Great Being, by means of this eye. Such,
Sariputra, is the pure Buddha eye of the Bodhisattva, the Great Being”.

The DZDL comments quite extensively on this passage, but it is only the
initial portion of the gloss that is relevant to our discussion. Here the com-
mentary gives a concise summary of the process leading to the attainment
of the qualities which are said to constitute the buddhacaksus:

4.b. (Commentary)

(&) SFFEafhs @ "HE | ZTESEESEIRF 2 | etc.
(as quoted above under Kj, in 4.a.3).

(Gm] ®H - FEdthh > ARNREE HE-UEE -
T AL =Bk > BRI E - BN S aE bt ARa - R4 fhiR -
Fral — VIR ~ 77 ~ DUSRATER - DUSEREE - JIERZE - KRAEES
Thi® > B4 TR S (T 1509 [XXV] p. 350b19-23).

Siitra: Sariputra asked the Buddha: “World-honoured One, what is the
Bodhisattva Mahasattva’s purity of the Buddha eye?” etc.

The Commentary explains: a Bodhisattva, established on the tenth
bhumi, perfects the six paramitas until [he attains] the knowledge of
all aspects (*sarvakarajiiatd). When the Bodhisattva enters the
vajropamasamadhi and destroys all the [residual] impressions of
defilements,!!® he immediately obtains the Buddhas’ liberation which
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This expression, ekacittaksanasamayuktaya prajiiaya, is found, in this passage,
only in PvsP(K), though it occurs elsewhere in LPG (see f. 297r3; see Conze 1974:
102). It is noteworthy that it seems to have played an important role in Lokottara-
vadin descriptions of the Buddha’s instantaneous awakening, as shown by some
parallels from the Mahavastu (see Tournier 2017: 35-36).

For a parallel of this formula occurring in Pali commentarial literature (Mano-
rathapiirani) to describe the Buddha’s omniscience, see Analayo 2014: 119 with
n. 67.

The DZDL interprets the expression fannaoxi JE1& 7 as “residual odour of
defilements” (fEf4E ZEEER; T 1509 [XXV] p. 260c¢2; tr. Lamotte IV p.
1760). Kj contains several occurrences of this term, usually corresponding to the
compound (sarva)-vasananusamdhiklesa- “(all) the defilements connected to
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is free from hindrances (Z&{ihfEBEERR, *anavarana- buddhavimo-
ksa),'*® then producing the Buddha eye. All the various qualities [char-
acteristic of a Buddha] such as the knowledge of all aspects, the ten
forces, the four forms of fearlessness, the four forms of unobstructed
insight, etc., up to the great loving-kindness and the great compassion,
are defined as the Buddha eye.

In contrast with the descriptions found in the various LP versions of this
passage quoted above (under 4.a.1-4), here this process is depicted as
being centred on an attainment called *anavarana- buddhavimoksa, “un-
hindered Buddha liberation”. And it is precisely this term that we find
added (alongside other items: mahamudita and mahopeksa in LPG) in
texts of the LPG recension, at the end of the list of qualities with which
the Bodhisattva is endowed (the location of this addition at the end of the
list may also be meaningful):

119

residues [of past deeds]”. See, for example, #% ... BPEEE (T 223 [VII] p.
219a24) corresponding to sarvavasananusandhiklesan prahatukamena in LPG
(see GZJ § 1.109 in Zacchetti 2005: 173 and 288 n. 366); Er—UIEEE (T 223
[VII] p. 362b15) = sarvavasananusandhiklesaprahanam (LPG f. 233r, not
included in the recent facsimile edition: see Karashima et al. 2016: vii—viii; ed.
Conze 1962: 71); see also T 223 (VIII) pp. 375¢27-376a3 and cf. LPG f. 253r, ed.
Conze 1962: 149; —YEEE &35 (T 223 [VII] p. 378b21) corresponding to
sarvavasananusamdhiklesah prahasyante in PvsP (K) V p. 137,24. T have not been
able to study the use of fannaoxi JE%7 in Kumarajiva’s corpus with any degree
of systematicity, but even so, its correspondence with sarvavasananusamdhiklesa-
seems confirmed by other texts, although it also occurs corresponding to other
related terms. For example, in Kumarajiva’s translation of the Vimalakirtinirdesa
there are two occurrences of this term: EEES (Weimojie suo shuo jing T 475
[XIV] p. 542c3), corresponding to sarvavasananusamdhiklesavigata in the San-
skrit text (folio 21b3 [ed. 2006: 36]); and YIFREESE (T 475 [XIV] p. 547b9),
corresponding to tathagatasya klesavasana (folio 39b5-6 [ed. 2006: 65]).

For a parallel supporting the obvious and semantically unproblematic equivalence
wu’ai jietuo FEGHEAT = anavaranavimoksa from Kumarajiva’s corpus, see his
translation of the Vimalakirtinirdesa (T 475 [XIV] p. 537a13): i ZZ (R HEwHE
fifi, corresponding to anavaranavimoksapratisthitaih in the Sanskrit text (Chapter
1 § 3, folio 1b5, ed. 2006: p. 1). Note that Lamotte (IV n. 1 p. 1829) wrongly
conjectured asarigavimoksa (or apratihatavimoksa) as the original of fERFREH.
Compare also n. 388, n. 409, on other attempts by Lamotte to reconstruct the
underlying Sanskrit for wu’ai jietuo. For the attainment of anavaranavimoksa im-
mediately after vajropamasamadhi, see also Passage 14 in Appendix 1.
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4.c. (Expanded readings)

(4.c.1) LPG: aha e katamat punar bhagavan bodhisatvasya maha-
satvasya parisuddham buddhacaksuh bhagavan aha e yac charadvati-
putra bodhisatvo mahdasatvo bodhicittanantaram bajropamam sama-
dhim samapadya sarvakarajiiatam anuprapnoti e sa dasabhis tatha-
gatabalaih samanvagato bhavati e caturbhi<r> v[ail§aradyais catasr-
bhih pratisamvidbhi{ h}r astadasabhir avenikair buddhadharmair ma-
hamaitrya mahakarunaya mahamuditaya mahopeksaya anavaranena
ca_buddhavimoksena samanvagato bhavati'® e ta<d a>sya'* caksur
vena caksusa bodhisatvena mahasatvena sarvakarair nasti kimcid ad-
rstam asrutam asmrtam avijiiatam || idam Saradvatiputra bodhisatva-
sya mahasatvasya parisuddham buddhacaksuh (LPG f. 34v4—6; cf. S pp.
300,13-301,2; PvsP[TibPk] nyi 77a8-b4).

[Sz‘iradvaﬁputra] asked: “What, Lord, is the pure Buddha eye of the
Bodhisattva, the Great Being?”

The Lord replied: “Sariputra, if the Bodhisattva, the Great Being,
immediately after the thought of awakening, having entered the Vajra-
like concentration,'?? attains the knowledge of all aspects [of dharmas],
he [then] becomes provided with the ten powers of the Tathagata, he
becomes provided with the four forms of fearlessness, the four special
knowledges, the eighteen special qualities of the Buddhas, the great
loving-kindness, the great compassion, the great sympathetic joy, the
great equanimity, and the unhindered Buddha liberation (anavarana-
buddhavimoksa-). That is his eye, by means of which there is nothing
that is not seen, not heard, not remembered, or not known in all aspects
by the Bodhisattva, the Great Being. This, Saradvatiputra, is the pure
Buddha eye of the Bodhisattva, the Great Being”.

12
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PvsP(TibPk) nyi 77b here reads sangs rgyas kyi chos rnam par thar pa bsgribs pa
med pa dang ldan pa yin; cf. PvsP(TibD) ka 75b3, which has instead the expected
sangs rgyas kyi [dots in a space of two letters] rnam par thar pa bsgribs pa med
pa dang ldan pa yin. The mistaken insertion of chos in the Peking edition might
perhaps be due to the influence of sangs rgyas kyi chos ma ’dres pa (= avenikair

buddhadharmair in LPG) in the previous line. [In a personal communication

of

25 May, 2018, Jonathan Silk said that he thinks that the dots appearing in the
Derge are likely to be a correction; cf. Lithang Paiicavimsatisahasrika f. 73a5:

sangs rgyas kyi rnam par thar pa bsgribs pa med pa dang ldan pa yin].

21t § p- 300,21 and PvsP(TibPk) nyi 77b: de ni de’i myig ste.
122 MS: bajropamam samadhim; cf. above n. 94.
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This particular expansion—the addition of the term anavarana- buddha-
vimoksa, or, rather, a related form (*anavaranavimoksa?)—is also shared
by XZ(S) and Xz(PvsP), with some interesting variants (especially in the
former, which has the most expanded version of this passage):

(4.c.2) Xz(S): @ > SFITEAGS © TS S EEEES
TPHRR 2

WERSFEMNTE + TE&AT  HEEEE - SROER > As
W E > S VAR - BT IEl/mﬁﬁr VUSEBRERE - REE

RAE j(ﬂ L REE /U A EEE B - AR R
THE o BN ROt R AR AR ~ BHR - D%EB%@ETK;%@{?#D%%?%

{#EE’E}E—WEE BRI AT AR SR AT
5L SERT R VARV - AT > BREEEES

IR o SR u%*“* FESE S S F IR - R UEE T
fBBHR o | (T 220 [V]p. 44, c16-27).

At that time, Sariputra asked the Buddha: “World-honoured One, how
does the Bodhisattva Mahasattva obtain the pure Buddha eye?”

The Buddha replied to the Life-possessing (EL.5, ayusmat) Sﬁriputra:
“Sariputra, the Bodhisattvas Mahasattvas having entered, at no inter-
val from the bodhicitta, the Vajra-like concentration, attain the
knowledge of all aspects, [thus] accomplishing the ten forces, the four
forms of fearlessness, the four unhindered understandings, the great
loving-kindness, the great compassion, the great sympathetic joy, the
great equanimity, the eighteen unshared dharmas of the Buddhas, and
other such immeasurable, unlimited, inconceivable, excellent qualities.
At that time, they accomplish the unhindered, unobstructed libera-
tion'?* [and(?)] the Buddha eye.!>* From the acquisition of such a pure
Buddha eye, the Bodhisattvas Mahasattvas surpass the range of the

123 1 take wu zhang wu ai fE[ESERE, found in both Xz(S) and Xz(PvsP), as just a
varied rendition of anavarana (= fi&[&HRE). One possible explanation of this vari-
ation is that, in this way, Xuanzang tried to differentiate the rendition of anavara-
navimoksa from the very similar #EREf#, his usual translation of pratisamvid,
which occurs shortly before this very passage.

Or: “the Buddha eye of [or: consisting in?] unhindered, unobstructed liberation”?
My interpretation of the string ff & i 55% fif2 B2 (5 R remains tentative. In the
parallel passage in Xz(PvsP), i [& i 55¢ fi#2fii is simply listed after the other
qualities accomplished by the Bodhisattvas, thus seemingly coming close to
LPG’s reading. However, even there the presence of {fili} at the end of the list
makes the context different from that of the Sanskrit parallels.

124
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insight of all Disciples and Solitary Awakened Ones (sravakas and
pratyekabuddhas), there is nothing they do not see, nothing they do not
hear, nothing they do not realise, nothing they do not remember, seeing
all aspects with respect to all dharmas. Sariputra, this is the
Bodhisattvas Mahasattvas’ attaining the pure Buddha eye. Sariputra,
it is only when they are about to attain supreme prefect bodhi that the
Bodhisattvas Mahasattvas obtain such a pure Buddha eye”.

(4.c.3) Xe(PvsP): B &FITHEM © |12 S ST
PR 2

s - e EEERRE o SROER . ASEIEE > 5V
R > BREbGE 7 ~ DUMERTE - DUMEREAE - K2 - KIE- KE - K
o~ /AL ~ SRR - FRER o ST H LL ARER
E—U R - MEEERR > EATAR - TR - EArAE -
AT > N—UNER—UM - &FF » BASERE R $H
R o | (T 220 [VII] p. 22b25—c4).

Then Sariputra asked the Buddha: “World-honoured One, what is the
Bodhisattva Mahasattva’s pure Buddha eye?”

The Buddha replied: “Sﬁriputra, the Bodhisattvas Mahasattvas having
entered, at no interval from the bodhicitta, the Vajra-like concentration,
attain the knowledge of all aspects, [thus] accomplishing the ten forces,
(etc., as above) ... the eighteen unshared dharmas of the Buddhas, the
unhindered, unobstructed liberation [and(?)] the Buddha eye (cf. n.
124 above). Through this eye, the Bodhisattvas Mahasattvas surpass
the range of the insight of all Disciples and Solitary Awakened Ones
[etc., as abovel].... Sﬁriputra, this is called the pure Buddha eye of the
Bodhisattvas Mahasattvas”.

The reading offered by Xz(S) (4.c.2) is of particular interest, for, unlike
Xz(PvsP), it clearly sets the attainment of the *anavaranavimoksa apart
from that of the other categories listed here: by having it introduced by
the formula FFHFAKEL (“At that time, they accomplish”), this attainment
is portrayed as a separate step leading to the attainment of the Buddha
eye, thus coming closer to the DZDL’s interpretation of the passage.

A more detailed analysis of the term anavarana- buddhavimoksa and
related forms will be provided in Appendix 2 below, where I discuss the
use of this term in the DZDL, as well as some of its occurrences in other
sources, especially Mahayana siitra literature. Here I will confine myself
to two main remarks concerning this specific passage.
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First, the series of Buddha attributes (ten forces, four assurances, etc.)
is very frequent in LP texts, where it tends to form a textually stable list.
However, as far as I have been able to determine, the anavarana- buddha-
vimoksaf*anavaranavimoksa is not at all common in Prajiiaparamita
literature. In other words, while the sequence of the ten rathagatabala,
four vaisaradya, etc., up to the eighteen avenikabuddhadharma is a well-
established stock list (often with the addition of mahamaitri and maha-
karuna, and further expansions, such as mahamudita mahopeksa in the
LPG recension and in Xz[PvsP] and Xz[S])—a matrka, in effect (cf.
Lamotte III p. 1505)—the anavarana- buddhavimoksa/*anavaranavi-
moksa is not part of that list.' In fact, this expression does not seem to
occur in the whole of the PaiicavimsSatisahasrika edited by Kimura. And
in the entirety of the immense Da banreboluomiduo jing KFEFS 7 455
%4 T 220 translated by Xuanzang, apart from the passage discussed
here, there seems to be only one other clear occurrence of this expression,
as the name of a samadhi."*® In T 223, moreover, it only occurs within the
same list of samadhis ((S-HEREFENR =k, T 223 [VII] p. 417¢29). This is
all the more remarkable, given the well-known propensity of LP texts for
repetition, especially of stock lists of terms.

Secondly, as will be detailed in Appendix 2, in contrast with the
scenario described above, the notion of anavaranavimoksa plays an
important role in the DZDL, even more so from a qualitative point of
view than from a merely quantitative (although the quantitative perspec-
tive too is far from insignificant, as the term occurs almost fifty times in
the commentary). In particular, there are passages of the commentary

125 Note, however, that the term occurs in two DZDL passages as part of lists of terms
quite close to that found in our Passage 4: see T 1509 [XXV] p. 174c¢3-11 and p.
180a5-10. Yet these are passages from the commentary (and a commentary in
which, as I have pointed out above and will show in detail in Appendix 2, this
notion plays a uniquely important role), so I do not think that they have any
bearing on my argument. Incidentally, in his translation of both passages, Lamotte
(IT p. 949 and 982)—wrongly, I think—interpreted fEREEfZENT as referring to the
four pratisamvids (VUEREFEY) and the eight vimoksas (/\fi#51), and not as forming,
as it does, one single expression.

126 This occurs in Xz(S), in the section corresponding to the Sadaprarudita chapter in
the Astasahasrika: FEGRHERT =EEHE (T 220 [VI] p. 1061c14-15; cf. Astasahasrika
p- 941,10: anavaranavimoksaprapto nama samadhih). Another possible parallel is
found in the sixth section of the Da banreboluomiduo jing KSR 224K,
which according to Hikata (1958: xv) has no Sanskrit or Tibetan parallel: EL /¢ 4
BEsh AP (T 220 [VI] p. 950b9)



Exegesis and Textual Variation in the Larger Prajiiaparamita 63

which attribute important functions to this faculty. For example, accord-
ing to one passage (T 1509 [XXV] p. 265c1—4; tr. Lamotte IV pp. 1829—
1830), this is the form of jiiana which enables one to know the citta and
caitasika of all the beings (see below, Appendix 2, Passage 2, p. 187).

In short, there are enough facts suggesting that the insertion of this
term in the various witnesses quoted above (Passages 4.c.1-3) may reflect
a specific doctrinal interpretation, arguably the same found in the cor-
responding DZDL passage. In other words, though it is equally limited
from a quantitative point of view (just one word), this item is typolog-
ically completely different from the kind of textual development exem-
plified by Passages nos. 1-2 above, consisting in the addition of common
terms. It is true that in PLG, S, and Xz(PvsP) the term anavarana- bud-
dhavimoksa is simply added at the end of the list of terms (a list which,
in S, is, as usual, also expanded in other ways), alongside the other terms,
without being explicitly made to play the same important role it has in
the DZDL gloss, where it is clearly described as an attainment leading to
the acquisition of the other qualities. Still, it seems highly unlikely that
this is due to a mere coincidence, given the rarity of the term in Prajiia-
paramita literature. As already remarked above, this hypothesis is
substantially corroborated by the occurrence of the term in Xz(S), where
*anavaranavimoksa is not part of the stock list, but is introduced with a
separate statement and hence given a more prominent role, more closely
connected with the attainment of the buddhacaksus.

Passage 5

All the examples analysed thus far display a similarly linear pattern of
textual development, consisting in the addition of one word (nos. 1, 2, 4)
or a short passage (3) which can be traced to the relevant DZDL glosses.
However, this is not the only form of exegetical influence on the devel-
opment of the LP documented by the DZDL..

One case involving a more radical form of editing occurs in the first
chapter of the three earliest Chinese translations. This is a short passage
which reads as follows:
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5.a. (Unexpanded readings)

(5..1) Dhr: f2C » &3 » 25 EHEMETE AR TR+ - SR8
48 ... (T 222 [VII] p. 149¢25-26; cf. GZJ § 1.134, Zacchetti 2005: 180 and
295-296).

“Furthermore, Sﬁriputra, if a Bodhisattva Mahasattva wishes to estab-
lish Buddha-lands, [in order to] prevent them from being interrupted

[he should train in the prajaaparamita)”.'*’

(5.a.2) Mo: EpEEEAGE — D)+ 8 0hAl(+ £ [R]) [7T] (9]
(=) FAREE  EEMCEFEEE (T 221 [VI] p. 3a25-26).

“If a Bodhisattva Mahasattva wishes to maintain all buddhaksetras in
all the ten directions, causing them not to be interrupted, he should
train in the prajiiaparamita”.

(5.a.3) Kj: 183 » S FIFE » S FEST I (BT not in T 22314 5E (#HEL
+ @B L = it DZDLIAETE > & ERCE R EZE (T 223 [VI] p.
219¢6-8).

“Furthermore, Sﬁriputra, if a Bodhisattva Mahasattva wishes to cause
all Buddha-lands not to be interrupted, he should train in the prajiia-
paramita’.

Apart from some minor discrepancies, which, in all likelihood, are large-
ly to be ascribed to the translation process, all these early witnesses agree
in the main point: the Bodhisattva who wishes to prevent buddhaksetras
from being “interrupted” or “cut off” should train in the Perfection of
Insight. Taking into account the Sanskrit parallels discussed below, I
would reconstruct the original underlying Dhr, Mo, and Kj as *buddha-
ksetranupaccheddya sthatukamena bodhisatvena mahasatvena prajiiapa-
ramitayam Siksitavyam,'?® or something similar.

127 For remarks on this passage, see Zacchetti 2005: 295 § 1.134. The expected refrain
NG O 2R 2 (“[if the Bodhisattva wishes, etc.] he should train in the
Prajiiaparamita” = [bodhisatvena, etc.] prajiaparamitayam Siksitavyam), repeat-
ed usque ad nauseam in this section of the text, in this case only occurs after
several lines (T 222 [VIII] p. 150a2-3).

128 Lamotte (IV 1988) reconstructed the Sanskrit underlying Kj’s reading, as attested
by the DZDL lemma (i.e., ZX{FE T FAETE; T 1509 [XXV] p. 284b20-21),
a bit mechanically as buddhalokadhatvanupacchedaya sthatukamena. In his trans-
lation of the gloss, however, he used the form buddhaksetranupaccheda (IV 1991).
I think that *buddhaksetranupacchedaya is preferable as a reconstruction, as it is
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While the PvsP(K) does not contain any direct parallel to this sentence
a corresponding position (which is noteworthy),'” LPG and related

texts present the following passage:

5.b. (Expanded readings)

(8.b.1) LPG: punar aparam Saradvatiputra bulddh](o)[tpaldanupac-
chedaya'® sthatukamena bodhisatvakulam araksitukamena buddha-

12

°

130

directly supported by Mo, whose translation, {f5#!]/{#5#] 1, clearly seems to reflect
this original reading. In fact, even fo guotu {#E+- (the reading found in T 223) is
commonly employed as a translation of buddhaksetra, as shown (just to mention
an example at hand from Kj) by the two passages which immediately precede the
one we are discussing here (see T 223 [VIII] p. 219¢2-6, and cf. LPG f. 10v6—11;
see also GZJ § 1.132-1.133 in Zacchetti 2005: 179). The variant found in the
DZDL lemma, fo shijie {#;tH 5, is also used to translate buddhaksetra (alongside
other words) in Kumarajiva’s corpus: see, for example, Xiaopin banreboluomi
Jing /INTFSCESR ZEEEGR T 227 [VII] p. 579a8-9, corresponding to Astasahasrika
p. 882,17-20.

A partial parallel—but occurring in a different position in the text and even more
different from the reading attested by Dhr, Mo, and Kj—is found in PvsP(K) I-1
32,22-23 (cf. also S 71,3): punar aparam Sariputra bodhisattvena mahasattvena
triratnavamsasyanupacchedaya sthatukamena prajiaparamitayam Ssiksitavyam.
Interestingly, this reading is also found, with an expansion, in Xz(Ad), but occur-
ring in the same position as the passages listed under Sa—b: A4H = EFfE{E R ETLE
Mas 28— AN - ERRCE R EE % (T 220 [VI] p. 430c1-3); “[If a
Bodhisattva Mahasattva] wishes to carry on the lineage of the triple jewel, without
letting it be interrupted, [thus] benefitting and bringing happiness to all sentient
beings, he should train in the prajiiaparamita’. The most likely explanation of this
complex situation is that the text found in Xz(Ad) and PvsP(K) represents a paral-
lel development of the early passage attested in Dhr, Mo, and Kj (5.a), alternative
to those witnessed (5.b) by the LPG recension, Xz(S) and Xz(PvsP), but equally
centred on the notion of vamsa/f&.

So also LPG III-3r11: buddhotpadan(u)pa(cch)[e]///. While the text of S (p-77,1)
reads buddhotpadanupacchedaya with LPG, the apparatus records the variant
buddhotpadaya attested in the Cambridge University Library manuscript collated
by Ghosa.

[Note: All that Ghosa 1902 p. 4 has to say about his “Cambridge Manuscript,”
which he called ca, is: “The Cambridge University Library manuscript is in Nepali
characters. A neatly written copy. Character Nepali.” For the relevant portion of
the text, it is not clear which manuscript was used. One, called Add. 1626, has 477
pages 14.5cm by 50cm (https://cudl.lib.cam.ac.uk/view/MS-ADD-01626/1), ano-
ther Add. 1633 in 494 folios of 13cm by 45cm (https://cudl. lib. cam. ac. uk/view/
MS-ADD-01633/1). The latter is listed in Bendall’s catalogue (Cecil Bendall,
Catalogue of the Buddhist Sanskrit Manuscripts in the University Library, Cam-
bridge [Cambridge: Cambridge University Press, 1883]: 148), but the former not.
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vamsanucchedaya ' sthatukamena bodhisatvena mahdsatvena pra-
jiiaparamitayam Siksitavyam* (LPG f. 11r1-2; cf. LPG III-3r11-12; S pp.
76,22-77,5; PvsP[TibPk] nyi 32b1-2).

“The Bodhisattva Mahasattva who wishes to be prepared for the non-
interruption of the coming into being of the Buddhas, who wishes to
protect the family of the Bodhisattvas, who wishes to be prepared for
the non-interruption of the Buddhas’ lineage should train in the Perfec-
tion of Insight”.

A partly similar textual development is also attested in Xz(S) and Xz
(PvsP), though with some considerable variants and further expansions
with respect to LPG:

(5.b.2) Xz(S): HEEHEMFERBOIFES TEE - S EERSTRE

B F s S R > FEERRRGE M EREE 2 (T 220 [V] p. 13b19-21; cf.
Xz[PvsP] T 220 [VII] p. 8b28—c1, with minimal differences).

“If a Bodhisattva Mahasattva wishes to carry on the Buddhas’ line-
age'*? without letting it be interrupted; to protect the Bodhisattva’s fa-
mily, causing it not to turn back; to purify [his own] buddha-land, caus-
ing it to be accomplished, he should train in the prajiaparamita”.

What sets this case apart from those analysed before is the fact that here
the expanded reading witnessed by LPG, Xz(S) and related texts is not a
linear development (via the addition of some words) of the earlier reading
found in the first three Chinese translations: while both groups of read-
ings are centred on the idea of “non-interruption” (which is the main tan-
gible link between them), the expanded reading mentions the non-inter-
ruption not of Buddha fields (buddhaksetra), but of the Buddhas’ arising
(buddhotpada, not in XZ[S] and Xz[PvsP]) and of the Buddhas’ lineage
(buddhavamsa).

However, a more specific connection between the two readings can be
established, again, through the DZDL. The commentary, reasonably

It seems impossible without careful comparison to determine which (if either) of
these was made use of by Ghosa.—Eds.]

131 PG II-3r12 and $ 77,4: buddhavamsanupacchedaya.

132 In translating zhong 7& as “lineage”, here and in the passages discussed below, I
take into account its presumptive original vamsa (cf. also n. 133 below). But zhong
can also mean “descendant” (see HD vol. 8 p. 107b no. 2), which supports my
translation choice.
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enough, explains the “non-interruption of the buddhaksetras” as conti-
nuity in the arising of Buddhas in the various worlds, thus foreshadowing
the wording of the later expanded reading. The gloss on this passage is
rather long (T 1509 [XXV] p. 284b20-285a28; tr. Lamotte IV pp. 1988—
1994), and I will quote here only the passages which are directly relevant
to our analysis. The first sentence of the expanded text found in LPG, etc.
(referring to buddhotpadanupacchedaya, or, perhaps, the variant reading
buddhotpadaya found in S’s apparatus) is clearly echoed at the beginning
of the DZDL gloss:

S5.c. (Commentary)

(5.c.1)

(&) 1BXR - &FF  SEEEA AR - E2K
%55'25@3 °

€ "R NG ) o FEACC B > BRI OE
{# (T 1509 [XXV] p. 284b20-22).

Siitra: Furthermore, Sariputra, etc. (as quoted above in 5.a.3)

Commentary: As to [the phrase] “[to cause] the buddha-worlds
(*buddhaksetra) not to be interrupted”, [it means that] the Bodhisattva
who wishes to cause [buddha-]lands to succeed one upon the other
causes all the beings [living there] to produce the intention of
becoming Buddha.

While the DZDL gloss does not seem to contain an exact equivalent of
buddhotpada, it interprets “the non-interruption of buddhaksetras” in es-
sentially the same way (the Bodhisattva’s fostering cittotpada in other
beings means, essentially, making sure that there is a continuous coming
into being of Buddhas: i.e., buddhotpddaya or buddhotpadanupacche-
daya).

The second segment in LPG’s passage (5.b.1) quoted above (bodhi-
satvakulam araksitukamena) has no parallel in the DZDL gloss. But the
situation is different for the third one (= the first in Xz[S] and Xz[PvsP]),
buddhavamsanucchedaya (LPG)/buddhavamsanupacchedaya (S) sthatu-
kamena: not only does the idea of a succession, or lineage, of Buddhas
permeate, quite naturally, the entire gloss, but the expression *buddha-
vamsanupaccheda or a related form is, in fact, directly mentioned. At a
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certain point the commentary argues for the necessity that all the Bodhi-
sattvas, and not just one, should devote themselves to the “non-interrup-
tion of the buddhaksetras” (DZDL p. 284c), for the following reason:

(5.c.2)

BR O +HEREEE  FE—-SESEERTR > SRl
(T 1509 [XXV] p. 284c2—4).

Furthermore, the worlds of the ten directions are immeasurable and
boundless; it is impossible that one single Bodhisattva could succeed
in going all over the buddhaksetras, [thus] causing the lineage of the
Buddhas not to be interrupted ({#5FENET, *buddhavamsanupacche-
da).133

Striving for the non-interruption of the buddhavamsa is, not surprisingly,
a fairly common trope in Mahayana literature,'** but the convergence be-

133

134

That < {#f&EAET in the DZDL does indeed correspond to *buddhavamsanupac-
cheda or something of the sort (as, incidentally, was also supposed by Lamotte

see IV p. 1989) is supported by some passages from Kj. For example, see /&%
EEZHE ... NErfhfE (T 223 [VII] p. 356a12—13), corresponding to PvsP(K) V
21,11: ’yam bodhisattvo mahasattvas tathagatavamsasyanupacchedaya sthito; cf.
also LPG f. 222v (ed. Conze 1962: 29): ayam bodhisattvo mahasa(ttvah sarva-
kdrajﬁatdvamsasya anupacchedava sthi)ta(h). Another clear occurrence of this
usage in Kj is {122 » HERE#RFE (T 223 [VII] p. 357b8-9; taken almost
verbatim from Mo T 221 [VIII] p. 100c4), corresponding to LPG f. 225r (Conze
1962: 41): evam siksamana(h) subhiite bodhisattvo mahasattvas tathagatavamsa-
sya anupacchedaya Siksate. These examples conclusively demonstrate that fo
zhong {38, especially when occurring in conjunction with bu duan “NEf, can
correspond to buddhavamsa (alongside other terms: see Karashima 2001: 100, but
also Kj T 223 [VIII] p. 286b4, where {fif&-~Er corresponds to na buddhanetri
samucchidyate in PvsP[K] II-III p. 69,7). For some parallels in other Chinese
translations, see the Kasyapaparivarta passage discussed in the next note.

See for example another passage in the DZDL (T 1509 [XXV] p. 95a13-16; tr.
Lamotte I p. 313), and cf. the preceding note for some parallels in the LP. An
important early occurrence of this motif is found in the Kasyapaparivarta (f. 42v4,
§ 83): tat kasmad dhetoh sa hi buddhavamsasyanupacchedaya sthasyati (ed. Voro-
byova-Desyatovskaya, 2002, p. 30); “Why? Because he will be prepared for the
non-interruption of the Buddhas’ lineage” (cf. Weller 1965: 110: “Weil der [Bo-
dhisattva] dazu dient, dal das Geschlecht der Buddha nicht abreifit”’). This
sentence does not occur in the Han translation (T 350), but is attested in the other
Chinese versions (see von Staél-Holstein 1926: 122-123): see, for example, Mo-
heyan baoyan jing FESIFTE R4S T 351 [XII] p. 197a27-28: FillEfa 2 ... FEf
SEIBAIZRTERL; and Da bao ji jing KETELE, “Puming pusa hui” IGHHEE S,
T 310(43) [XI] p. 634c13~14 : FrlIE ] ? A2 HEALAGAL - RETHTE. In
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tween the reading found in LPG, etc. and the DZDL gloss on the corres-
ponding passage as attested by the early witnesses remains striking and
significant.

Unlike the other passages discussed in the preceding pages, in this case,
the gloss was not added to the original reading, but for some reason it led
to its complete reformulation. Perhaps the original expression *buddha-
ksetranupaccheda was deemed insufficiently clear or explicit. Be that as
it may, this textual variation too presupposes an interpretation or unpack-
ing of the original passage not too different from that found in the relevant
DZDL gloss. In this connection, it is important to stress that the latter is
clearly based on the early reading: apart from the lemma, which as we
shall see should not be always taken at face value, the expression *bud-
dhaksetranupaccheda is explicitly referred to in the gloss.!*

view of the very close correspondence, including the same verb with the same
construction, one is tempted to speculate that this Kasyapaparivarta passage
might have been the ultimate source or model of the expansion found in LPG, etc.
(possibly via a gloss such as that preserved in the DZDL). If so, this would be an
interesting case of intertextuality, which is another important side of the interplay
between exegesis and textual development documented in the present study. The
buddhavamsanupaccheda motif is also attested in other scriptures: for example,
in the Suvikrantavikramipariprccha prajiiaparamita (several occurrences, see e.g.,
Hikata 1958: 24, with some echoes of the Kasyapaparivarta passage), in the
Gandavyiha-sitra (several occurrences, for example: Gandavyiha-sitra[SI] p.
18,16; p. 72,20; p. 73,22; p. 260,19; p. 267,14—15; Gandavyitha-siatra[V] p. 13,12;
p- 59,2; p. 201,28; p. 206,27-28), and in the initial section of the Vimalakirti-
nirdesa (folio 1b4-5, ed. 2006: p. 1: triratnavamsanupacchetrbhih). A variation
of this motif occurs in the Larger Sukhavativyisha (p. 13,10-11), in the description
of the Buddha Loke§vararaja’s exposition on Buddha-fields, which is said to have
been imparted, among other things, “so that the law of the Buddhas is not
interrupted” (buddhanetryanupacchedaya; cf. Gémez 1996: 68, § 22: “so that
there might never be an end to the lineage of the buddhas”).

On buddhavamsa and related terms in Mahayana sources (including the
Kasyapaparivarta passage discussed above), see also Seyfort Ruegg 1969: 110—
111.

2 CAERPEEL, (T 1509 [XXV] p. 285a4); DU - EHiEER © T AR
FURET - (T 1509 [XXV] p. 285a27-28).






4 The Textual History of the Larger Prajiiaparamita
Revisited

In Chapter 3.2 above, we have thus examined several instances of
influence exerted by early exegesis on the development of the base text;
further instances are described in Appendix 1.1 below. This evidence has
some important implications for our understanding of the textual history
of the LP, which I will try to unpack in this section of my study. As I will
show, a detailed study of the DZDL glosses provides us with significant,
fresh insights into the early phases of the textual history of this scriptural
family.

In a sense, there is hardly anything new here, from a methodological
point of view: the use of commentarial materials, broadly speaking, as
sources for studying the development of texts marks the beginning of tex-
tual history as a recognised academic enterprise in its own right. It was
the availability of the so-called Venice scholia'*® that made possible
Friedrich August Wolf’s memorable reconstruction of the transmission
of the Homeric poems, especially during the Hellenistic period."’

We have seen above (p. 28) how Arya-Vimuktisena’s commentary can
provide us with important evidence on the early history of the PvsP. But

136 On the commentarial nature of scholia (which are in fact the ultimate product of
various types of scholarly activity on texts), see Wilson 2007: 40—45.

137 See especially Wolf 1795: 174-280 (Chapters XXXIX-LI; tr. Wolf 1985: 158—
219). Wolf’s historical study of the Homeric text was made possible, above all,
by Jean-Baptiste-Gaspard d’Ansse de Villoison’s “publication of the vast corpus
of the Venice scholia on the Iliad, still the richest source for our knowledge of the
working methods of ancient Homeric scholars” (Introduction to Wolf 1985: 7; on
the sources used by Villoison in his edition [Homeri llias ad veteris Codicis Veneti
fidem recensita. Scholia in eam antiquissima Ex eodem Codice aliisque, nunc
primum edidit cum Asteriscis, Obeliscis aliisque Signis criticis Joh. Baptista
Caspar d’Ansse de Villoison, etc. Venezia, 1788], especially the famous tenth
century Codex Marcianus Graecus 454, generally known as Venetus A, see Id. n.
15 p. 8). For an enlightening historical and cultural contextualisation of Wolf’s
scholarship, including a detailed analysis of his debts towards his predecessors
(especially Biblical scholars) in developing his methods, see Anthony Grafton’s
study (“Prolegomena to Friedrich August Wolf”, in Grafton 1991: 214-243; 308-
319 [notes]), especially pp. 226233 on his reconstruction of the history of the
Homeric texts (and of the scholarship on them).
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it is from the earliest surviving LP commentary, the DZDL, that we can
obtain the most precious pieces of information on the history of the entire
LP literature.

4.1 “Revised” and “Unrevised” ParicavimSatisahasrika: A
Misleading Dichotomy in the History of the Larger
Prajiiaparamita

The expansions in later LP texts analysed in this study perform a number
of different functions. Some—the majority—are really explanatory in
nature: that is, they involve the insertion of some additional information
into the original sentence (Passages nos. 1—4), or even its reformulation
(no. 5), to spell out in clearer terms its message.

In some instances (for example Passages nos. 6—7 in Appendix 1.1),
we see that the interpretation of a certain passage, which in its original
shorter reading was slightly ambiguous or in any case to some extent open,
is turned to a specific direction under the influence of the exegesis
mirrored by the DZDL, through the addition of some words or short
passages.

But none of these textual developments represents a dramatic modi-
fication of the original reading or involves the addition to the text of im-
portant new ideas. With one or two possible exceptions (e.g., Passage no.
4), the alterations documented in the present study have little specific
doctrinal significance, and I will discuss the implications of this fact for
our interpretation of the nature of the DZDL in Chapter 5 below. The
situation that we face in these LP passages thus seems different from that
brought to light by Lewis Lancaster with respect to the Astasahasrika in
his pioneering studies (1968 and 1975), which involves the addition of
doctrinally weighty terms and ideas, but which, by the very nature of
these expansions, must have been the result of a process of textual accre-
tion similar to that discussed here.'*®

Rather, the importance of the facts presented here lies in their docu-
mentary value for understanding the history of the text of the LP, and

138 Neither in his PhD thesis (1968) nor in his 1975 article does Lancaster analyse in
detail the causes of the various types of textual variation that he documented in
the Astasahasrika textual family. See for example his discussion of the pattern of
textual development in 1968: 133, and the Conclusion to his thesis (1968: 310—
318).
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allowing us to cast a direct glance at a process of textual development
which, as I said in the Introduction above, is widespread in Mahayana
literature, but usually difficult to document.

Modern historical-philological scholarship on the LP, and particularly
on the PvsP, has been strongly influenced by a dichotomy posited
between an “unrevised” versus a “revised” PvsP,'* the latter being repre-
sented by the Sanskrit PvsP(K) and its Tibetan translation, and charac-
terised, as we have seen, by the systematic insertion of short commen-
tarial passages mapping the text onto the Abhisamayalamkara. 1 have
already argued elsewhere that this dichotomy is fundamentally mislead-
ing (Zacchetti 2005: 28; 2015: 188). Here I will present my arguments in
greater detail.

Nobody would deny that the Sanskrit PvsP represents a revised or
“recast” text, and some previous studies have given detailed accounts of
the changes introduced into this recension by comparing it with other LP
scriptures.'* What I find problematic, rather, is the notion of an “unre-
vised” text qualitatively contrasted with the revised PvsP, especially
when the former is more or less explicitly conceived of (or at least
referred to) as if it were a single “unrevised” text.'*! The problem is com-
pounded by a certain tendency in the relevant scholarship to take the PvsP,
a priori, as a sequential development of this supposedly earlier and “unre-
vised” text, whereas, as pointed out above (Chapter 2.2), we have evi-
dence suggesting that it probably represents a parallel recension (in fact

1% See for example Conze 1978: 36-39; Watanabe 1994: 386.

140 See N. Dutt’s preface to PvsP(D), pp. v—vi (cf. also n. 58 above on the remnants
of an old chapter subdivision in the PvsP); Conze 1978: 37-39; Lethcoe 1976,
Watanabe 1994. These studies have tried, sometimes rather convincingly, to
identify changes introduced into the PvsP due to the influence of the Abhi-
samayalamkara, which are particularly clear in the case of transpositions (see
Conze 1978: 37 and Lethcoe 1976: 504-505). See also Makransky 1997: 128-145
for a convincing discussion of one specific instance of the influence of the
Abhisamayalamkara influence on the PvsP.

141 Note the use of the singular in the relevant literature when referring to this
category: Lethcoe begins her excellent article with the words “the Paricavimsati-
sahasrika-prajiiaparamita-sitra exists in both a revised and unrevised form”
(1976: 499); these words are echoed by the incipit of Watanabe’s study (1994:
386). However, in spite of this language, it is fair to say that both Lethcoe and
Watanabe’s studies show clear awareness of the complexities of the LP’s textual
history, offering a number of penetrating observations on this subject.
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probably attested earlier than LPG). All this represents an over-
simplification which fails to account for the complex dynamics of textual
transmission and the resulting rich recensional diversity of LP literature.

John Makransky (1997: 139) very aptly summarised the influence of
the Abhisamayalamkara (abbreviated AA) on the PvsP as follows:

In other words, even though the AA is a commentary on the PP
[Prajiiaparamita] sitra, portions of the rP [i.e., the “revised Parica-
vimsatisahasrika”] represent changes written into the sitra in order to
make it conform better to its commentary. The commentary was a
force, over time, in the transformation of the sitra upon which it had
been based.!*?

There is little one could add to this excellent characterisation of the
relationship between “sitra” and exegesis. Simply, as I hope to have
demonstrated above, the same words could also be applied to other (and
probably earlier) texts belonging to the LP family.'*

Indeed, the facts I have presented in this study provide us with addi-
tional detailed evidence to refute the myth of an “unrevised” PvsP (or,
more accurately, LP). In several cases, the PvsP(K) agrees with the short-
er and earlier readings of Dhr, Mo, and Kj against expansions attested in
the LPG recension, which supposedly represents the “unrevised” text.
This pattern is particularly clear in the series of compounds describing
qualities of the Bodhisattvas found at the beginning of the LP, where LPG
and related texts present considerable expansions (which could hardly
considered anything other than the outcome of some sort of revision),
which are not found in the PvsP.!#

142 Makransky 1997: 139.

143 In the Conclusions to his important comparative study of the PvsP, S. Watanabe
(1994: 395) has identified four recurring patterns of textual variation, through
which “the texts affiliated to the PV [= PvsP] underwent revision”. These “modes
of textual revision” are: “1) The adjustment of format on the basis of traditional
doctrinal categories ... 2) The explanatory elaboration of earlier texts ... 3)
Standardization and formal adjustments towards this end within each text ... 4)
The insertion of divisional indicators in the revised PV”. As Watanabe himself
rightly observes, only no. 4 is exclusively found in the current Sanskrit “revised
PvsP” (i.e., PvsP[K]).

144 See T. Vetter’s remarks (1993: 48 n. 11) on the text of PvsP in this part of the
scripture and, more generally, on the problematic nature of the notion of a “revised
PvsP”.
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Changes of the kind introduced into the current Sanskrit PvsP(K)
under the influence of the Abhisamayalamkara are probably unparalleled
in scale and systematicity. But if read against the backdrop of the situation
discussed in the present study, they appear to represent a far less ontolog-
ically dramatic shift than has been maintained in some previous studies
on the Prajiiaparamita literature.

As a matter of fact, even the earliest available witnesses of the LP
occasionally show traces of significant textual developments unknown to
later sources.'* Although some of these expansions might be ascribable
to the translators and could thus be considered glosses interpolated into
the texts during the translation process,'*® in other instances they seem to
reflect original early readings that were more expanded than those
attested by the later parallels,'”” or even rearranged on the basis of an
underlying exegetical pattern.

To put it differently, it is possible to point out passages in the sup-
posedly “unrevised” early versions in which the text shows signs of
having been uniquely rearranged following an implicit underlying com-
mentarial intention. An example is the following passage from Kj:

EEREENE R EE  BETIRCE R S
not in [%R)] [5E) (93] (=) IAKDUEEZHEEHEE - EE1TIRE R E
2 OUEEERE -V - BTG REE S s —UIEAERE
—UIEE  BEETRCE R RE A U ENEISE - EETHR
TR ZEES (T 223 [VI] p. 219a19-25; see also Lamotte IV pp. 1735-1736).

If a Bodhisattva Mahasattva wishes to fully accomplish the knowledge
of the paths (#& £, margajiiata), he should cultivate the prajia-
paramita; if a Bodhisattva Mahasattva wishes, by means of the
knowledge of the paths, to fully accomplish the knowledge of the
aspects of the paths GEfHEE, margakarajiiata), he should cultivate the

145 This fact was already highlighted by Lethcoe (1976: 506).
146 For a possible example in Dhr (GZJ § 1.100), see Zacchetti 2005: 282 n. 321.

147" See Zacchetti 2005: 46 with n. 185. A rather clear example is offered by a fairly
long passage found in Dhr (T 222 [VIII] p. 160a21-b4; see Zacchetti 1999: 325—
325 with n. 133), occurring in the context of an exposition of the supernatural
faculties (abhijiia). While having the appearance of a genuine translation, this
passage does not seem to have a parallel in the Sanskrit versions—at least not in
the same position (cf. LPG folio 36r; PvsP [K] I-1 pp. 101-102; S p. 305). For
other examples from the early LP texts see Zacchetti 2005: 283 n. 328 (concerning
an expansion in Mo), and Zacchetti 2005: 182 (GZJ § 1.142) and 300 with n. 441;
see also Lethcoe 1976: 506-507.
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prajiiaparamita; if he wishes, by means of the knowledge of the
aspects of the paths, to fully accomplish omniscience (—J%, sarva-
Jjiata), he should cultivate the prajiiaparamita; if he wishes, by means
of omniscience, to fully accomplish the knowledge of all aspects (—
YITEE, sarvakarajiiata), he should cultivate the prajiaparamita; if he
wishes, by means of the knowledge of all aspects, to remove the
[residual] impressions of defilements (J& &%, sarvavasananu-
sandhiklesa), he should cultivate the prajiaparamita.

While each LP text presents some variants here, Kj is unique in having a
more complex structure, with the repetition of the previous attainment
presented as the condition for fulfilling the following one, thus seemingly
reflecting an interpretation of this passage as the outline of a coherent
ascending path consisting of successive attainments, and not just a list.
And there is nothing, in Kj’s text, suggesting that this could be due to the
translator’s intervention.

By way of comparison, here is the corresponding passage in LPG:'%

sarvakaravaropetam  sarvajiia{m}jiianam  abhisamboddhukamena
margakarajiiatam  sarvajiiatam  sarvasatvacittacaritajiianakaratam
paripirayitukamena bodhisatvena mahdsatvena prajiiaparamitayam
voga<h> karantyah sarvavasananusandhiklesan prahatukamena bodhi-
satvena mahdsatvena prajiidaparamitayam yoga<h> *karaniyah' (LPG
f. 9r4—6; cf. S p. 67,2-8; PvsP[TibPk] nyi 29a7-b2).1!

The Bodhisattva, the Great Being who wishes to thoroughly realise the
knowledge of the omniscient one provided with the most excellent of
all aspects, to fully accomplish the knowledge of the aspects of paths,
the omniscience, the <knowledge>'>? of [all] the aspects of all beings’

148
149

150
15

15

)

On the expression JE &3, see above n. 118.

For an overview of readings of this passage attested in various LP texts, see
Zacchetti 2005: 173 n. 233.

MS: karanikah.

Cf. also PvsP(K) I-1 p. 30,14-18:

margajiiatam paripirayitukamena sarvakarajiiatam anupraptukamena
sarvasattvacittacaritajiianakaratam paripirayitukamena sarvavasananu-
samdhiklesan utpatayitukamena bodhisattvena mahasattvena prajiiapara-
mitayam yogah karanityah.

Although the reading of the final part of this compound (-jiianakaratam) is attested
in both LPG/S and PvsP(K), its meaning is not entirely clear. In my translation I
have followed the reading found in the Tibetan version of this compound: sems
can thams cad kyi sems dang | spyod pa dang | shes pa’i rnam pa’i shes pa nyid
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minds, actions,'** and cognitions, should exert himself in the Perfec-
tion of Insight; the Bodhisattva, the Great Being who wishes to destroy
all the defilements connected with the residues [of past actions],
should exert himself in the Perfection of Insight.

Thus, even in our earliest versions of texts in this family, we encounter
passages showing signs of expansions against other versions. For this
reason, if we are to take seriously the notion of an “unrevised” LP, it
seems sufficiently clear that no such text actually exists (or perhaps ever
existed). One might be inclined to interpret this situation as a historical
accident due to the vagaries of textual transmission. But I am rather
inclined to think that the very notion of an “unrevised” text is simply
conceptually inaccurate in the context of this literature, and no less
chimeric then the idea of a single Urtext, criticism of which was discussed
in Chapter 1: no sooner does the text take its first breath, and come to life,
than it is transmitted in a fluid form, indeed, a form open to the influence
of exegesis and other factors, to all sorts of additions and revisions. The
notion of mechanical transmission—aimed at reproducing a fixed and

(PvsP[TibPk] nyi 29a8-b1). The final shes pa nyid suggests an original reading of
the end of the compound as -jianakaragiiatam (I am grateful to Vincent
Eltschinger for his suggestions on this passage). This reconstruction is perhaps
also supported by Xuanzang’s translation of this passage: 7 EE T [ AT Bl
—UIEBEOTHE UM - R RS (Xz[S] T 220 [V] p. 12¢2-
4; so essentially also Xz[PvsP], T 220 [VII] p. 7c23-24). While some aspects of
Xuanzang’s text are unclear to me, the reiteration of zhi & (¥jiiana/jiiata) is
noteworthy, being reminiscent of the Tibetan version. The convergence of both
LPG/S and PvsP(K)—forming, as they do, two recensions which tend to diverge
in textual innovations—in the reading -jiianakarata is, nevertheless, remarkable
from a historical point of view, and makes it somewhat difficult to explain this
away as a mere scribal error.

153 Such is suggested by the Tibetan translation (sems can thams cad kyi sems dang |
spyod pa dang). However, cittacarita could also be interpreted as “mental
activities”, and this alternative interpretation is more likely in contexts which are
clearly related to paracittajiiana, or “knowledge of other minds” (cf. also
Zacchetti 2005: 290 § 1.114 with n. 372). A clear example is offered by Dharma-
kara’s ninth vow from the Larger Sukhavativyiha (p. 16,13-14):

sacen me bhagavams tasmin buddhaksetre ye sattvah pratydjayerams te
sarve na paracittajiianakovida bhaveyur antaso buddhaksetrakotinayuta-
Satasahasra-paryapannanam sattvanam cittacaritaparijianataya etc (tr.
Goémez 1996: 70, § 28.9; cf. also R4y, corresponding to sattvanam
cittacaritaparijiianata in the Wuliangshou jing fE2E4¢ T 360 [XI] p.
268a4).
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closed original by an ideally equally fixed apograph (identical apart from
menial scribal errors)—has no place here.

At any rate, it seems completely misleading to describe the process of
the development of the LP as a movement from a “pure” or “original”
unrevised text—a conceptualisation which is implicitly, and perhaps even
unconsciously rooted in a classicist view of texts which has little
resemblance with the reality on the ground—to a “revised” one influ-
enced by exegesis.

The history of this literature, rather, seems to reflect a movement from
a fluid state, open to diverse exegetical influences, to a more stable text
which, in one particular recension (the current Sanskrit PvsP[K]), came
to be influenced by a single, coherent exegetical tradition (the Abhisama-
yalamkara). In other words (and this is an important point from the per-
spective of the present work), it would be a complete misunderstanding
of this literature to consider exegetical accretions to the text as later
interpolations or corruptions, to be contrasted to an original, purer state
of the text: on the contrary, they represent the very life of this kind of
texts—their essential feature at any stage of their early history.

4.2 From Textual Fluidity to Relative Stabilisation

At the end of the preceding paragraph, I deliberately emphasised the word
“early”. For it is important to treat textual fluidity, too, as a historical
phenomenon, resisting the temptation to conceive it in abstract or
absolute terms. In fact, fluidity and openness to variations appear to be
strongest in the upper reaches of the history of the LP family. This state
of affairs becomes particularly clear when we compare Dhr, Mo, and Kj
with the next clearly datable LP text, that is, LPG: there is little doubt that
considerable changes—mostly expansions—had already taken place in
the LP text between the early fifth (Kj) and the early seventh (LPG)
centuries, as reflected by the important LPG recension.

Even the group of the early witnesses (Dhr, Mo, and Kj) projects,
internally, an image of relative fluidity, which is particularly remarkable
in the case of Dhr and Mo. Even if we discount discrepancies due to the
very different policies adopted by the two translation teams, the Indic
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originals of these two texts must already have been differentiated in many
details, in spite of their closeness in both time and space.'>*

In contrast, in the lower reaches of the history of the text we are
confronted by a clear trend towards relative textual consolidation. The
LPG recension already displays a remarkable stabilisation across both the
spatial and the temporal dimensions, as evidenced by the Dunhuang LP
manuscript, PvsP(Tib) (eighth-ninth century) and the later Nepalese
manuscripts in which S has been transmitted. That this was a general
trend is further confirmed by the other main recension, represented by
PvsP(K) and PvsP(SL).! While the insertion of the Abhisamaya-
lamkara’s headings into the text certainly played a role in “freezing” the
text of PvsP(K), the general convergence of PvsP(SL) with it—the fact
that PvsP(SL)is unrelated to the Abhisamayalamkara and yet is in general
agreement with PvsP(K)—shows that the influence from commentaries
like the Abhisamayalamkara was not the only factor in bringing about
textual stabilisation in PvsP(SL) also—mnor, perhaps, even the main
factor.'*®

154 As already remarked above, according to our sources, the originals of both Dhr
and Mo came from Khotan, and were translated only few years apart, at the end
of the third century (respectively in 286 and 291 CE). Although Dhr was translated
earlier than Mo, we know that the original of Mo had already been dispatched
from Khotan in 282 CE (see CSZJJ T 2145 [LV] p. 47c13-14); on the historical
background of these translations, see Zacchetti 2005: 30—31 (on Mo) and 51-60
(on Dhr). On the existence of several LP texts circulating in Khotan, see also
Watanabe 1994: 395; on the implications of this fact for the history of the LP, see
Zacchetti 2005: 36. Interestingly, a similar situation may also have obtained,
though at a much later time, for the Kasyapaparivarta, which seems to have
circulated in Khotan, around the sixth—eighth centuries, in two rather different
“versions” (see the remarks by Schopen 2009: 190-191; cf. Silk 2009 [2013]: 182).
On the Mahayana in Khotan see Martini 2013 (especially pp. 20-21 on the LP
texts brought to China from Khotan).

[Note: In a marginal note to the manuscript, Zacchetti cautioned that it is none-
theless important to bear in mind that this “trend” was precisely that—nothing
more than a general tendency. Zacchetti further noted that we might contrast it
with the situation documented by Shoji 2015 for the case of the Astasahasrika, in
which texts sometimes remained open to exegetical influence even at later stages.
However, we may here face two different dynamics: one could argue that it was
precisely the influence of exegesis that brought about stabilisation in later phases
of the textual history of the root text.—Eds.]

156 Needless to say, in order to sketch more fully the history of the LP, it would be
important to study systematically all the numerous LP Central Asian fragments

(see n. 75 above), trying to assess their relationship with the other witnesses (cf.
Watanabe 1994, and Bongard-Levin and Hori 1996).

155
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Thus, a bird’s-eye-view of the entire history of the LP suggests a tran-
sition from an early phase of transmission, characterised by marked
textual fluidity (so that even texts as close to one another as Dhr and Mo
may show relatively significant differences) and a considerable porosity
to exegetical influence, to a later one, during which each of the two main
recensions of the Sanskrit LP (LPG/PvsP[K]) independently attained a
considerable degree of stabilisation.'>” While our evidence does not allow
us to link this transition with any degree of certainty to a specific histor-
ical context, the chronological data offered by our sources suggest that
the main shift must have taken place, in different areas, in the period
between the fifth and seventh centuries.

Even though, as I pointed out in Chapter 1, the fluid and unstable
nature typical of the early history of Mahayana scriptures has attracted
more attention in recent scholarship, the later tendency to stabilisation
evidenced by the history of the LP is a no less interesting or significant
process. In this study, I mostly discuss these developments from a purely
philological perspective, but it is not difficult to imagine that they must
reflect broader historical transformations undergone by Indian Buddhism
at all levels (institutional, cultural, etc.), and that to be properly
understood, they should be interpreted as comprehensive historical facts.
Although it is impossible to address this complex issue here in any detail,
one cannot fail to notice that the shift highlighted above in the history of
the LP largely overlaps with a crucial period in the development of
Buddhist (and particularly Mahayana) scholasticism, and with important
changes in the organisation of learning.'>

It is probably not by chance that the changes we perceive in the LP at
a textual level are also aligned, from a chronological point of view, with
such important developments in Indian Buddhism at an institutional level.

157 This corresponds rather closely to the situation highlighted by Schopen (2009) in
his discussion of the Gilgit manuscripts of the Bhaisajyaguru-siitra (see especially
his conclusions, 214-215).

158 While the full flourishing of the great Buddhist monastic centres of learning, or
“universities” as they are often called, belongs to a later period, that of the Pala
dynasty (Sanderson 2009: 87-108; Delhey 2015), one of the most famous of these
institutions, the great monastery of Nalanda, is much earlier, and may have
already become an important centre in the sixth or early seventh century (on the
early history of this institution see Kuwayama 1988: 7-11; cf. also Sanderson
2009: 92-93 n. 169). For an example of exegetical work produced in this learned
milieu, the Arthaviniscaya-dharmaparyaya commentary by a monk from the
Nalanda Mahavihara, Virya$ridatta, see Skilling 2009: 416-427.
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The developments in question can be inferred mainly from epigraphical
data. From the fifth century on, one notices significant changes in
epigraphical records, suggesting that the Mahayana was becoming a
tangible presence, playing a role in motivating and orienting the support
of donors. In Schopen’s words (2000: 15 = 2005: 12), “In India it appears
more and more certain that the Mahayana was not institutionally,
culturally, or art historically significant until after the fifth century, and
not until then did Mahayana have any significant impact on the intentions
of Buddhist donors”.">*

While it is probably impossible to determine how, precisely, these
great historical and cultural processes influenced the textual history of
the LP, the parallelism between these series of facts is highly suggestive.
It is possible to speculate that new notions (and forms) of texts were
gradually developed, which in the long run produced boundaries between
base texts and commentaries that were neater and firmer, relatively
speaking (and I would strongly emphasise this qualification!)!**—and
hence, a greater textual stability. In addition, the systematic adoption of
quantitative criteria (number of slokas) as a main means for classifying
Prajiiaparamita scriptures (such as Astasahasrika, PaficavimSatisaha-
srika, etc.), clearly documented from the early sixth century (Zacchetti
2015: 176; see also above, Chapter 2.2 with n. 65, on Arya-Vimuktisena’s
use of the category Paficavimsatisahasrika), attests to a gradual tendency
towards the systematisation of this literature: accurate bibliographical

199 Several aspects of Schopen’s hypothesis concerning the marginality of Mahayana
in India before the fifth—sixth centuries have been recently criticised by Paul
Harrison (2018: 18-21), who mentioned several pieces of evidence suggesting a
greater significance of the Mahayana movement, at various levels, even at an
earlier stage. Caution is no doubt in order in this regard, but my focus here is
mainly on the general tendency towards increasing institutionalisation. On the
period spanning the fifth—sixth centuries as a crucial watershed, from several
points of view, in the history of Indian Buddhism, see Tournier 2020b (Intro-
duction); on epigraphical data from the sixth century onwards suggesting an
increased institutional Mahayana identity, see also McCombs 2014: 391-394.

160 However, these boundaries were never absolutely impenetrable even at later
stages of Prajiiaparamita history, as shown by Shoji’s research on the Asta-
sahasrika (2007, 2014, and 2015), showing how the current Sanskrit text and the
related recension of the Tibetan version were influenced by Abhisamayalamkara-
related exegesis.
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classification suggests the existence of rich and well-ordered libraries,'!
and, behind them, structured monastic communities able to rely on high-
profile patronage. This trend, also—reflected with the greatest clarity by
Xz T 220, collecting into a well-ordered monumental summa a large part
of the Prajiiaparamita literature—is probably related to the process of
textual stabilisation discussed above.

It would be interesting to see whether the same situation also applies
to other Mahayana scriptures or scriptural families,'®* but this is a task
for another time: no doubt at this stage it would be dangerous to indulge
in wild generalisations.'®?

4.3 Traces of a Northwestern Connection: The Da zhidu lun
and the Larger Prajiiaparamita from Gilgit

Thus far in this chapter, I have discussed the history of the LP in general
terms. But the evidence provided by the DZDL also allows us to cast light
on a more specific aspect of this history. If we consider all the instances
of interaction between DZDL glosses and later expanded readings that I
have been able to identify, we can easily notice a very clear pattern, from
both a quantitative and a qualitative point of view: in a significant major-
ity of cases (ten out of fifteen: see Passages nos. 2, 3, 4, 5 above, and 6,
8,10, 11, 13, 15 in the appendix below), we can detect traces of influence
of the given DZDL glosses not in PvsP(K), but only (among Sanskrit LP
sources) in the readings of LPG and related texts (S and PvsP[TibPk]),
with Xz (especially PvsP and/or S) concurring in a significant number of
these passages (4, 5, 6, 8, 10, 11). What is more, instances of this par-
ticular pattern of textual expansion (DZDL — LPG recension) include all
the cases entailing a relatively high degree of specificity (e.g., Passages
nos. 2, 3, 4, 5, etc.), which is particularly telling. In all these instances

161 For a general discussion of Buddhist libraries, see Fussman 2005; see also Delhey
2015 on the library of an important Buddhist scholarly centre of the Pala period,
the monastery of Vikramasila.

162 As I pointed out elsewhere (Zacchetti 2015: 178), the immense Prajiiaparamita
summa represented by Xuanzang’s Da banreboluomiduo jing T 220 presents some
formal similarities with other collections of Mahayana scriptures, such as the
Buddhavatamsaka or the Maharatnakiita (note, however, that the latter was
probably assembled in China: see Silk 2015c: 27).

163 Schopen’s 2009 study provides ample evidence to warn one against this risk.
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(where the agreement of PvsP[K] with Mo, Dhr, and Kj shows that
PvsP[K] has preserved the early reading), the reading found in LPG and
related texts represent an innovation with respect to the other LP
witnesses, and an innovation influenced by the specific exegetical
tradition represented by the DZDL.

In three instances (Passages nos. 1, 7, 11) PvsP(K) shares the expan-
sion with LPG and related texts. By contrast, in just one single case (no.
9) is the expansion anticipated by the DZDL found only in PvsP(K), and
not in LPG. These relations are summarised in the following table.

Synopsis of the Passages discussed in Chapter 3 and Appendix 1.1:

1. 2. 3. 4. 5.
Expansions Expansions Expansion Expansions Expansion
found only in | found in both | found only in | found in both | found only in
the LPG the LPG PvsP(TibPk): | the LPG PvsP(K):
recension recension recension
(LPG, S, and Xz(S)/ and PvsP(K):
PvsP (PvsP):
[TibPk]):
Passages nos. | Passages nos. | Passage Passages nos. | Passage
2,3,13, 15. 4,5,6 no. 14. 1 (also in no. 9.
(XzIS)), 8 Xz[$] and
(Xz[S] + [PvsP)), 7,
Xz[Ad]), 10, 12.
11.

These data suggest a particularly close relationship between the DZDL
and LPG’s recension. But how should we interpret that relationship?

In the introduction to the third volume of his Traité (Lamotte III pp.
ix—xiv; cf. also Demiéville 1950: 381-382), Lamotte argued (overall very
convincingly, in my view)'* for a Northwestern origin of the DZDL.
Lamotte’s hypothesis, largely based on an internal analysis of the com-
mentary, can now be corroborated, from an entirely new angle, by the

164 The strongest criticism of Lamotte’s hypothesis of the Northwestern origins of the
DZDL probably came from Ven. Yinshun, whose long and influential essay on
the author of the commentary (1990) is largely an attempt to refute the reconstruc-
tion of the DZDL’s background proposed by Lamotte in the introduction to La-
motte III.
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data presented here. LPG was not just found in the area of Gilgit, but also
copied there almost exactly two centuries after the DZDL’s translation
(as shown by its colophon mentioning a local ruler: see above, Chapter
2.2. § 1, with n. 41). It can thus be located in space and time with a pre-
cision which is rather an exception than a rule in the study of Mahayana
sitra literature. And while several aspects of the situation remain open to
different interpretations, we are relatively well informed on the specific
historical and cultural context of the Gilgit corpus.'®® Broadly speaking,
Gilgit can be associated, at least from a geographical point of view, with
the same Northwestern milieu which, according to Lamotte, produced the
DZDL.

But apart from this objective geographical proximity, can we also
identify features suggesting a specific cultural continuity between the
DZDL and the Gilgit corpus?'® While at this stage it is probably im-
possible to reach definitive conclusions, we can at least advance some
conjectures by comparing the virtual library reflected in the copious
references included in the DZDL and described by Lamotte!®” with the
much smaller but more tangible library'® found near Gilgit.'®* It is im-
portant not to lose sight of the many factors which make this comparison

165 For a general introduction to the Gilgit corpus see von Hiniiber 2014 (and 2017
on LPG); different interpretations of the nature and functions of the building in
which the Gilgit manuscripts were discovered have been proposed by Fussman
2004 and Schopen 2009: 195-200; cf. also Neelis 2011: 171 with n. 335.

166 Cf, Scherrer-Schaub 2018.

167 See Lamotte III pp. xv—xliv. Lamotte’s detailed analysis of the DZDL’s sources—
of immense value for the study of this complex commentary—appears still largely
valid, and can be further corroborated by more recent scholarship. Elsewhere
(Zacchetti 2002) I discussed an important set of sources whose close parallelism
to the hermeneutical tradition mentioned in considerable detail by the commentary
as *Petaka (T 1509 [XXV] p. 192b2—8; tr. Lamotte II pp. 1074-1077; cf. also
vol. I p. 109 n. 2), with all its important historical implications, had essentially
escaped Lamotte’s attention. It is true that, according to an interlinear gloss
inserted in the DZDL and probably recording information provided by Kumara-
jiva, this *Petaka was circulating (presumably at the time of the translation) in
South India (see Zacchetti 2002: 77 with n. 56). However, recent research has
shown that this particular exegetical tradition was well established in the Greater
Gandhara area (see Baums 2009 and 2014; cf. also Zacchetti 2002b).
In using the word “library” with reference to the Gilgit corpus I follow von
Hiniiber 2014: 80 with n. 10; cf. also De Simini 2016: 146—156.
169 For a convenient overview of the Gilgit corpus, subdivided into its main scriptural
typologies, see Fussman 2004: 125-129; for a more up-to-date and detailed des-
cription, see von Hiniiber 2014: 93—111.
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at best speculative.'” But, in spite of many differences in matters of detail,
it is hard not to notice an intriguing parallelism between these two
“libraries”, especially in the coexistence of Mahayana and non-Mahayana
(mainly Sarvastivadin/Mulasarvastivadin) scriptures, '’! although it
would be wrong to reduce the DZDL’s background to its Sarvastivadin
component.'”?

But then, if seen in the light of this possible shared background, the
clear relationship existing between the DZDL (or, rather, the exegesis
collected therein) and LPG seems to take the shape of a specific historical
connection: what we are seeing here are the traces of a “Northwestern
recension” of the LP, with distinctive readings probably reflecting, at
least in part, a specific local exegetical tradition which came to be
preserved in the DZDL.

This has important consequences for our understanding of the history
of the LP as a whole. I have already pointed out elsewhere the importance
of taking fully into account recensional diversity in the study of LP
literature (Zacchetti 2015: 185-186). In this case it is possible to identify
and roughly define from historical and geographical points of view the
original background of one of the most influential LP recensions—that
having LPG as its known earliest and most important representative—
and to formulate a hypothesis about its historical trajectory, at least in

170 Such as, for example, the likely huge loss of texts belonging to the Gilgit corpus
(see Fussman 2004: 124).

17l 'While the presence of the Sarvastivadin Abhidharma literature is much stronger
in the DZDL than in the Gilgit library, it is also relatively well represented in the
latter, and perhaps the original collection contained more Abhidharma texts than
have survived (see von Hiniiber 2014: 83; cf. Fussman 2004: 126). It is, however,
difficult to determine with much precision the historical process that formed the
Gilgit corpus, and to what extent the texts found in that site accurately reflect the
doctrinal background of a specific group. In this respect, it is important to note
that, as pointed out by Karashima (2015: 147), the scripts of Mahayana and non-
Mahayana (Miila-)Sarvastivadin texts in the Gilgit corpus are generally neatly
differentiated, the former being written in the so-called Gilgit/Bamiyan Type 1,
and the latter in proto-Sarada (although the use of these scripts seems also to
reflect a chronological pattern: cf. von Hiniiber 2014: 88, who also mentions a
text, the Samghata-sitra, attested in the Gilgit corpus by manuscripts in both
scripts). In other words, paleographic evidence might suggest that these two
scriptural bodies were not produced by the same group, but, like converging
streams, flowed independently into the Gilgit library. Yet flow into it they did,
and for this reason I think that the mixed composition of the Gilgit corpus still
constitutes, if taken with all due caution, an important historical datum.

172 See, on this point, Yinshun 1990 (cf. also Zacchetti 2002: 68).
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broad terms.'” If we take into account the evidence provided by the
DZDL, it seems reasonable to assume a Northwestern origin of this re-
cension, which subsequently spread eastward, as attested by S (trans-
mitted in Nepalese manuscripts) and the Tibetan translation (PvsP
[TibPk]).

The occasional but significant agreement of Xz (S, PvsP, and, less
frequently, Ad) with this recension in some distinctive expansions (e.g.,
Passages nos. 4, 5, 11, etc.) is also noteworthy, but less easy to assess
from a historical point of view. Unfortunately we know very little about
the origins of the 200,000-line text used by Xuanzang to produce his
monumental Prajiiaparamita translation, apart from the fact that he
obtained three manuscripts “in the Western Regions” (xiyu pgigk),'™
which could refer to any place visited by Xuanzang in his journey.'”
However, even if we cannot pin this text down in space, it is still worth
noticing that its acquisition was relatively close to the production of LPG
from a temporal point of view: Xuanzang’s travels to the Western Re-
gions probably started in 628 (see Kuwayama 1988: 29-33), just a few
years after LPG was copied (see above Chapter 2.2 with n. 41).

As we have just seen, the history of the LPG recension, as far as we
can reconstruct it, reflects a general movement from the Northwest to the
Northeast (as attested by PvsP[TibPk] and S). In fact, the Northwest,
linking India and Central Asia, must have played an important role in the
transmission and, possibly, the formation of the entire LP from a much
earlier period, as is suggested by the fact that the first traces of this
scriptural family we have come from Khotan. This impression is further
strengthened by the abundance of manuscript fragments of the LP found
in Central Asia or in the Gilgit area (see Zacchetti 2005: 17-18 n. 53-54

173 In fact, the other important LP textual family, the one represented by PvsP(K),
may also be linked, at least for its earliest documented phase, to a specific area,
and could perhaps be called the “southern recension” of the LP (see Chapter 2.2,
§2).

174 See Da Tang Da ci’en si sanzang fashi zhuan KJEKZEE ZF=jE0ERTE T 2053

[L] p. 276a12-13; Li, 1995: 328; cf. also Zacchetti 2015: 178-179.

According to another passage of the Da Tang Da ci’en si sanzang fashi zhuan,

Xuanzang himself used this generic expression with reference to all the texts he

brought back from his journey (ZEERETEIRFTIEREA/S HERED, ete.; T 2053 [L]

p- 253c2; Li 1995: 179). On the provenance of the Sanskrit texts translated by

Xuanzang, see also Delhey 2015: 7 n. 31, according to whom, “One can be fairly

certain that most of the manuscripts he took with him, if not all of them, were

copies made at the monastery of Nalanda”.
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and 2015: 187), which contrast with the scarcity of Astasahasrika
manuscripts (historically crucial as the few fragments of this family so
far discovered may be'’®). While this phenomenon can certainly also be
explained in part by other causes (such as the particular historical
trajectory of the Astasahasrika: see Zacchetti 2015: 180), it does suggest
the great importance of Northwestern India (understanding this term
along the lines suggested by Fussman 2005: 929-930) and Central Asia
in the formation, elaboration, and transmission of the LP, especially dur-
ing the early phase of its history.!”’

Be that as it may, there seem to be enough arguments supporting the
thesis that the Northwest was the centre from which radiated the specific
textual innovations discussed in this study. And this brings us to our main
source, the DZDL, and the vexata quaestio of its nature and historical
background.

176 [Note: Zacchetti wrote in 2015: 182, contrasting the case of Nepalese manuscripts
of the text: “Several important manuscript fragments of a much earlier Sanskrit
manuscript of the Astasahasrika, probably coming from near Bamiyan, were dis-
covered at the end of the 20th century and subsequently edited (Sander 2000:
2002). They are estimated on paleographical grounds to date to the second half of
the 3rd century CE, and are of considerable interest for the textual history of the
Astasahasrika subfamily, as its earliest Sanskrit witnesses. Although from a lin-
guistic point of view these fragments display some features typical of Buddhist
Hybrid Sanskrit, they seem remarkably close from a textual point of view to the
later complete Sanskrit version (Sander 2002: 3-5).”—Eds.]

Another argument suggesting a connection between LP and, more specifically,
the Greater Gandhara area, which seems to me both clear and strong, has been
mentioned (with reference to Conze 1978: 3) by Johannes Bronkhorst in a recent
publication (2018: 134 n. 20). LP texts contain an exposition of the arapacana
syllabary (see, for example, LPG f. 92r1-15; PvsP[K] I-2 pp. 85,25-87,1; cf. also
Brough 1977: 86 [= 1996: 451]), whose letters “are treated as abbreviations of key
words illustrating fundamental points of Buddhist doctrine” (Salomon 1990: 256),
and whose Gandhart origin is now firmly established (see Salomon 1990: 258—
271 and 1993). In this connection, it is important to observe that the arapacana
passage is already found in the earliest LP sources (Dhr T 222 [VII] pp. 195¢17-
196a27; Mo T 221 [VIII] p. 26b14—c20; Kj T 223 [VIII] p. 256a8-b11; on early
Chinese translations of the arapacana, see also Brough 1977 [= 1996: 450—460]).
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5 A Complex Commentary: The Nature and Historical
Background of the Da zhidu lun

As I have tried to show in the preceding Chapter, the facts documented
in this study show that there is a clear and specific relationship between
some expansions found in later LP witnesses (especially LPG and related
texts) and some comments preserved in the DZDL. This is important,
because we are now able to place the DZDL in continuity with the Indian
context—more accurately: with a specific historical context whose tem-
poral and special coordinates we are able to determine with considerable
precision (the Gilgit valley in the early seventh century). Thus, this
finding strengthens, from a fresh angle, Lamotte’s hypothesis on the
original background of this commentary.

But how can we explain—in concrete, historical terms—the relation-
ship between the commentary and the expanded LP passages? And, per-
haps more crucially, what does all this tell us about the DZDL as a com-
mentary? In this part of the book I will try to address these and other
related questions. Unfortunately, to the best of my knowledge, we do not
possess much additional evidence about these issues beyond what the
texts themselves tell us. But we can, at least, put forward some hypotheses
which, in turn, will allow us a reconsideration of the nature of the DZDL.

5.1 How Was the Da zhidu lun’s Exegesis Incorporated into
Larger Prajiiaparamita Texts?

An important fact, which we can take as the point of departure of our
discussion, is that, as already mentioned above, the DZDL is completely
unknown to Indian and Tibetan sources. In fact, I believe that the
evidence presented in this monograph offers the only documented traces
of an influence of some sort exerted by this work on any Indian source
(in this case, the Sanskrit LP sources attesting the textual developments
discussed above—especially LPG). However, the instances of the inter-
action between the DZDL’s exegesis and later LP texts that I have been
thus far able to identify are few and isolated, relative to the huge size of
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the sources involved. And, perhaps more importantly, as already ob-
served above, while they are often sufficiently specific, they are for the
most part of little doctrinal significance: they mainly concern details in
the wording, or the general sense of a passage, rather than involving the
addition of philosophically significant ideas.

But then, direct influence of the DZDL as such, while not impossible,
might not be the only possible or even most likely scenario. This com-
mentary is characterised by a highly distinctive hermeneutical ap-
proach!'” and ideas.'” Had the DZDL, as an individual work, been the
direct source of the expansions discussed above, we would expect to find
many more examples than the few I have been able to identify, at least in
the portion of the LP corresponding to the part of the DZDL translated
by Kumarajiva in full (and they should be doctrinally more significant).
Moreover, there is a substantial number of expansions in later LP texts,
and particularly in the LPG recension, often of a marked exegetical nature,
which have no parallel in the DZDL. Hence, systematic influence by the
specific commentary which came to be called DZDL, even just on LPG
and related texts, seems unlikely.

The DZDL is a complex, multi-layered commentary, and its glosses
perform a variety of functions: apart from giving (especially in its first,
unabridged portion) extremely detailed expositions of key categories of
Buddhist thought and practice, and providing in-depth analyses of the
philosophical implications of a given passage, the commentary also
seeks—as do nearly all commentaries—to account, often in rather basic

178 The DZDL often adopts a characteristic two-step exposition: approaching a given
topic or doctrinal category first from the standpoint of the Sarvastivadin Abhi-
dharma (which tends to be predominant from a quantitative point of view), and
then from that of the Mahayana, and particularly of Madhyamika philosophy (see
Lamotte III pp. xli—xlii).

17 One of the most salient features setting the DZDL apart from other Prajiapara-
mita commentaries (as well as Madhyamaka in general), at a doctrinal level, is the
systematic adoption of a semantically positive designation of absolute reality (cf.
Seyfort Ruegg 1981: 33), namely, shixiang B fH, the “real characteristic”, which
is also an important term in other translations produced by Kumarajiva (see
Lamotte III pp. xlii—xliii; Shirato 1957; Zacchetti 2015b: 183—-184). The most
detailed and systematic attempt (not always convincing) to analyse the thought of
the DZDL is Venkata Ramanan 1966. A more recent contribution in this area is
represented by Takeda 2005 (which, unfortunately, I could only cursorily consult).
Mention should also be made here of the detailed discussion of the philosophical
aspects of Kumarajiva’s corpus found in the second volume of the history of
Chinese Buddhism edited by Ren Jiyu (1985: 318—414).
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terms, for the literal meaning of the base text. It is this down-to-earth
form of exegesis, embodied by numerous glosses of the DZDL, that is
mostly at play in the passages analysed in Chapter 3.2.

Yet, I do not think that approaching these facts in terms of interaction
between a structured, autonomous written commentary and the base text
is necessarily the only explanation, or even the best. We could also think
of a common lore of glosses, probably reflecting local exegetical tradi-
tions (as suggested by the specific connection between DZDL and LPG
highlighted in the preceding section), and perhaps originating as uncodi-
fied oral explanations on the LP. We can imagine that these glosses, on
the one hand, influenced the base text(s) in the ways documented by this
study, while on the other hand, they happened to be independently incor-
porated and preserved in the DZDL. As I will show below, there are some
features of the DZDL which support this reconstruction.

There is also another important related question: If we rule out the
direct influence of a specific individual commentary, how, precisely, did
these glosses (or pieces of exegesis on specific passages) end up being
materially incorporated into the base texts? One could perhaps imagine
that the glosses were written in the margins of manuscripts—like scholia
in Greek and Latin manuscripts (cf. Wilson 2007)—whence, at some
point, they crept into the base text.'®® But marginal commentarial glosses
do not seem to be a common feature of early Indian Buddhist siitra manu-
scripts.'®! While this could of course be due to the relative paucity of such
manuscripts available to us, at least we can say that interpolation of

180 For several examples of interpolations of marginal notes into a classical text
(Marcus Aurelius’s Meditations), see Dalfen 1978: 9 ff. For an instance of undue
influence wrongly exerted by scholia on the text of a modern edition (a lexico-
graphical gloss mistaken as an ancient variant), see Wilson 2007: 51. According
to Colas (1999: 34) this situation is common in premodern Indian texts (but he
does not discuss Buddhist materials); see also Ratié 2018: 310.

Von Hiniiber (2014: 83) mentions “interlinear corrections and notes found here
and there” in the Gilgit corpus, but from his description one has the impression
that these notes are rather occasional presences. On commentaries and commen-
tarial portions in Buddhist manuscripts, see Scherrer-Schaub 2017: 263-266. For
possible instances of marginal glosses that crept into the text of the Vimalakirti-
nirdesa, see Harrison 2010: 246 with n. 39. Dr Camillo Formigatti (personal com-
munication of February, 2018), to whom we owe the first systematic study of
annotated Indian manuscripts (Formigatti 2015), informs me that while marginal
and interlinear annotations are not uncommon in pre-modern north Indian
(especially Jain) manuscripts, they are extremely rare in Buddhist specimens. On
marginal annotations in Kashmirian Sanskrit manuscripts, see Ratié 2018.

18
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marginal glosses does not seem to be the most likely scenario behind the
textual developments I have described in Chapter 3.2.

Everything we know about the ways in which Mahayana texts were
used and transmitted during the early phase of their history (which,
admittedly, is not much) points in another direction. Recent research has
drawn attention to the importance retained by oral textual practices in the
context of Mahayana literature (Nance 2008; Drewes 2011 and 2015).
Nance’s study, in particular, has highlighted the role played by preach-
ing—also entailing oral explanations of scriptures to an audience—in
several Mahayana texts (Nance 2008: 142—-143 and 147-148). Close as-
sociation between textual transmission and exegesis (i.e., more precisely,
“explaining to others”) is expressed with great clarity by many Prajiia-
paramita passages.'®* It is then possible to imagine that it is precisely at
this level that the osmosis between commentary and expanded LP texts
may have taken place: that is, at the level of a humbler, doctrinally less
elaborated and probably originally oral'® exegesis accompanying the re-
citation of the scriptures—an exegesis which was probably concerned, to
a considerable extent, with the explication of details at the level of literal
meaning.

182 In Mahayana scriptures, we frequently find passages which describe, and often
prescribe, textual practices, centred on the verbs udv grah, ¥ dhy, and pary-
avay ap. 1 will not tackle here the issue of how precisely these verbs are to be
understood (for a recent detailed discussion, see Drewes 2015, who argues, gene-
rally convincingly, that these verbs refer primarily to oral practices). What is im-
portant for my discussion is that these and other expressions referring to textual
transmission are often followed in Prajiiaparamita literature (and in other Maha-
yana texts) by the expression parebhyas ca vistarena samprakasayati (and related
verbal forms), “explaining in full to others”, which shows the close connection
between the two areas of textual transmission and interpretation. See, for example,
Astasahasrika p. 220,8; 221,16 and passim; PvsP (K) I-1 p. 40,11-17; PvsP (K)
II-III p. 63,27-64,1 (particularly interesting as it clearly distinguishes between
one set of practices of transmission and exposition, arguably oral, and another
explicitly based on the written text and consisting in the worship of the Prajiia-
paramita), etc. On the use of these materials as historiographical sources, see
Nance’s judicious discussion (2008: 138-140).

I am not thinking here of a context of oral transmission of the LP, which I consider
highly unlikely even for the earliest formative period of this scriptural family (in
my view wholly belonging to the phase of manuscript transmission of the texts).
It is wrong to construe the distinction between oral and manuscript practices as an
absolute dichotomy, and even a context of predominant manuscript transmission
involves an oral use of the texts (see Zacchetti 2015: 186).

18
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It is then possible to approach these facts with a different model of
commentary in mind:'® that is, as reflecting a “fluid” form of exegesis,
produced in the context of the uses of the texts described by Mahayana
sitras themselves (recitation, explanation, transmission), and not neces-
sarily (or, rather, not yet) codified into a “structured” written commentary,
materially and neatly separated from the base text, but rather, embodied
in a plurality of anonymous glosses, floating in the mare magnum of Bud-
dhist intertexuality.'®

But then, as we have seen, fragments of this exegesis, apart from
influencing the development of the base texts, did also end up being in-
cluded in the DZDL. Even if we will probably never know precisely how
this process of inclusion happened—i.e., whether the compiler(s) of the
DZDL directly incorporated into their commentary oral explanations on
the LP circulating in their area, or they absorbed them from some un-
known already written commentaries, or, again, as a result of both pro-
cesses, as is more likely—the very fact that the DZDL may in part reflect
this kind of anonymous exegetical tradition has important implications
for our understanding of this commentary. For this scenario entails a re-
consideration of the nature of the DZDL—that apart from being, as it

18 For a very interesting and convincing reconstruction of a similar scenario in the
context of non-Mahayana sitra literature, see Analayo 2010: 13-16.

185 Further, albeit indirect, corroboration for this scenario can be obtained from a
completely different quarter. There is at least one specific form of textual trans-
mission pertaining to Buddhist scriptures about whose concrete circumstances we
are well informed: Chinese Buddhist translations. Of course, the distinctive trans-
lation technique employed to produce these texts (on which see, for example, Tso
1990: 95-120; Wang 1984: 121-202; Funayama 2013: 53-86) is the result of
many different factors. But given the background of most of the main translators
active in China, it makes sense to assume that Indian textual practices played an
important role. And, as shown with particular clarity by Tso’s research (1990: 96—
103), in the period preceding the so-called “New Translations” (xinyi #1z%) of the
Sui and Tang periods, oral exegesis played a crucial role in the translation process.
This particular way of rendering Indic scriptures into Chinese occasionally influ-
enced the translated text, leading to the incorporation of explanations delivered
by the main translator-exegete presiding over the translation team (Demiéville
1953: 418 § 2068 and Zacchetti 2005: 17 with n. 52 and, for a possible example,
p- 282 with n. 321-322). In the light of the present research, I am now inclined to
take these “interpolations” not so much as being Chinese aberrations, but rather,
at least to some extent, reflections of traditional Indian Buddhist practices of
textual transmission, entirely in line with the examples of textual developments
discussed in this book. In other words, the translation of Buddhist texts into
Chinese should also be seen as a further stage in essential continuity with the
preceding transmission process.
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certainly is, a philosophically sophisticated and, to a point, doctrinally
systematic commentarys, it is also a repository of fragments of an earlier,
multi-authored, and possibly in part previously uncodified exegesis.

5.2 A Polyphonic Commentary: The Nature of the Da zhidu
lun Reconsidered

The issue of the authorship of the DZDL, indirectly evoked at the end of
the last section—i.e., whether (and to what extent) it can be considered
the work of the great philosopher Nagarjuna, the author of the
Miilamadhyamakakarika—has disproportionately monopolised the
scholarly debate on this commentary (see above n. 27). While this
emphasis is not difficult to explain, given the prestige of the name in-
volved and the importance of the DZDL for East Asian Buddhism, it has
had the effect of obscuring other, equally important, issues. Even authors
who, like Lamotte, rejected Nagarjuna’s authorship, often did so with an-
other individual author in mind, without really questioning their funda-
mental assumption about the underlying model of authorship: the idea
that the DZDL is the work of an individual author has been largely taken
for granted.

However, from the particular perspective of the present study, the key
question is not so much “Who composed the DZDL?”, as “What kind of
commentary is this?” Chou Po-kan, in his important studies devoted to
the DZDL (1992, 2000, 2000b, and 2004), has provided a fresh
perspective on these issues. He focused on the Chinese side of the
complex process underlying the production of this unique text, rightly
underlining the significance of the translation process in shaping the
DZDL as we have it today. This, however, only tells us part of the story.
What I would like to focus on here is, rather, the issue of what kind of
text the Indic original of the DZDL was.

A comprehensive reconsideration of the DZDL and its background is
entirely beyond the scope of this monograph. Here I intend to focus on
just one particular aspect of this commentary, which does not seem to
have attracted much attention,'® and yet is directly relevant to the topic
of the present study.

18 See, however, the perceptive discussion offered by Choong 2018 (especially pp.
7-9).
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A striking recurring feature of the DZDL is that many of its glosses

(probably most) provide multiple interpretations of specific questions,
terms, and also—crucially—passages in the base text. Expressions like
Sfuci 182X or you X (“furthermore, again, etc.”) are employed literally
thousands of times in the commentary, often in replies to questions, to
present a particular topic from several different angles.

The following example (from the first commentarial passage in scroll

35, at the beginning of the second, abridged part of the DZDL), will suf-
fice to make my point:

MH AR 2 R ) () (2] (R) ] S{aLAEER ?

EH A= (R) (2] (6) IS REE > EAREE
RIEMRR > BHUERR - ER > MEERIE I EE ) SHEITE
BEMERINGE > TWRFEFE =R, - BR > DIFEEESEBT > &
et - Bl > SAMER  SFEL - B3 REREER
FEE T —3F ~ EREBE A - 5~ MEREREE o SR SR o g B
T B BRTEF =4[] [2] [H)1= TR HiEes - 4t
BZE BREHRE - SMUHERFLURRE > BERZEE... (T 1509
[XXV] p. 314b29—9).

Question: In the previous chapter [the siitra] has already completed the
exposition [of the virtues of the prajaaparamital;'®” why does it ex-
pound [it] again now?'38

Answer: Although in the preceding part [the siitra] has extolled the
prajiiaparamita, [this] matter was not yet exhausted, and given that the
listeners are not tired [of listening, here the LP] expounds it again.

Furthermore, the initial chapter only praised the power of the prajiia-
paramita, whereas now [the sitra] praises the practitioner: [that is,
when the practitioner] is able to produce these qualities, the four
Heavenly Kings rejoice and offer [him] the bowls.

187

188

Here the commentary is probably referring to a long passage in the initial portion
of the LP (cf. Zacchetti 2005: 172—199 and 287-317, §§ 1.106-1.189).

The LP passage on which the DZDL is commenting here is this:

S« TSR TR R AR B (E RN E . BIRIURE
KEE > Bas 1 "REEDIUHE LEFE - WRTRKREFLbEE -
(Kj T 223 [VII] p. 221a22-25), corresponding to LPG f. 16r9-10
(Zacchetti 2005: 386); S p. 114,16-20; PvsP(K) I-1 51,11-15; cf. also GZJ
§ 2.1 (Zacchetti 2005: 200 and 319).
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Furthermore, the Buddha comforts and exhorts the Bodhisattvas, so
that they can fulfil their vows,'® saying that there is this retribution
[for their efforts, so that they] will never be in vain.

Furthermore, the prajiiaparamita has two kinds of fruit: the first is
becoming a Buddha to save living beings, the second is receiving
worldly retributions even when one has not yet become a Buddha. In
the case of the Saint King who turns the wheel (E#%E T, *cakra-
vartin), and of Sakra and Brahma, the sovereigns of the gods who rule
the Trichiliomegachiliocosm, [and] are fully provided with offerings
and worldly happiness;!*° the present passage expounds this fact to
demonstrate worldly retribution [for Bodhisattvas] to living beings.

Surely, in many cases these look like additional or complementary expla-
nations. But in several other passages the commentary proposes what are
clearly alternative interpretations of the topic to hand. While it is possible
to think that in some cases these additional comments may represent
different points of view expressed by a single author to explain a certain
topic as comprehensively as possible, this is not the most likely explana-
tion in all instances, especially when mutually exclusive views are men-
tioned side by side. In such cases, it seems preferable to take these as
references to interpretations by other commentators.

In a significant number of cases this need not be framed as a hypo-
thesis: as a matter of fact, this scenario is directly evoked by numerous
passages of the DZDL which explicitly mention the views of other un-
named individuals. To the best of my knowledge, these anonymous
glosses, usually introduced by the formula you ren yan 5 N5 (in the
examples below, I have always rendered this as “some say”) or similar
expressions, have not received much attention by scholars who have dis-
cussed this commentary and its authorship.'!

139 The expression yuan xing Fi{T (not in HD) is not entirely clear (maybe “practices
[related to/motivated by, etc.] the vows”?). There is one other occurrence in the
DZDL (T 1509 [XXV] p. 191b3-4): Z:{t {5 - FE{T; Lamotte II p. 1068
translates: “Les mérites (punya) et les voeux (pranidhana) des existences antéri-
eures”.

190 fHRA(ESE ~ g 2 > BREH#E; T am not entirely sure about the interpretation
of this sentence, and my punctuation is tentative. I take the passage to mean that
the Cakravartin, etc., are fully provided with offerings and similar worldly
rewards, and that the root-text here is showing that Bodhisattvas also have access
to similar benefits.

One exception is Gwo’s very interesting study, although the presence of these
quotation glosses is mentioned only in passing (1997: 97).

191
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Needless to say, reference to alternative interpretations, even explicit-
ly attributed to other authors, is a typical feature of Indian Buddhist exe-
getical and scholastic literature at large,'®? including Prajiiaparamita
commentaries such as Arya Vimuktisena’s Abhisamayalamkaravrtti'®
and Haribhadra’s Abhisamayalamkaraloka prajiaparamitavyakhya, '
which in most respects are completely different from the DZDL. So these
anonymous ‘“quotation glosses”, as I will collectively refer to them for
ease of reference, can by no means be considered, in themselves, a dis-
tinctive feature of the DZDL. My point, rather, is that they can provide
us with some important information on this commentary and, more gene-
rally, on the early developments of Prajiiaparamita exegesis. As such,
these glosses deserve a careful and systematic analysis.

It is important to observe at the outset that there is nothing in the form
and content of these passages (or at least of most of them) to suggest that

192 See, for example, Stefan Baums’s description of the early specimens of Buddhist
exegetical literature in Gandhart: “A prominent feature of both the Gandhari verse
commentaries and the Gandhari Samgitisitra commentary is their systematic
collection and presentation of alternative interpretations for the same part of the
root text, sometimes simply introduced by the expression ‘alternatively’, in other
cases attributed to ‘some’ or ‘others’. No preference is usually expressed for any
of these alternatives, other than possibly by the order in which they are presented”
(Baums 2015: 412).

193 See, for example, Lee 2017: 11,1-8 (= Pensa 1967: 18—19), quoting five different
interpretations of the expression buddhakula, “the family of the Buddhas”. The
third of these alternative explanations is of particular interest: pratyutpannasarva-
buddhasammukhavasthitasamadhir mahakaruna cobhayam buddhanam kulam ity
apare (Lee 2017: 11,5-6, Pensa 1967: 18-19), “Others maintain that both the
‘samadhi of direct encounter with all the Buddhas of the present’ and the great
compassion are the family of the Buddhas”. Interestingly enough, this
interpretation, which has a partial parallel in the DZDL (DA% BT ~ f%F+=
Bk R 22, “The Buddhas have the prajiialparamita) as mother, and the pratyutpan-
nasamadhi as father”, T 1509 [XXV] p. 314a22-23), is also mentioned in the
*Dasabhimikavibhasa: 5 N5 * fif =kl RAEGEEMZ > (eI IRA K
BE PR =BR B KAB Ryt © (Shi zhu piposha lun H{ERZVaEm T 1521
[XXVI] p. 25¢3-5), “Some say: the pratyutpannasamadhi and the great
compassion are called the family of the Buddhas: from these two dharmas are
born the Tathagatas. Of them, the pratyutpannasamadhi is the father, the great
compassion the mother”. On these definitions of pratyutpannasamadhi, see also
Harrison 1990: xxiv—xxv n. 24-25; Huynh 2019: 4749 (§ 5.2).

Just to mention a couple of examples (references are to Wogihara’s edition =
Astasahasrika in the list of abbreviations), pp. 3,25 ff.; 11,22-12,5. The expres-
sions ity eke ... ity apare ... (“some say ... others say ...”; cf. you ren yan 5§ A\ = in
the DZDL), used to quote alternative interpretations, are not rare in Haribhadra’s
commentary (see also n. 221 below for more references; also n. 216).

194

o
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they are the outcome of the translation process. In other words, this seems
to have been, at least to a considerable extent, a feature of the original of
the DZDL (the *Mahaprajiiaparamitopadesa), not an addition by Kuma-
rajiva and the other members of his translation team. These “quotation
glosses” are by no means a rare occurrence, even in a text of the size of
the DZDL.: there are literally hundreds of them in the commentary.

While the distributional patterns of these quotation glosses remain to
be studied, it is easy to see that in a substantial number of cases, they
occur in replies to questions, but of course, this could well be due to the
pervasive adoption of the question-answer form in the DZDL."" 1t is,
however, noteworthy that in several instances a certain quotation gloss is
given as the initial—or sometime even sole—answer to a question, which
would seem to indicate that the compilers took that gloss as an authorita-
tive answer.'*®

5.3 Fragments of a Lost World: Early Prajiiaparamita
Exegesis Quoted in the Da zhidu lun

In many cases, these anonymous alternative opinions are quoted in con-
texts discussing some basic terms or specific doctrinal questions—that is,
they are not necessarily related to the LP as the base text and object of
the commentary.'®’

However, in several other instances, the expression you ren yan 5 A\
= introduces individual interpretations of specific passages of the LP. It
is important to distinguish this second typology of glosses and to treat it

195 For a monographic study of this aspect of the DZDL, see Gwo 1997.

19 In some cases (in the second, abridged part of the DZDL), one or more quotation
glosses occur in reply to a question marking the beginning of an entire commen-
tarial portion, immediately after the relevant lemma (see e.g., T 1509 [XXV] p.
353c6-15; p. 361c13-19; p. 362c20-25; p. 443b4-9).

Here are some examples of this particular type of quotation gloss: T 1509 (XXV)
p. 87a29-b24 (tr. Lamotte I pp. 250-252; the commentary here quotes several
opinions concerning the buddhalaksanas, reflecting debates on this matter which,
as pointed out by Lamotte [ n. 1 p. 251], are also attested in Sarvastivadin Abhi-
dharma sources); p. 139a24—c25 (tr. Lamotte II pp. 650-656; on prajiiaparamita);
p- 241a5-10 (tr. Lamotte III p. 1564; on the best of the ten forces, dasa balani); p.
656b19—7 (various definitions of bodhi); p. 710c18-27 (five lexicographical
glosses on the expression H & [Satarasani bhojanani] in T 223 [VII] p.
408c21-25 = PvsP[K] VI-VII p. 127,21-25; cf. Saratama p. 92 for a different
interpretation).

197
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separately from the previous one, because the two have different impli-
cations: while interpretations of specific terms in many cases merely con-
stitute further examples of the DZDL’s debt towards scholastic literature,
and particularly Abhidharma, the quotation glosses specific passages of
the base text clearly suggest that the DZDL is referring to the views of
other commentators (not necessarily of commentaries!) on the LP. In fact,
since a considerable portion of the LP overlaps with that of its model, the
Astasahasrika and related texts (see Zacchetti 2015: 184), we cannot rule
out that, at least in some cases, these quotation glosses might reflect exe-
gesis originally devoted to the shorter, and earlier, Prajiiaparamita scrip-
tural family (I will come back to this issue below). But, at any rate, these
glosses constitute a precious testimony of an early, otherwise undocu-
mented stage in the development of Prajiiaparamita exegesis, with the
record of dissenting opinions on specific points of the base texts reminis-
cent of the Abhidharmic debates recorded in works such as the *Abhi-
dharmamahavibhasa (a telling similarity, as I will show below). Given
the relatively early date of the DZDL, these fragments (either coeval with
or earlier than the commentary translated by Kumarajiva) represent, in
all likelihood (and barring the discovery of new manuscripts from Great-
er Gandhara or Central Asia), the earliest surviving testimonies of Pra-
Jjiiaparamita exegesis produced outside China (cf. n. 33 above).'”®

A clear example of a quotation gloss specifically referring to the base
text occurs already in the initial portion of the DZDL, where the LP
narrates how the Bodhisattva Samantarasmi, having seen from the world
Ratnavati the emission of light and the other manifestations of Sakya-
muni’s power, asks the local Buddha, Ratnakara, for an explanation (cf.
Passage no. 2 above). In the DZDL’s commentary on this passage,'” the

198 [Note: Zacchetti had a marginal note here reading: “Apart from this historical
primacy, the glosses referred to in the DZDL are also interesting as reflections of
the concerns and interests of early Prajiiaparamita interpreters, showing us which
issues were felt to be controversial and debated. As such, these quotations cer-
tainly deserve systematic study, as an important source of information on the de-
velopment of Mahayana thought.”—Eds.]

199 T 1509 (XXV) p. 127a24-b13; tr. Lamotte I pp. 557-558. This is the relevant
lemma, immediately preceding the commentarial portion:

(8] FRitAe AKE) > XA > SI8&EmeT > ais « Tt

B SR&GA IR > AESR - XEMBE[+E K] (=]
[=]117 (T 1509 [XXV] p. 127a22-24; cf. Kj T 223 [VIII] p. 218a25-28;

GZ]J § 1.79, in Zacchetti 2005: 162—-163).
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question is raised why Samantara$mi—who, being the most eminent Bo-
dhisattva in his world, should know the reason for these miraculous e-
vents—asks Ratnakara. After having provided three different explana-
tions (not mutually exclusive and indeed partly concurring, especially the
last two), the DZDL quotes a fourth interpretation, alternative to the pre-
ceding three and ascribed to an unnamed author:

B AAE - 2EEEAMWIEN INEBNEEM IS |
Fost/NETEA HISRI G - 35/ N SEMEERER > FRERMME > 2R
2R o B A ESEHER > BE B - N AE > DUERHR
AEM(#h o BEYIRRAESS B =5 [R) [5t) (W) (=) IRE » S8/
BIE-EREE (T 1509 [XXV] p. 127b5-11; cf. Lamotte I p. 558).

Furthermore, some say: This Bodhisattva is able to know [the reason
of Sakyamuni’s miraculous performances] being provided with his
own supernatural power, and also [because] the Buddha Sﬁkyamuni’s
power causes him to know. It is just because the other?® lesser
Bodhisattvas [who live in the same lokadhatu] do not know that he
asks the Buddha. All the other lesser Bodhisattvas, not having yet
dispelled their fear,?®! are not able to ask the Buddha, and for this

This corresponds to PvsP(K) I-1 p. 7,21-28 (cf. LPG f. 5v4—7 in Zacchetti 2005:
372):

atha tatra lokadhatau samantarasmir nama bodhisattvo mahdsattvas tam
mahantam avabhasam drstva taii ca mahantam prthivicalam taii ca bhaga-
vato ’secanakam atmabhavam drstva yena bhagavan ratnakaras tathagato
‘rhan samyaksambuddhas tenopasamkramad upasamkramya tasya bhaga-
vatah padav abhivandya tam tathagatam ratnakaram etad avocat: ko
bhagavan hetuh, kah pratyayo ’sya mahato 'vabhasasya loke pradurbhava-
yasya ca mahatah prthivicalasyasya ca tathagatasyasecanakatmabhavasya
samdarsanaya? (tr. Conze 1975: 42).

200 On this particular meaning of zhu &, see Dong and Cai 1994: 657-658.

201 The expression bunan it (not recorded in HD) is fairly rare in the canon.
Lamotte (I p. 558) interpreted it as a verb-object construction (“par peur des ob-
jections”). However, some parallels in other translations suggest that we should
rather take it as a single disyllabic word:

STEWEE « RUE > IR (Da zhuangyan lun jing KiFEE &% [tr. Kumarajival,
T 201 [IV] p. 269a11-12).

WRIE2 H AN BRAE - FERTIEE (Chu yao jing H{FELE [tr. Zhu Fonian “%{f
2] T 212 [IV] p. 725¢3-4).

As shown by these passages, bunan is primarily a verb, although in the DZDL
sentence ([fifEAFR) it is used as a noun. This disyllabic word is made up of two
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reason [SamantaraSmi] asks on their behalf. This Bodhisattva
Samantara$mi sets out from his world together with the other lesser
male and female [Bodhisattvas], and for this reason he knows that they
are not able to ask the Buddha. [He] is like a great elephant who is able
to break a big tree, [thus] enabling the other smaller elephants to eat
branches and leaves.

The following is another interesting example occurring in juan 40 of the
DZDL, this time featuring multiple quotation glosses on one single pas-
sage of the LP:

(4] GRS NEELE - = HhEfEAte » DIFTER L6 -
BEHR S IR =55 = S0 ... (T 1509 [XXV] p. 353b18-19; cf. Kj T 223
[VIII] p. 229b15-17).2%

(]  FIHE 04 - LR =R ED » ZaEth e DI (0
— [ E) (3] (=) B SR ass - R aRe ?

BEH: AAT: BT RAREN > BIEERKEFRER - |
BAE TEIeEAFEN  WEEZ UERE , BAS:
" EEELL I BIREERS  BEALE - 4 B AAT
TEEELL R A SR TR SR 0 BE (%) — [6) BhE ) EE
B SERCE I EEEAIE - LR » BILIKHE > M S > R
W= CA) IR - 83 SBtbEfiER R > M
BNAE  REnisEm - JEE—% - BILEREHBEE B EMAEE
=15 [R] [E] [99) NGRS © ElRES e RE ] et
Rt ENSTE 0 FRESEEEE | BRERIEL AR AR
WA= =R DR DU - B ALIEAR ~ 5
Wi ~ TR, ~ RIRALC ~ BEREREEL () — [E) PREFL () — [R]
(E) () (8] ] SR  EEL a2 R
5& (T 1509 [XXV] p- 353c6-23).

202

near synonyms, since nan ¥ can also mean “to fear, to worry” (see HD, vol. 11
p- 899b s.v. # 11 nan, no. 7).

Here I quote only the beginning of the long lemma, relevant to the initial part of
the commentarial portion, where these glosses occur. Cf. the corresponding
passage in LPG f. 37r11-12: asmin khalu punah prajiiaparamitanirdese nirdis-
yamane trini bhiksusSatani yathapravrtais civarair bhagavantam abhicchadayamti
sma « anuttarayai ca samyaksambodhaye cittam utpadayanti (cf. S pp. 308,2—
309,1; PvsP[K] I-1 p. 103,19-22 [with the variant trini bhiksunisatani]; PvsP[SL]
khah a2, ed. von Hiniiber 1983: 201-202).



102 The Da zhidu lun and the History of the Larger Prajiiaparamita

Siutra: When [the Buddha] expounded this version of the Prajiia-
paramita, three hundred bhiksus rose from [their] seats and offered to
the Buddha the robes they were wearing, formulating the intention of
[attaining] the anuttara- samyaksambodhi- ...

Commentary: Question: According to the rule established by the Bud-
dha, a bhiksu should not want for [any of the] three robes;**® why [then]
do all these bhiksus violate the stlaparamita in order to accomplish the
danaparamita?

Answer: Some say: The Buddha established the rule only after twelve
years; when these bhiksus donated the robes, he had not yet done so.
Some say: These bhiksus possessed “purely donated” robes [which
they had received in addition to their regular three ones]; since [their]
minds had produced [the idea that they] will receive [a retribution],>*,
for this reason they donated [their extra robes to the Buddha]. Some
say: these bhiksus, having many acquaintances,’” were immediately

203

204

205

Le., samghati, antarvasas, and uttarasanga (waist-cloth, inner garment and upper
robe); see for example Si song li +EFFE (T 1435 [XXIII] p. 195a15-17).

I follow here Jizang’s LP commentary, the Da pin jing yishu K 54EZ 6, which
refers to this passage of the DZDL (X 451 [XXIV] p. 225b9-11). Unfortunately,
I cannot understand Jizang’s paraphrase of the second part of this obscure gloss,
and my translation of this sentence (,[»4: & %%) is tentative. [Note: Zacchetti had a
note to self indicating that he also considered the alternate translation “... that they
will receive [new ones]”.—Eds.]

The expression duo zhi duo shi 26512 is rare in the canon, and essentially
limited to Later Qin translations and related exegetical literature (for a thematic-
ally close parallel, see for example Shi song lii +&F{E T 1435 [XXI] p. 45a24—
27). I take it as a stylistic variatiant for Z5%4/13%, which is more common and also
attested in Kumarajiva’s corpus; see e.g., Kj (T 223 [VII] p. 229¢7) &2 H05%EE
abhijiiata bhiksavo (LPG 37v12, S p. 310,17 and PvsP[SL] khah b1 [von Hiniiber
1983: 202]: abhijaatabhijiiata). An interesting occurrence of 2% %125 can be
found in a gloss by Kumarajiva included in the Vimalakirtinirdesa commentary,
the Zhu Weimojie jing 3 4EFE:E4E (T 1775) and attached to a sentence found in
the initial portion of the base text (FRFT%1E%, in Weimojie suo shuo jing T 475
[XIV] p. 537a8-9): “Kumarajiva said: The Sanskrit text reads ‘having many
acquaintances’ (%41%:%). Because [the person of] illustrious virtue [is able to]
conform to circumstances, all beings get to befriend him, and because of this,
those who respect him are a multitude” ((+H : A= @ T 2H%58 | - EEE
S > Pk P AERE - B2 &R, T 1775 [XXXVI] p. 328c2—4). The
edited Sanskrit text here has been emended (unnecessarily, I think) to read abhi-
Jjaanabhijiiataih (Vimalakirtinirdesa folio 1b3, ed. 2006: 1). The manuscript,
Dictionary vol. 1.8 p. 347), which is supported by parallels in Sanskrit (cf. Larger
Sukhavativyiha p. 4,8 with n. 5 and p. 5,3 with n. 2) and Pali (cf. DN I p. 235,7-



The Nature and Historical Background of the Da zhidu lun 103

able to get other [robes, so that] the matter [of the transgression] did
not [last] through the night. Furthermore, some say: these bhiksus had
heard the Buddha teach that because the power of the merit of
Bodhisattvas who cultivate the danaparamita is infinite, they achieve
accordance with the prajiaparamita,® [so] they greatly rejoiced in
their heart and then [gave their] robes [to the Buddha] without further
thought; they [therefore] did not break the precepts intentionally. Fur-
thermore, all these bhiksus know that the Dharma of the Buddha is
absolutely empty, [and] without anything to cling to, and [as a result]
they cut off craving for the Dharma; it is [only] from the viewpoint of
the conventional truth that [the Buddha] established rules, not of the
supreme reality.?”” These bhiksus, having heard from the Buddha [the
teachings concerning] supreme reality and the six paramitas, such as
generosity, etc., having heard of the various forms of the Bodhisattvas’
great power, having taken pity on the beings who, due to the fact that
they are overwhelmed by all defilements, are not able to obtain [i.e.,
benefit from?] the Bodhisattvas’ meritorious virtue, [those bhiksus]
therefore generated a great compassion, and for the sake of beings
formulated the intention of [attaining] the anuttara- samyaksambodhi-;
for these reasons, they [donated their] robes [to the Buddha]. If
someone does not observe discipline due to desire, hatred, fear, wrong
views, disrespect, [or] by making light of the Buddha’s word, this is
defined as breaking discipline. [On the other hand,] these other bhiksus
[mentioned by the base text] had no such [negative] states of mind, and
therefore [their action] does not entail any offence of breaking
discipline.

This is one of the clearest examples of multiple interpretations of a spe-
cific passage of the base text by several anonymous exegetes, providing

206

207

8), and which might also well be what Kumarajiva read in his manuscript. While
the expression duo zhi duo shi %1% ; conforms to standard Chinese patterns of
lexical formation, I wonder if the repetition of 2 might not also reflect an attempt
to evoke the reduplication in the Sanskrit parallel. In my translation of 254125 &%
I have followed Kumarajiva’s interpretation, but Jizang seems to have interpreted
this expression differently (apparently in the sense of “having much knowledge”:
see Da pin jing yishu X451 [ XXIV] p. 225b11-12). [Note: Zacchetti also consid-
ered translating “[since they were] of great renown”, i.e., “widely known”.—Eds.]

1S EANG TR SR 25 fHIE, presumably corresponding to *prajiiaparamitayam yukta-
or something similar (see Zacchetti 2005: 339 n. 75).

One can speculate that this last explanation, characteristically resorting to the no-
tion of emptiness (B3 25, cf. atyantasiinyata) as a fundamental explanatory stra-
tegy, probably reflects the position of the author(s)/compiler(s) of the DZDL.
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us with an excellent illustration of the polyphonic commentarial style ty-
pical of the DZDL.. The short passage of the LP that is the object of these
glosses (which has no parallel in the Astasahasrika) must have attracted
the attention of commentators from the earliest stages of transmission of
the LP, and it is not difficult to imagine the reason. Here the text presents
a problem vis-a-vis a basic point of monastic discipline, and accounting
for apparent problems in the base text (including seeming contradictions,
or repetitions—of which there is no lack in the LP) is a key concern for
the exegesis embodied in the DZDL.

Passages of this kind, making reference to this early anonymous LP
exegetical tradition, are far from rare in the commentary. I mention here
some clear instances of quotation glosses introduced by the formula you
ren yan | * F;,, and specifically related to the LP text (the list is by no
means exhaustive):

— Three anonymous definitions are quoted at the beginning of the
section on anupalambhasinyata (bukede kong 1 7' tH %, T 1509
[XXV] p. 295¢7-11; tr. Lamotte IV p. 2145). This term, not at-
tested in the Astasahasrika, belongs to the list of eighteen forms
of sinyata which is typical of the LP (see Lamotte IV pp. 2027—
2041).

— T 1509 (XXV) p. 443b4-9: two alternative interpretations of the
emission of light from the Buddha’s body described at the begin-
ning of Chapter 27 of Kj (T 223 [VIII] p. 273b6 ff., corresponding
to PvsP[K] II-III pp. 1,1-2,1), which could be seen as a repetition
of the LP’s incipit.

— T 1509 (XXV) p. 451c12-16: a quotation gloss containing an al-
ternative interpretation of a prodigiously created vaulted house
made of the flowers scattered by Indra and the other gods on the
Buddha (Kj T 223 [VII] p. 277a12-13; cf. PvsP[K] II-1II p.
20,18-20), ascribing it to the power of the Buddha and not of the
devas, as in the first explanation provided by the DZDL.

— T 1509 (XXV) p. 523a11-18: a question is raised in the commen-
tary about one passage of the base text, according to which persons
who consider the prajiiaparamita to be rejected also did so in the
past (Kj T 223 [VIII] p. 313b23-25, corresponding to PvsP[K] IV
p- 9,10-13): surely these persons must have been reborn in the
hells due to their former slander of the prajiiaparamita; how then
can they get another chance to listen to its teaching (and thus reject
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it again)? In the reply, three anonymous glosses are quoted, offer-
ing different, though partly overlapping, answers. Note, however,
that this passage has a parallel in the Astasahasrika,™ so it is not
impossible that the glosses originally referred to the shorter ver-
sion.

— T 1509 (XXV) p. 548b13-21: three answers are offered to a ques-
tion about a seeming inconsistency in the LP’s narrative—a group
of gods asking about the characteristics of the prajiaparamita
(T 223 [VII] p. 325, bl6-17 = PvsP[K] IV p. 67,26-27), i.e.,
something that had been already explained at length in the
scripture. The last of these answers is a quotation gloss.

— T 1509 (XXV) p. 548c17-19 and 549a2-5: two quotation glosses
on as many sentences from a passage of the base text (T 223 [VIII]
p- 325b25-26, corresponding to PvsP[K] IV p. 68,11-12).

— T 1509 (XXV) p. 588c2—13: two anonymous glosses are quoted
to provide additional alternative explanations of the way Maitreya
replies, in typical prajiaparamita style, to a question by Sariputra
(Kj T 223 [VII] p. 347b3-9, corresponding to PvsP[K] IV p.
180,11-23). Note that this LP passage also has a parallel in the
Astasahasrika (pp. 734,21-736,1).

— T 1509 (XXV) p. 603c20-25: four quotation glosses providing
explanations of an expression found in a LP passage (&% ~ =
HES) (Kj T 223 [VII] p. 355¢21, corresponding to PvsP[K] V p.
19,25-26 and LPG f. 222r, ed. Conze 1962: 27).*

— T 1509 (XXV) p. 643a4-7: a single, rather interesting quotation
gloss, interpreting three questions asked by Subhuti (Kj T 223
[VIII] p. 373, al0-12, corresponding to PvsP[K] V p. 110,25-26:

208

209

See Astasahasrika p. 461,25-462,2; this passage is already found, in a slightly
shorter reading, in the earliest Chinese translation: see Daoxing jing i /75% T 224
(VII) p. 444c5-6 (Karashima 2011: 207).

This DZDL passage has been analysed by Chou Po-kan (2000b: 158—159), though
without specifically discussing the quotation glosses. I must say that, in this case,
his argument is not entirely clear to me. If I understand his point correctly, he
seems to take the text of Kj (- #65- ~ -“ i ) as a “detailed explanation” (F
i) of the shorter reading (= i) attested by Mo (T 221 [VIII] p. 99a14): that Es,
as a sort of textual expansion introduced into the Chinese translation by Kumara-
jiva on the basis of the earlier Chinese version. However, here Kumarajiva is just
providing a fairly literal translation of the corresponding Sanskrit (na canyesam
cittacaitasikanam dharmanam avakasam dasyanti, found in both LPG and
PvsP[K]).
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subhiitir aha: katham bhagavan prajiiaparamitayan caritavyam?
katham prajiiaparamitabhinirhartavya? katham prajiiaparamita
bhavayitavya?) as referring to different stages of the Bodhisattva’s
career.

— T 1509 (XXV) p. 687a24-b2: in the answer to a question con-
cerning the fact that a passage of the base text only mentions two
forms of sunyata instead of giving the full list of eighteen terms
(T 223 [VII] p. 396, c1-3 = LPG f. 282v9 [ed. Conze 1974: 54];
cf. PvsP(K) VI-VIII p. 68,12—14 which does not mention any type
of emptiness here), the commentary quotes an anonymous gloss
in addition to its own explanations.

For some reason, the portion of the DZDL commenting on the story of
the Bodhisattva Sadaprarudita, which is attested in some LP texts*!°
including Kj, and in most representatives of the Astasahasrika family (cf.
Zacchetti 2015: 183), presents a particularly high number of “quotation
glosses”, some of which are of great interest. These are some of the most
interesting examples (again, the list is far from being complete):

— T 1509 (XXV) p. 732a12-b6: three quotation glosses on the ori-
gins of the name Sadaprarudita and the character himself. A fourth
gloss is quoted in the reply to a subsequent question concerning
the nature of the voice from the sky inviting Sadaprarudita to set
out on his quest for the prajiiaparamita.

— T 1509 (XXV) p. 735c10-15 (but it is not clear where the gloss
actually ends): a gloss is quoted in reply to a question about the
nature of the Buddha who appears in the sky reassuring Sadapra-
rudita and describing to him the town of Gandhavatt (Kj T 223
[VIII] p. 417a4 ff.; cf. Astasahasrika p. 932,10 {f.; on this passage
see Radich 2007: 727-729). The anonymous commentator states
that it is not a real Buddha who appears, but only an image (& It
Z 2B Y [FRLECSELEY), and, interestingly, this interpretation

might be reflected by what we read in the corresponding passage

of the Astasahasrika (tathagatavigrahah, p. 932,11). Note, how-
ever, that in the earliest Chinese version belonging to this textual

family, Lokaksema’s Daoxing jing 3117 5%, this is presented as a

“conjured-up Buddha” ([{*{&f}, T 224 [VIIO] p. 471b16-17;

210 See Karashima et al. 2016: viii; Zacchetti 2005: 22-23. Neither LPG, nor S, nor
PvsP(K) contains the Sadaprarudita story.
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Karashima 2011: 469) and not a real one, while the reading with -
vigraha is already reflected in Kumarajiva’s version ({#4fi, T 227
[VII] p. 580c18).

— T 1509 (XXV) p. 736a17-b9 (again, the second gloss quoted here
might be longer): two anonymous interpretations are quoted in
reply to a question concerning the nature of the Bodhisattva Dhar-
modgata. According to the first gloss, Dharmodgata is a Bodhi-
sattva with a “body of birth” (% £}#[iz),”"" i.e., a Bodhisattva in
flesh and blood, though a particularly advanced one, possessed of
supernatural faculties and capable of adopting antinomian beha-
viours, in order to attract the beings he wishes to save, without
losing meditative concentration. According to the second of these
glosses (p. 736b3-9), which is of particular interest from a histo-
rical point of view (see the discussion below, p. 109), Dharmod-
gata has a body produced from (or by?) dharma nature (faxing
sheng shen }F{£% £)) and has been created (bianhua & {™) in
order to save the people of Gandhavati, and “hence one knows that
[Dharmodgata’s body] is the transformation body of a great
Bodhisattva” (ii_ﬁ'if?[lﬂ‘k?'l fiefd (= £)). The term faxing sheng
shen V%4 £ was reconstructed by Lamotte (e.g., IV p. 1818) as
*dharmadhatujakaya, in view of the equivalence faxing ¥ [f=
dharmadhdtu, which is well established in the DZDL (see e.g.,
Lamotte V p. 2182).2"? The classification of Bodhisattvas reflected
by these two glosses seems typical of the DZDL.?"® The term
“body produced from (by?) dharma nature” is essentially limited,

21 Lamotte II p. 972 reconstructs this as *janmakaya-bodhisattva; the expression

21

21

2

w

Jjanmakaya is attested, see e.g., Mahayanasitralamkara X1.59, Lévi 1907-1911,
vol. 1 p. 70,9; cf. Radich (2007: 673 and 2010: 130 with n. 40), who suggests
*sambhavikakaya or *sambhavakdya as possible originals underlying shengshen
4 ). On the notion of the “body of birth”, see Radich 2007: 852-871 and 2010:
129-133; Zhao 2018: 139-140.

Another similar term, equally well attested in the DZDL, is faxing shen £ {EZ)
(on this notion, see Radich 2007: 762); see e.g., T 1509 (XXV) pp. 121c26—-122a3.
In his translation of this passage, Lamotte (I p. 513) suggested an original
*dharmatakaya as the original of faxing shen, but in subsequent volumes he opted
for dharmadhatukaya (see Lamotte II p. 969 n. 1). On these categories in the
DZDL, see also Zhao 2018: 138-146.

Cf. Radich 2007: 868-869; the DZDL passages discussed by Radich concern the
bodies of the Buddha, but the same classification also applies to advanced
Bodhisattvas: see e.g., T 1509 (XXV) p. 264a29-b7, tr. Lamotte IV p. 1818;
T 1509 (XXV) p. 273b17-20, tr. Lamotte IV p. 1908.
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in the canon, to the DZDL?" (see also the relevant entry in Mochi-
zuki 1960: vol. 5, 4620b—c). For a very helpful overview of ideas
about embodiment in the DZDL, see Radich 2007: 1330-1332 (§
6.2.5).

— T 1509 (XXV) p. 741c7-13: three glosses quoted in reply to a
question on the causes of Sadaprarudita’s poverty.*"

— T 1509 (XXV) p. 741c18-22: two glosses answering a question
about another point of the Sadaprarudita narrative.*'°

This part of the DZDL certainly deserves further study: perhaps by care-
fully analysing these glosses it might be possible to detect patterns of
continuity (in ideas, exegetical approach, etc.) between certain glosses on
different passages of the story. In other words, it might be fruitful to try
to look beyond these glosses as anonymous exegetical atoms, and keep
ourselves open to the possibility that, with a certain dose of close and
careful reading, we might be able to identify traces of distinctive com-
mentarial styles, and hence the disiecta membra of the lost works of
individual commentators. Interestingly, in at least one case this is expli-
citly suggested by the DZDL itself:
;ﬂ&' DB R R R PRSP

LR ?

\

HE }5 %rz’wﬁi J’Wrr»élwizplffr[ﬂ%‘f}ﬂm*w (+]
(1 (¥ [50) S [EAES A

214 [Note: The only other translation scripture containing this term is the partial

Gandavyitha 527 17% ascribed to Shengjian ZHE (fl. ca. 388—408): T 294 (X) p.
861b7, 871a8-9. The ascription of this text is problematic; see e.g., CSZJJ T 2145
(LV) p. 21c17; Sakaino 1935: 96-98. The ascription dates from Fajing’s 1#73%
Zhongjing mulu 55EF 18T 2146 (LV) p. 119¢14.—Eds.]
215 See the lemma at T 1509 (XXV) p. 738b2-6 and cf. also Astasahasrika p. 944,9—
19.
“If [Sadaprarudita] sold his body to others, who would [then] have carried the
goods [purchased by Sadaprarudita] to make offerings to the teacher [Dharmod-
gata]?” j CE RSP s [ (2] (MY [ [4]; T 1509 =
B 2 ?* |[r ‘7 ). A similar question is also implicitly po ed by Haribhadra in
his commentary on the Sadaprarudita narrative (see Astasahasrika p. 961,10-12):
according to him, Sadaprarudita only sold himself for a limited time, otherwise
there would have been no worship at all, it being impossible for him to go to see
Dharmodgata (yavajjivam atmabhavavikraye parapratibaddhataya tatra gamana-
sambhavan nitaram pijavaikalyam iti, etc.). After this explanation, Haribhadra
quotes three other alternative interpretations (ibid., 1l. 15-17).

216



The Nature and Historical Background of the Da zhidu lun 109

FERAERZ A > 40
27).

fEVEETE TR (T 1509 [XXV] p. 744222~

W

Question: Dharmodgata enjoyed [more than] sixty-thousand palace
maids, the five desires,?!” [and his luxuriant] palace; how could he turn
the flowers and [other] objects scattered [on him] into a flower
tower??!8

Answer: Some say: It is the supernatural power of the Buddhas which,
relying on the things offered by Sadaprarudita, effected this transfor-
mation.?"®

Some [others] say: Dharmodgata has the body produced from (by?)
dharma nature of a great Bodhisattva, and experiences the five desires
[only] in order to save beings, as [already] explained in the [commen-
tary on] the meaning of the name of the Bodhisattva Dharmodgata.

The second of the glosses quoted here by the DZDL is of extraordinary
interest, as it contains a reference to the same anonymous commentator
whose opinion has already been mentioned in a preceding quotation gloss
(T 1509 [XXV] p. 736b3-9; see p. 107 above). So, in this particular case,
behind the usual anonymity, we can guess the vague contours of a certain
early Prajiiaparamita commentator as an individual, with very specific
ideas concerning the nature of Bodhisattvas, who was possibly influential
on the thought of the DZDL as a whole.**

217 Cf. Kj: S BN E )\ TR TR e SAAHIREE, ete. (T 223 [VII] p.

417b17-18); cf. Astasahasrika pp. 934,29-9352: tatra ca dharmodgato

bodhisattvo mahdasattvah saparivaro ’stasastaya strisahasraih sardham paiicabhih
kamagunaih samarpitah samanvangibhiitah kridati ramate paricarayati.

The question refers to this passage from the base text: &, 36 ~ & - & - X

EmeEnE D2 POREER - ORI - B8 - &R B - SR

ik DATRUEREE - RILBEE - HEIUEEHFER - (Kj T 223 [VI] p.

421a4-7 = DZDL T 1509 [XXV] p. 740c4-7; cf. Astasahasrika p. 957,1-5).

219 Cf. Passage no. 1 above (especially 1.b) for a similar interpretation.

220 The notion of faxing shen ;A% & is important in the entire DZDL (see above n.
212). Theoretically, it is not impossible to think that this particular gloss might
just be a reference, by the compiler(s) of the DZDL, to the gloss already quoted
in the preceding passage. However, the fact that the previous gloss does not say
that Dharmodgata “experiences the five desires [only] in order to save beings”,
suggests that this is rather to be taken as another gloss by the same anonymous
commentator.

218
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As already mentioned above, it is possible that in this section of the
DZDL, its compilers were also drawing on a pre-existing exegetical lite-
rature based on the Astasahasrika, rather than on the LP, and this might
account on the relatively high frequency of quotation glosses on the Sada-
prarudita story.?!

5.4 The Da zhidu lun and the Vibhasa Compendia

All this has probably only an indirect bearing on to the question of who
was/were the author(s) of the DZDL—or, perhaps more accurately, its
compiler(s)—and I will not address this issue here. But it certainly has
important implications for the other question, far more important for this
study, of the nature of this commentary: for there is little doubt, in the
light of the evidence presented here, that the DZDL is to be regarded, at
least to a certain extent, as the storehouse of a vast and heterogeneous
anonymous exegetical tradition directly concerning the LP text, infer alia.

In other words, quite apart from the complexities introduced into this
commentary by the translation process, and discussed by Chou Po-kan
(see e.g., Chou 2004), it seems fair to say that the DZDL was already in
its original form a complex and heterogenous work—that is, it was, to
some extent, a compilation collecting various exegetical materials
(although in most cases it will remain impossible to determine what,
precisely, these materials originally were).

In this connection, some authors have suggested that Kumarajiva may
have compiled the original of the DZDL, thus being, in a sense, its
“author” (as argued, for example, by Katd 1996: 46). But even if
Kumarajiva had had a more active role in shaping the DZDL than that of
a mere translator, it would still be possible to account for the influence
exerted on some Sanskrit LP texts by the exegesis included in the DZDL,
as documented by the present study. For example, if Kumarajiva
compiled the DZDL on the basis of exegetical materials collected during
his travels in North India and Kashmir (cf. Choong 2018: 10), it is
conceivable that the resulting commentary may have “intercepted”, as it
were, fragments of the fluid exegetical tradition described above, which

221 Interestingly, the section of Haribhadra’s Abhisamayalamkaraloka on Sadapra-
rudita also contains a relatively high number of references to other commentators’
views (see, for example Astasahasrika p. 937,5-6; p. 938,10-11; pp. 938,124—
939,1; pp. 960,26-961,6; Ib. 13-17; Ib. 21-23, etc.). Cf. Mak (2011, 2013).
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could also have influenced the Sanskrit versions downstream in the
process of textual development, entirely independently from the DZDL
as such.

As pointed out above, the quotation glosses found in such considerable
numbers in the DZDL by no means represent a unicum. At the same time,
this and other salient features of this commentary, which really set it apart
from other Prajiiaparamita exegetical works (such as its early date and,
especially, the widespread use of “fuci {§Z¢ passages” to systematically
present various viewpoints on a question or passage), do suggest that its
compiler(s)—whoever they were—may have been following a specific
model.

In a footnote buried in the long introduction to vol. III of his Traité,
Lamotte remarked:

On pourrait se demander si I’Upadesa [i.e., the DZDL], comme la
Mahavibhasa qu’il combat, n’est pas une ceuvre collective. C’est une
question 2 laquelle je ne suis pas en mesure de répondre.**

I think that we now have enough new elements to reconsider and refine
this hypothesis.?”® The DZDL reflects an early, perhaps even embryonic
stage in the development of Mahayana sitra commentaries: for all we
know, when this work was composed, there was probably not yet an es-
tablished tradition of commentaries specifically devoted to Prajiia-
paramita (or even Mahayana) scriptures, so it is natural to imagine that
its compiler(s) had to experiment with new forms, and may have looked
elsewhere for a well-established model.

As we have seen above, the facts presented in this study corroborate
Lamotte’s hypothesis that the DZDL was produced in a Northwestern
milieu. Now, in the area and at around the time the DZDL was
presumably composed, there would have been a very obvious and
authoritative Buddhist commentarial model to hand—indeed, the very
model tentatively suggested by Lamotte himself in the passage quoted
above: I am referring to what Collett Cox calls the “vibhasa compendia”
(Cox 1998: 229-239), which marked a crucial phase in the development

222 Lamotte III p. 1v n. 2 (cf. also Durt 1985: 20 and especially 22). See also Ruegg
1981: 33 and Chou 2000: 13 for similar views.
[Note: Rendering Lamotte in English, we might suggest: “One might ask oneself
whether the DZDL, like the Mahavibhasa which it opposes, is not a collective
work. This is a question to which I am not in a position to respond”.—Eds.]

223 See also Zacchetti 2002: 78 with n. 63.
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of the Sarvastivadin Abhidharma.??* These compendia (nowadays repre-
sented by three works surviving in Chinese translation: T 1545, T 1546,
and T 1547)*® are collective exegetical works on the (various recensions
of the) Jianaprasthana®*® characterised by a distinctive “style and
method of exegesis” that is analysed with admirable clarity by Collet Cox
(1998: 237-238). One point in Cox’s description of how the compendia
approach a given topic is of particular interest for our discussion:

The text [of the vibhasa compendia] will often cite the positions of
different groups or masters, often with several different positions
apparently deemed acceptable. The title of these compendia may
reflect this guiding compositional intention to assemble alternative
interpretations; in grammatical literature vibhasa can mean option, as
when different syntactic but equivalent semantic constructions can be
freely substituted for one another. However, not infrequently, a vi-

224 The terminus ante quem for the existence of these compendia is the late third—

early fourth century; Cox 1998: 149. While this chronology is tentative, as it is
essentially established on the basis of Chinese translations, it fits the scenario that
I paint here of an existing established model available to the compilers of the
DZDL. On the Vibhasa and the DZDL, see also Scherrer-Schaub 2018: 119-120.

225 See Cox 1998: 232-233; the earliest of these translations is the Piposha lun $5%%
Vb T 1547, translated by Sanghabhadra and others in 384 CE. The next in
chronological order is Buddhavarman’s partial version, the Apitan piposha lun [
B2 RZE /i T 1546, translated between 437 and 439 CE (see Cox loc. cit. on
the vicissitudes of this text); followed by the Apidamo da piposha lun ] B3 BE A
EEZ2/ D T 1545, translated by Xuanzang in 656—659 CE.

[Note: Further support for the idea that the situation with these vibhasa compendia
might in interesting ways parallel the situation that Zacchetti argues for in the
DZDL can be seen in Fumio Enomoto, “A Sanskrit Fragment from the Vibhasa
Discovered in Eastern Turkestan.” Sanskrit-Texte aus dem buddhistischen Kanon:
Neuentdeckungen und Neueditionen I11. Sanskrit-Worterbuch der buddhistischen
texte aus den Turfan-Funden Beiheft 6 (Gottingen: Vandenhoeck and Ruprecht,
1996): 133-143.—Eds.]

226 The relationship between the existing vibhasa compendia and their respective
root-texts represents a complex issue (see Cox 1998: 234-237). According to Cox
(1998: 234), T 1546 and T 1545 “appear to be more or less straightforward com-
mentaries on a Jianaprasthana/*Astaskandhasastra root-text. They preserve the
same structure of chapters and sections, but add much interpretative material”. On
the differences between these three texts, see also Sasaki 2000: 86 and 92. On the
possibility that the vibhasa compendia were based upon differing recensions of
the root text, see again Cox, esp. 150-159, 222-224, 230-231, 235.
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bhasa text will select through its “arbiter” one interpretation as pre-
ferred: that is, in the case of the *Mahavibhasa, the interpretation re-
presenting the Ka§mira Sarvastivada perspective.”’

All this looks very familiar from the perspective of the DZDL—a famili-
arity further enhanced by the pervasive adoption, in both vibhasa com-
pendia and DZDL, of the question-answer form.??® Apart from these
formal similarities, the hypothesis of a close connection between the
DZDL and its possible Abhidharma exegetical models is further strength-
ened by the well-known acquaintance of the DZDL with the doctrines of
the Sarvastivadin Abhidharma in general, and of the vibhasa compendia
in particular.”®

Another important point made by Cox in her discussion of these com-
pendia deserves our attention:

It would appear that the three extant vibhasa compendia represent a
much larger group of vibhasa texts that are no longer extant and whose
content, therefore, is virtually unknown. In all probability, these other
vibhasa were not limited to commentaries on the Jianaprasthana/
*AstaskandhaSastra. Instead, the name vibhasa undoubtedly described
the purposes and method of exegesis that these texts employed, rather
than any specific content.?*°

The fact that these texts constituted, as suggested by Cox’s description,
an exegetical genre in principle applicable to different root-texts lends

227 Cox 1998: 237-238. It would also be interesting to compare in detail the distinc-
tive two-step commentarial approach typical of the DZDL (see above n. 178) with
the exegetical style of the vibhasa compendia described here by Cox. She further
comments (1998: 238) that these compendia “became the repository of virtually
every possible position on every controversial doctrinal issue”. This also seems
true of the DZDL at at least two different levels: first of all, in its presentation of
specific topics from the viewpoints of first the Abhidharma and then of its
distinctive form of Madhyamaka (the two-step approach alluded to above); and
then, as we have seen from the examples I have quoted, in its presentation of
multiple alternative interpretations of specific passages of the base text (be they
ascribed to anonymous authors or not).

228 On the use of the traditional Abhidharma “catechetical method” in the compendia,

see Cox 1998: 237; see Gwo 1997 for the use of this method in the DZDL; see

also n 21 above on this form as being, according to the DZDL itself, one of the
features of the upadesa genre.

See especially Lamotte III pp. xix—xxii; of particular interest in this connection is

Mitomo’s study (2009), which compares some Abhidharma teachings expounded

by the DZDL with the three existing vibhasa compendia.

230 Cox 1998: 230.

229



114 The Da zhidu lun and the History of the Larger Prajiiaparamita

support to the idea that they may have offered a well-established com-
mentarial model even to someone seeking to interpret a completely dif-
ferent base text such as the LP.?!

Thus, if we take into account certain key features—pervasive features,
I would like to stress again—of the DZDL’s commentarial style, such as
its systematic tendency to record multiple and even alternative interpre-
tations of specific elements of its root-text (terms, passages, etc.),”** in-
cluding the opinions of other commentators, as well as its likely historical
background, we can conclude that the relationship of the vibhasa genre’s
commentarial style with this seminal Mahayana commentary is much
more significant than previously thought. In other words, though the
application of the conventions of the genre in the DZDL may have been
contemporaneous or coeval with the textual culture witnessed by the
*vibhasa compendia, it also seems possible that the Sarvastivadin Abhi-
dharma (and particularly the vibhdsa compendia) influenced the DZDL,
not just in its doctrinal content, as it is most evident and usually acknow-
ledged by modern scholars, but also at the level of exegetical technique.?*?

231 A problem which has some bearing on the question of the possible models fol-
lowed by the DZDL is that of its original format. If, as maintained by some
scholars (see above, Chapter 3.1 with n. 77), the original of the DZDL indeed did
not feature the base text in full, then it must have resembled a collection of
comments of varying character (and at times, as we have seen, reflecting diverging
interpretations), following the LP’s structure/sequence of topics, and perhaps
containing abbreviated lemmata establishing precise connections with the root-
text. If this hypothetical reconstruction is correct, then we can say that this original
*Mahaprajiiaparamitopadesa would have been even more similar to the vibhasa
compendia than appears to be the case now, after the addition of the entire root-
text (and especially to the two vibhasa which are more clearly commentaries on
the Jiianaprasthana, i.e., T 1545 and T 1546; see Cox 1998: 234).

This commentarial style is also ubiquitous, for example, in the Mahavibhasa
translated by Xuanzang (Apidamo da piposha lun [v] B 3EEER BLEE/Dim T 1545),
where, exactly as in the DZDL, series of additional interpretations or explanations
of a given topic, of varying length, introduced by the expression fuci 8¢, are
extremely common, especially in answers to questions; see, for example, T 1545
(XXVI) p. 10a13-28, p. 10b14-20, p. 14b4—8, p. 210b14—11, etc.

233 See also Chou 2000: 7475, and cf. Durt 1985: 22 and 1993: 6. According to an
intriguing anecdote reported by biographical sources (Gaoseng zhuan = {4 &
T 2059 [L] p. 332¢3—6 [tr. Shih 1968: 78—79; Funayama and Yoshikawa 2009—
2010, vol. 1 p. 173]; CSZJJ T 2145 [LV] p. 101c15-18), “Kumarajiva was deeply
fond of [the teaching] of the Great Vehicle and had the aspiration to expound and
propagate [it]. [He] often sighed, ‘Had I written an Abhidharma on the Great
Vehicle, nothing by Katyayaniputra could rival it. Now, in the land of Qin, where
the well-learned are scarce, [I am but a bird with] clipped wings: What more could
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Let me be clear on this point: I am not claiming that introducing
multiple explanations of a topic and quoting previous interpretations are
unique features of either the DZDL or vibhasa compendia, nor that they
constitute, on their own, sufficient evidence of the structural and
methodological influence of the vibhasa compendia on the DZDL. These
features are, to varying degrees, typical of all Indian Buddhist comment-
aries, including other exegetical works on Prajiiaparamita (cf. n. 221
above).”* My point is, rather, that these exegetical techniques are applied,
in both the DZDL and vibhasa compendia, much more systematically
than in Abhisamayalamkara-related commentaries such as Arya-Vimuk-
tisena’s Abhisamayalamkaravrtti or Haribhadra’s Abhisamayalamkara-
loka prajiiaparamitavyakhya. Moreover, as pointed out above (n. 229),
the connection between the DZDL and the vibhasa compendia is a his-
torical fact, which does not have to be demonstrated. These considera-
tions, and the probable relative dates of the works in question (see n. 224
above), mean that the hypothesis of a direct influence of the Sarvastivadin
vibhasa compendia on the DZDL, in matters of exegetical approach as
well as content, is the most plausible explanation for the striking formal
similarities between these works—even if several aspects of their shared
commentarial style are also common to other types of Buddhist commen-
taries.

There is no doubt that the DZDL has a coherent method and distinctive
ideology, which it is reasonable to take as the product of an individual

Isay?’ Therefore he dejectedly ceased [his pursuit]” (quoted from Yang 2004: 31).
It is not entirely clear what Kumarajiva had in mind when he formulated this
slightly enigmatic remark. But this passage is of some interest for our discussion,
because it specifically mentions the Sarvastivadin Abhidharma (evoked through
the name of Katyayaniputra) as a term of comparison (if not a model) for a scho-
lastic work on Mahayana doctrine. In a sense, this is an aspiration which happens
to be reflected by the reality of the DZDL, and indeed some authors have seen the
mention of a “Mahayana Abhidharma” (K3 EE2) as a coded reference to the
great commentary (Katd 1983: 154-155 and 1996: 46; Chou 2000: 13 and 2004:
284-285; cf. also Durt 1985: 20-21).

I'am grateful to Norihisa Baba for his insightful comments on this issue. He rightly
pointed out (personal communication of 14 January, 2019) that the polyphonic
style of DZDL seems to be a more general feature of the oral exegetic tradition in
Indian Buddhism, and is also “very similar to the Pali commentaries. For example,
the function of {82t is almost same as atha va in Pali commentaries”. As a matter
of fact, most the features of the DZDL’s commentarial style described in this
section are also common in Pali commentaries.
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author or at least a specific group. But the individual side of this com-
mentary is not the whole story (needless to say, this is true of most of
Buddhist literature!). While it would be completely wrong to consider the
DZDL as being just a repository of inherited exegesis, there seems to be
little doubt that it is also this.”® Since its introduction into China, the
DZDL, has enjoyed such a high status as an unsurpassed model of
Buddhist exegesis that it is a little difficult to think of it as an experimental
work. But that is what it probably was in its original form: the fruit of the
erudition and inventiveness of author(s)—whoever they may have
been—who had to experiment with existing exegetical genres, adapting
them in creative ways to their specific needs.?*

23 The inclusive character of the DZDL has been rightly stressed, from a different
angle, by Yinshun (1990: 54).

236 Another early example of an exegetical text on a Mahayana sitra which should
be mentioned in this context is the commentary to the Dasabhiimika-siitra called
Shi zhu piposha lun +{F B2V (*Dasabhimikavibhasa) T 1521. Apart from
its highly suggestive title, directly evoking the vibhdasa genre, this is another early
Mahayana sitra commentary traditionally ascribed to the same author as the
DZDL (Nagarjuna), and also translated (partially) by Kumarajiva. On the issue of
the authorship of the Shi zhu piposha lun compared with that of the DZDL, see
Hirakawa 1957. In a recent contribution, Chen Ruixuan has underlined the com-
posite nature of the *Dasabhiimikavibhasa, speaking of its “indebtedness to the
various bodies of pre-existing material” (Chen 2018: 227 n. 31)—a feature which
is strongly reminiscent of the DZDL. Interestingly, the Shi zhu piposha lun does
not contain the base text, as might have been the case with the original *Maha-
prajiiaparamitopadesa (cf. n. 77 above), but instead, uses stanzas to summarise
its content (on the relationship between this commentary and its base text, see
Hachiriki 1992).



6 Conclusions

In the preceding sections I discussed instances of influence exerted by the
exegesis preserved by the DZDL on the development of the LP scriptures,
and the implications from different angles of these instances for all the
sources in question. I tried to show (Chapter 4) how these findings cast
new light on the entire history of the LP literature. This history has often
been narrated by modern scholarship as a development from an
“unrevised” to a “revised” PvsP. Instead, we are in fact confronted by a
transition from a state of textual fluidity (and permeability to exegetical
influence) to one of relative textual stabilisation (4.2). This fundamental
shift (both in textual practices and underlying notions of text) becomes
perceptible, in our sources, between the fifth and seventh centuries
(between Kj and the LPG), and can be hypothetically correlated to
important historical developments taking place in that period in Indian
Buddhism as a whole.

A particularly important point emerging from the data analysed in this
study is that there is a clear relationship between the exegetical tradition
represented by the DZDL, and the later LP recension chiefly represented
by LPG and some related texts (4.3). This recurring pattern of connection
has important implications for our understanding of the history of both
the DZDL and the LP as a whole, especially because it corroborates, from
anew angle, Lamotte’s hypothesis of a Northwestern origin of the DZDL..

The implications of my findings for our understanding of the DZDL
have been explored in Chapter 5. Starting from a discussion of the speci-
fic modes (and levels) of interaction between exegesis and base texts like-
ly to have been involved in the passages here presented (5.1), I argued
that the DZDL should be seen as an inclusive, polyphonic commentary,
to a greater degree than has normally been the case in modern discussions
of this work excessively concerned with the issue of its authorship (5.2).
T also suggested that more attention should be paid to the numerous quo-
tations of anonymous glosses contained in the DZDL (5.3): these
passages attest to an often overlooked side of this commentary, as a rich
repository of an otherwise lost (and still largely unexplored) lore of early
Prajiiagparamita exegesis. Finally, I went on to suggest that the form and
hermeneutical approach displayed by the DZDL might have been



118 The Da zhidu lun and the History of the Larger Prajiiaparamita

influenced by the Sarvastivadin “vibhasa compendia”, which would have
constituted an obvious commentarial model at the time when, and in the
area where, the DZDL was presumably composed (5.4).

However, the various facts that I have presented in this study also pose
some questions of more general import, whose implications go beyond
the specific sources I have discussed so far. The porosity of the
boundaries between base texts and exegesis that I have documented in
this study is by no means an exclusive feature of the LP family.

A number of important, more or less recent studies have explored this
phenomenon in various types of scriptures, composed and transmitted in
different areas and at different times. For example, one could mention
here the important works by Analayo (2010; 2014: 78 ff.) and Baba (2004,
2004b and 2008: 196-203), documenting interesting examples of conver-
gence between readings attested in siitras belonging to various Agamas
translated into Chinese and passages from commentaries on the Pali
parallels to those sitras. Discussions of the influence exerted by exege-
tical traditions on the text of Mahayana sitras—and, indeed, Prajiia-
paramita scriptures—include Takahashi 1999 (on the Bodhisattvabhii-
mi’s influence on LP texts) and Shoji 2015 (documenting, inter alia, the
influence of Abhisamayalamkara-related exegesis on the current Sanskrit
text of the Astasahasrika and the related Tibetan translation: see idem pp.
66—69). In a similar vein, Lambert Schmithausen has suggested that the
Lankavatara-sitra was influenced, already in its earliest attested form,
by Yogdcara treatises (1987: 263-264 n. 102). Moving to yet another
scriptural typology, Péter-Daniel Szant6 (2016) has shown how even in
the case of Buddhist tantras, the boundaries between the categories
“scripture” and “commentary” were often fluid, having identified “seve-
ral further grey areas between scripture/fantra and exegesis/sastra in the
literature of late tantric Buddhism” (Szant6 2016: 325). Finally, mention
should also be made of Sasaki Shizuka’s study (2000) of Vinaya quota-
tions in Sarvastivadin Abhidharma *“vibhdsa compendia” (to use, again,
Collett Cox’s definition), which has identified two instances in which the
abhidharmic explanations of Vinaya passages appear to have been
incorporated, at a later stage, into the Vinaya texts themselves (Sasaki
2000: 92-93). This suggests, again, the possibility of a crossing—in this
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case a particularly spectacular one—of supposedly defined scriptural
boundaries.**’

In sum, there is sufficient evidence to suggest that in this widespread
interaction between textual formation (and transmission) of base texts
and various forms of exegesis, we are confronted with an essential feature
of Buddhist (and not just Mahayana) sitra literature at large, at least for
part of its history. Thus, it is important to try to investigate the factors at
play, at various levels and from different angles, in producing this state
of affairs.

In the case of Mahayana sitras, it is possible to think of some specific
historical factors which may have further amplified this general pheno-
menon. It is widely believed that the early Mahayana did not have a
separate institutional identity, but rather, “ran across nikaya boundaries
right from the start” (Harrison 2018: 17).%* In other words, if this is true,
Mahayana sitras were not bound to (and owned by) well-structured or-
ganisations in the way the various Agamas/Nikayas were. It is not dif-
ficult to see that an institutional scenario of this kind should be mirrored
by an accentuated fluidity at a textual level, with different and only
loosely related communities owning different versions of the “same”
texts—a situation obviously prone to facilitate recensional differentiation.

In the case of Agama/Nikaya literature, we face a relatively linear
relationship between a particular set of texts (a specific canon) and a
given institutional community (or Nikaya). This institutional background
can account for a considerable degree of textual stability/identity, so
that—even having factored in a certain amount of variation in space and
time (local variants, etc.)—we can still speak, for example, of a Sarvasti-
vadin version of the Dasottara-sitra, clearly recognisable even through

237 See also Analayo 2014: 130-136 for a discussion of possible Abhidhamma
influence on a Pali sutta (the Mahdacattarisaka-sutta).

28 See Harrison 2018: 16-17; also Silk 2002; Nattier 2003 Chapter 4, “The
Institutional Setting”, esp. pp. 88-93 with n. 24, 26, p. 100; Skilling 2004:145-
146; Skilling 2013: pp. 98 and 148 n. 156. On the coexistence of Mahayana and
Nikaya identities side by side, see also Tournier 2018: 45-46. A completely dif-
ferent interpretation of this issue was proposed by Seishi Karashima (2015), who
maintained that the Mahasamghika school played a preeminent role in the initial
phase of Mahayana Buddhism. A detailed and interesting discussion of the
relationship between Mahayana and the various Nikayas is offered by Wang
Bangwei in the introduction to his annotated critical edition of Yijing’s &5
Nanhai jigui neifa zhuan 55752755 NZEE (T 2125); see Wang 1995: 66-108.
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textual instantiations which are located at a considerable temporal dis-
tance from one another (de Jong 1966: 4-5). In contrast, the patterns of
textual variation we encounter among different instantiations (or recen-
sions) of some Mahayana texts (for example, LPG and PvsP[K], or the
Saddharmapundarika, on which see Karashima 2003: 85-86)—not only
diachronically, but also synchronically, among texts transmitted in
different areas—seem to be, at least in some cases, more akin to those
existing between versions of the “same” mainstream sitras transmitted
in the Agamas/Nikayas of different schools.

However, as we have seen above (Chapter 4.3), this situation changed
over time—at least as far as LP texts are concerned: when we consider
the history of this textual family from a bird’s-eye view, we can clearly
notice a tendency towards textual consolidation (roughly, from the sixth—
seventh centuries on),*° with the few recensions we can identify remain-
ing, from then on, relatively stable over space and time.?*

But in the early segment of the history of the LP (third—fifth centuries
CE, from the earliest extant witnesses to the DZDL, comprising the age
of textual fluidity), characterised as it is by systemic interaction between
exegesis and textual transmission, we are confronted by what I would call
a model of “diffused authoriality”. By this I mean that—as shown by the
facts discussed in this monograph—for texts such as the early LP scrip-
tures, authorship is better conceived as not being entirely concentrated in
a single focal point constituting the “origin” of the text, but to some extent

2% Another process which ran parallel to textual consolidation—hardly perceptible
in the LP (cf. Zacchetti 2005: 41 n. 168), but extremely important in other Maha-
yana scriptural families (e.g., the Saddharmapundarika, see Karashima 2001b:
222-223)—was that of linguistic consolidation, reflected by the general historical
tendency of Mahayana siitra literature towards a progressive Sanskritisation (see
e.g., Karashima 2015: 113-114).

At first sight, LP texts might seem to confront us with a paradox, for their histo-
rical tendency towards textual stabilisation was not correlated to the same type of
strong institutional counterpart as in the case of Agama/Nikaya literature. But this
process can still be linked to a process of progressive institutionalisation of Maha-
yana Buddhism (see Chapter 4.2 with n. 159). Simply put, institutionalisation did
not occur in the form of the traditional ordination lineages (i.e, by establishing a
new, legally defined Mahayana monastic identity). In this connection, one should
also mention the role probably played by centres of Buddhist learning like Na-
landa (cf. again n. 158), which included as part of their curricula the study of
Mahayana texts and thought, and hence may have acted as an academic “surrogate”
of traditional Nikayas in strengthening this relative consolidation and “institu-
tionalisation” of Mahayana scriptures.
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spread over what should probably be considered an organic, complex,
and tangled process of interpretation (and subsequent alteration of the
text)-cum-transmission. Or, to put it in more simple terms: for this
literature, authorship should be seen more as a continuous process than a
punctual act, and a process strongly influenced by commentarial practices
at that. Therefore, to some extent (and, again, especially in the upper
reaches of their textual histories), it is very hard (and indeed futile) to
draw neat lines separating “authors”, “interpreters”, and “transmitters” of
the texts.

What is true of the base texts—the sitras—also applies, mutatis
mutandis, to exegesis itself: in the context of the production and trans-
mission of early Mahayana Literature, exegesis too is to be seen as a
continuous process of textual formation, symbiotic with that I have just
described for the base texts, and certainly not reducible to the temporally
punctual creation of a distinct text, downstream from the base text, that
we can call “commentary”.?*! In fact, as we have seen (Chapter 5.2), even
when early LP exegesis solidified into a commentary—such as the earli-
est known commentary, the DZDL itself—it retained the relatively open
character of a choral, multi-layered text, in a context of “diffused autho-
riality” which includes the translation team led by Kumarajiva (Chou
2000 and 2004), but is certainly not limited to it: rather, it was already a
fundamental feature of the original they rendered into Chinese (see above,
Chapter 5.2 and 5.3).

We must also consider one additional factor which sets the LP apart
from other Mahayana texts. In this case, the interplay between trans-
mission and exegesis documented by this study was probably magnified
by the very nature of this textual family: it is important to bear in mind
that the LP as such (I mean: even its earliest instantiations, quite apart
from the textual developments described in this monograph) already has
an intrinsic, marked exegetical character. In a sense, the LP, being largely
an expansion—on a massive scale—of the early text of the “Astasa-
hasrika family” (see Zacchetti 2015: 184—-186; Shi Huifeng 2017 32-35;
Nattier 2003: p. 62 n. 19), can often be regarded as a de facto commentary
to it, very much in the ways exemplified by the passages discussed in this
study (entailing reformulation of passages, addition of words, etc.). It is
thus possible to argue that, in this way, the borders between the categories

241 That this scenario is, in fact, not limited to Mahayana siitra literature is demon-
strated with a wealth of arguments by Analayo (2010: 13-16).
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“sitra” and commentary were, in this particular case, further blurred. As
a matter of fact, that LP texts (such as the PvsP) were used in exactly this
way in commentarial literature on the Astasahasrika** is shown by some
passages of Ratnakara$anti’s Saratama.**

This brings us to another possible factor underlying textual variation
in the context of Mahayana siitra literature: intertextuality between Ma-
hayana sirras** functioning also as a form of exegesis. Some of the pas-
sages analysed in this study suggest that—especially in the early stages
of production and transmission of this literature, when few formal com-
mentaries were probably available—other Mahayana siitras may have

242 On the possibility that the Abhisamayalamkara-influenced PvsP[K] may, in turn,
have influenced the current text of the Astasahasrika, see Shoji 2015: 68.

A clear example is provided by a short passage in Chapter 17 (Avinivartaniya-
karalinganimittaparivarta) of the Astasahasrika (p. 691,4-6):

243

punar aparam Subhiite 'vinivartaniyo bodhisattvo mahasattvah saddhar-
maparigrahasya krtasa atmaparityagam api karoti | jivitaparityagam api
karoti (“Furthermore, Subhdti, an irreversible Bodhisattva, a Great Being
gives up even himself and his life in order to obtain the true teaching”).

This passage is glossed by Ratnakarasanti as follows (Saratama p. 116,7-10):

atmanah parityago vikrayadi | jivitasya parityago maranam | buddhair
bhagavabhdir desito dharmah sarvadharmah Sianyd iti | tam eva mohapuru-
sah _pratiksipanti | tasya svayam parais ca parigrahdya jivitam api tyajati
(“[In this passage] ‘giving up oneself’ means selling [one’s body (possibly
a reference to Sadaprarudita: cf. Astasahasrika p. 944,22-24 and ff.)], etc.;
‘giving up [one’s] life’ refers to death. Foolish persons reject the very
teaching (dharma) taught by the Buddhas, the Blessed Ones, that all
dharmas are empty, [while the irreversible Bodhisattva] gives up even his
life so that he himself and others can obtain it.”

The second part of this gloss clearly echoes the LP parallel (probably the PvsP,
given that Ratnakarasanti was familiar with the “revised” PvsP; see Seton 2015:
214) to the Astasahasrika passage; see PvsP(K) IV p. 162,11-17 (cf. LPG f.
201v8-10), especially the passage underlined:

tatra kataro dharmo yasya krtena bodhisattvo mahdsattva atmaparityagam
api karoti jivitaparityagam api karoti? iha Subhiite tathagato 'rhan sam-
yaksambuddhah sarvadharmah Sinya iti dharmam desayati, tatraike moha-
purusah pratikrosanti prativahanti naisa dharmo na vinayo naitac chastuh
Sasanam, asya subhiite krtaso bodhisattvo mahasattva atmaparityagam api
karoti jivitaparityagam api karoti.

On Ratnakarasanti’s use of the PvsP to explain the Astasahasrika, see also Seton
2015: 222 with n. 483.

On intertextuality in (especially early) Mahayana literature see Nattier 2003: 54—
55; Apple 2015: 16—-19; Harrison 2018: 15-16.
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been used as sources for interpretation and textual expansion (see
Passages no. 5, with n. 134, no. 8).

I would like to conclude this journey where it started. Commenting on
the existence of multiple recensions of Mahayana scriptures, Seyfort
Ruegg also remarked, “We are seemingly confronted here with a
remarkable and highly important phenomenon in the history of religio-
philosophical literature that has still to be fully addressed by modern
scholarship”.** Indeed, the way in which Mahayana siitra literature was
transmitted, shaped by the active interventions into the texts that we have
discussed at length in this study, also has profound implications from a
religious point of view. These practices of textual transmission reflect an
image of sacred text—the buddhavacana embodied by the LP—which is
anything but inalterable and untouchable. The idea that a text of this kind
should be transmitted mechanically, in a form as close as possible to its
original, has no place here. Quite the opposite, in fact: alteration and ex-
pansion were essential components of the way the texts were conceived
and used, especially in the early phase of their history. In these texts, we
do not face occasional, accidental “interpolations”, but a pervasive atti-
tude.

From a more general perspective, it is probable that such a textual
flexibility is also the reflection of deeply ingrained Buddhist notions of
truth and language. A well-known distinctive feature of Buddhist canon-
ical literature is the idea that a specific form/configuration of the text
(including the use of a specific idiom) has no particularly strong norma-
tive value. To quote Richard Salomon’s characterisation of this general
attitude:

In comparison with many other religious traditions, Buddhists seem to
have been concerned less with the precise wording of the buddha-
vacana than with the general sense and spirit of the dharma they
embody.... the Buddhist canons in general place far less emphasis on
the precise wording of the texts.... One rarely finds an attitude in the
Buddhist tradition that minor errors, variants, or corruptions in a text
destroy its meaning or lessen its value, and in practice one often finds
a surprising degree of textual variation in the manuscript versions of
canonical Buddhist texts. In short, in Buddhism there is an underlying

245 Seyfort Ruegg 2004: 20-21.
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sense, and sometimes even an explicit acknowledgement, that the
spirit of the law outweighs its letter.**

In other words, in the case of Buddhist siitra literature at large, we are
confronted by a religious, philosophical, and cultural context in which a
certain degree of linguistic and textual flexibility was, probably ab ori-
gine, part of a set of core values (cf. Salomon 2018: 58).

A key aspect of this context was a dynamic notion of “word of the
Buddha” (buddhavacana), what Salomon (2011: 162; see also Analayo
2014: 148 ff.) describes as

the widespread (though not unanimous) acceptance of an expanded
conception of buddha-vacana, according to which anything which was
said by reliable disciples or interpreters of the Buddha could also be
considered as “words of the Buddha”, in the sense that they were
inspired by, though not actually spoken by the master himself.

It is not difficult to imagine how the acceptance of such a conception
could potentially empower persons dealing with sitras (commentators/
transmitters) to modify them even downstream, thus making possible the
model of “diffused authoriality” discussed above.**’

In a way, all this need not be seen as merely past history. In a fasci-
nating study, Christoph Emmrich (2009) has described the complex pro-
cess of restoration and renovation carried out at regular intervals in recent
times®*® on a manuscript of the Astasahasrika dating to the twelfth or
thirteenth century and owned by the Kvabahah, an important temple in
the Kathmandu Valley of Central Nepal and the center of “an elaborate
cult centred on the public reading of the text” (Emmrich 2009: 141). The
context, here, is that of the cult of manuscripts of the Astasahasrika which,
while it is of ancient origin (Schopen 2000: 4-5 = 2005: 5-6), remains a
living feature of contemporary Newar Buddhism (Gellner 2001: 179—
193). The restoration process—carried out after the ritual extraction of
the Prajiiaparamita deity from the manuscript (considered to be her
embodiment)** —also includes significant interventions into the zext,

246 Salomon 2011: 167-168.

247 1In fact, this situation is not limited to the Buddhist world: as convincingly shown

by Francesco Sferra (2011), textual fluidity constitutes a pervasive feature of
Indian religious (and not just religious) literature at large.
248 The restoration activities documented by Emmrich took place in 2004 and 2007.
249 Emmrich 2009: 144.
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such as the integration of passages into damaged portions of the manu-
script, but also “corrections” to the latter.”° While in the past the scribes
in charge of the restoration used to collate other manuscripts, in recent
years they have resorted to Vaidya’s printed edition of the Astasahasrika
(Vaidya 1960).>!

What is important for our discussion is not the appropriateness of
these practices—from a certain point of view justifiably called “a
philologist’s nightmare”**—but their ideological background. While in
his analysis Emmrich focuses on the use of Vaidya’s modern edition as a
point of reference for the scribes, and on the influence of Western-style
Buddhology it reflects,”* if we consider these practices within a broader
historical context, it is hard not to notice some similarities with the
handling of the LP during its long history. Of course, the case of the
Kvabahah manuscripts does not entail textual transmission, nor does
exegesis stricto sensu play any role here. Rather, it is a matter of
preservation, restoration and correction. But the fact that these scribes are
prepared to modify a sacred manuscript remains extremely interesting.?*
Under their supposed modernist veneer, the alterations introduced by
these contemporary scribes into the Kvabahah Astasahasrika manuscript
appear to be entirely part of an old tradition.

The textual practices described by Emmrich pose a number of impor-
tant problems and could be interpreted in different ways. But, at the same
time, they also cast some light on an idea of sacred text—in this specific

case, sacred in a very concrete sense—which is in some ways “open”.*

250 Emmrich 2009: 146-148.
251 Emmrich 2009: 148-149.
252 Silk 2010: 292.

253 Emmrich 2009: 148-151.

254 Textual accuracy is felt to be an important component of the ‘“manuscript
maintenance and care of the deity” (Emmrich 2009: 149).

Of particular interest, in Emmrich’s analysis, is the positive conceptualisation of
errors in the manuscripts (and hence of the alterations required to remove them):
“It appears to be crucial that the manuscript in itself—due to its size, age, use, the
fact of the word of the Buddha in its corporeal aspect being subject to the laws of
an impermanent world, and, finally, due to its own charisma—is perceived as an
inexhaustible source of errors that yield inexhaustible opportunities for emenda-
tion. The manuscript thus functions as a field of merit for those involved in its
maintenance and care, those who ensure that it can be read and worshipped to its
greatest effect. Mistakes are necessary, because the reason for the entire enterprise
of restoration lies in their elimination. Hence, mistakes within the text must be
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While it would be completely unwarranted to assume full continuity
between the ideas underlying the facts described by Emmrich and the
textual practices centred on the LP that I have discussed in the present
study, one thing seems to be shared by these two sets of facts: the idea
that a dynamic dimension of change and openness is an essential
component of the underlying notions of sacred text.

understood as only an aspect of a condition that enables and warrants improve-
ment” (Emmrich 2009: 153).



Appendix 1 Other Instances of Interaction between
Larger Prajiiaparamita Texts and the Da zhidu lun

In this Appendix I have listed and analysed other passages in which the
DZDL can be used as an important source for reconstructing the history
of the LP. The first section (Appendix 1.1) includes the remaining
instances I have been able to find of the pattern of textual development
discussed in the main body of the monograph, where an earlier reading
appears to have been expanded through the addition of words which are
“anticipated” in the relevant DZDL glosses. The second section (Appen-
dix 1.2) presents one passage in which an expansion echoed by the DZDL
is, instead, also shared by one of the early witnesses.

Passages are listed according to their order of occurrence in the LP.
For ease of reference, the numbering carries on that of the passages ana-
lysed in Chapter 3.2 (nos. 1-5).

1.1 Instances of Chronologically Linear Textual Expansion
(Earlier Reading — Da zhidu lun Commentary — Later
Expanded Reading)

Passage 6

This passage occurs in the initial portion of the LP, containing a long list
of often elaborated compounds describing qualities of the Bodhisattvas
who have gathered to attend the Buddha’s preaching (see Vetter 1993).
The earliest Chinese translations, but also PvsP(K) and PvsP(SL)—as is
often the case in this portion of the LP**—agree in a shorter reading:

256 As remarked by Tilmann Vetter in his study of the prologue of the LP (1993: 49),
LPG has a particularly expanded text in this section. Some of the passages
analysed in this Appendix (nos. 6—8) suggest that this initial portion of the text is
of particular interesting for the study of the relationship between the DZDL and
the LPG recension, and would be worth a more systematic investigation.
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6.a. (Unexpanded readings)

(6.a.1) Dhr: ER{EEE (T 222 [VII] p. 147a25; GZJ § 1.43, in Zacchetti
2005: 148 and 251).

[Their] minds did not harbour harmful [intentions].’
(6.a.2) Mo: ZHEZERE (T 221 [VII] p. 1a23).

[Their] minds did not have obstructions.

(6.a.3) Kj: BfftZE[=4 [R] [=]1B>® (T 223 [VII] p. 217a24-25);
same meaning as Mo.

257

258

On Dhr’s translation of apratihatacitta, see Zacchetti 2005: 251 n. 61.

[Note: Zacchetti suggested in a marginal note that 22 should be considered fur-
ther. He was troubled by the observation that the word is not recorded in HD, and
asked whether the reading might be incorrect.

The form ZEE is indeed far more common (and recorded in HD, but only from

the Tang). However, it is attested as a v.1. for 22, e.g., at T 99 (I) p. 48¢9 ( []

[t) [8)),237c29,238b2 ([7t) [BH]); T 309 (X) p. 1009b13; T 310(1) (XI)
p- 19¢7 ([K] [52] [#A] [=1); T 585 (XV) p. 8¢6 ff. ([R]1 [5T]1 [H]

[=1), 20a26 ([E]); T 626 (XV) p. 389al2 ff. ([*R] [£]1 [¥A] [E]

[22] ). This pattern establishes the equivalence between the two forms, at least
in the minds of later scribes. The more common form, ZE, is old, being attested
in several works of Lokaksema, including Asta T 224; see also Karashima 2010:
190-192. The form seen here, £}, is found before Dharmaraksa only in a work
of Lokaksema, the abovementioned locus in T 626; on this work as a “third-tier”
text in the Lokaksema corpus, with various deviations from the style represented
by T 224 (as the benchmark Lokaksema text), see Nattier 2008: 84—85. In Dhar-
maraksa, Z£E] is found in three works (incluing the loci with v.1. cited above),
T 310(1), T 403 (XIII) p. 595al1 (with no v.1.); and T 585 (see above, and two
further additional without v.1., T 585 [XV] p. 15b4-5, 15b20). The fact that some
of these instances have no attested v.l. (at least as far as the Taisho apparatus
informs us), and that it is the lectio difficilior, suggest that this rarer form is
authentic to at least parts of the Dharmaraksa corpus, and so older than T 223.
After Dharmaraksa, it appears seldom: in Zhu Fonian (T 3009 cited above, T 384);
Dharmaksema (T 157), and Gunabhadra (T 99, cited above).

The present instance in T 223 is almost unique in texts in the Kumarajiva
corpus, at least in their extant form, whereas Z2F is far more common. This might
indeed suggest that 2K is more likely to be the authentic reading here. However,
one other instance of ZEEf occurs in the Zhu Weimojie jing, (in a citation from the
root text: FHHIF, MFTERT, T 1775 (XXXVII) p. 347b17, with no v.l.;
accompanying comment by Sengzhao also features the problematic [F: 5744 \\F'EJ
347b18. Notably, at this same locus, the transmitted root text reads = 51, i
FTEERsE, T 475 (XIV) p. 540a20-21. This fact, and again, the fact that 22 is the
lectio difficilior, suggests that there may have been instances where an original
reading ZERF was so thoroughly “corrected” by later scribes that no trace of the
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(6.a.4) PvsP(K): apratihatacittair (PvsP[K] I-1 p. 1,26-27; PvsP[SL] 1a6,
ed. von Hiniiber 1983: 194).

Their minds unaffected.?®®

259

original reading was transmitted in the witnesses recorded by the Taisho editors;
it is, conversely, much more difficult to imagine that scribes would somehow, in
a few instances distributed in the clustering pattern sketched above, have substi-
tuted an incorrect ZEE. It is possible, then, that this reading in T 223 might have
been inherited by Kj from Mo, even though the present T 221 bears no trace of
such a reading in the corresponding locus (as we see above).

Zacchetti was also concerned that perhaps 2 might differ in meaning from #g.
However, B¢ and B are treated as cognate by Wang Li (1999: 87; 2000: 1566; cf.
also n. 470 below). In the Yigiejing yin yi —1]4%% %5, Huilin ZE5f, glossing ZERF
(as it features in other texts) also notes the equivalence: N AERH @ FEEDL A S
BEF, T 2128 (LIV) p. 431al3; see also 484¢6, 570b6. Indeed, elsewhere, Huilin
gives a gloss on &R precisely for another text ascribed to Kumarajiva, the Fo
zang jing 54X T 653, T 2128 (LIV) p. 607¢c16; but the present text of T 653
again preserves no instances of this reading (the locus glossed is probably & f#H[
ERTESPUMEEEEY, T 653 [XV] p. 796al1). Elsewhere in Kumarajiva’s works,
moreover, including T 223, the form #fE is reasonably frequent, though very
often with the v.l. fi&85¢; and clearly corresponds in meaning to #i¢ (cf. also
Passage 26.b in Appendix 2 below). In sum, there are no compelling reasons to
reject the reading we find in the present passage.

Finally, note further that the even more peculiar v.1. 4R found in this T 223
passage ( [K] [=] —still, we note, incorporating Ff!) is extremely rare, but
also appears in the revised “Southern” Mahaparinirvana-mahasiitra by Xie Ling-
yun 538 3#, Huiyan 25 et al., as a v.1. ( [E2] ) for ZE#E, T 375 (XII) p. 828b15,
b17, 829a3, 846¢10 (in the first three of these loci also have v.l. ZEE] in [%]

[5t] [BH] ). Remarkably, the first instance of the peculiar reading 4%:E is even
echoed in a remark by Sengliang {52 collected in the Da baniepan jing ji jie X
R ARz T 1763 (XXXVID) p. 599a19-21.

A final caveat is in order: as scholars gain more and more access to earlier
manuscripts, including not only those preserved in Dunhuang but also those found
in Japan, such as the Shogo-z0 texts preserved in the Shosoin, it becomes more
and more apparent that the Taisho editors often limited their corpus to blockprints
belonging to one and the same lineage, and this of course limited their vision of
the actual textual diversity of the traditions of, in particular older, Chinese trans-
lations. As more careful editions are compiled (and Zacchetti’s 2005 In Praise of
the Light is exemplary in this regard), we will no doubt gain a more refined picture
of issues such as that discussed in the present note.—Eds.]

I have followed the interpretation, suggested by the DZDL (see 6b), of apratihata
as “unaffected”. Other possible interpretations of this word are “free from hostility”
(cf. Dhr under 6.a.1), and “free from obstructions”: cf. Vetter 1993: 74 n. 102; see
also Conze 1975: 38 n. 3.
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The DZDL’s commentary makes clear that the compound can be inter-
preted in two ways, as referring to a mental attitude with respect to both
living beings and dharmas:

6.b. (Commentary)

(%] =i Fff,’::';ﬁﬁj. EER—UIE - B JERIERA
oo S (%) - [R) (2] ILVEARE - EX ’*@Jﬁi‘%mitP
ERFE > DAEIR *@@,\m’/ﬁxﬂr o Q&R ¢

TREMREE o ONEE  INEEA . LAEE -

WEEFCF+ (o) UE) (W) 1 SAREEEER - ER - NEEE
FhU L R

(T 1509 [XXV] p. 106b10-17; cf. Lamotte I pp. 391-392).

Commentary: What is defined as “[Their] minds did not have obstruc-
tions”? The Bodhisattva, with respect to all persons—either hostile, or
dear, or neither hostile nor dear—[maintains] an equanimous mind and
has no obstructions [towards them] (apratihata). Furthermore, [his]
mind does not feel hatred towards the living beings of all worlds if
they come to do harm [to him], nor does he rejoice should they show
respect [to him] in various ways. As a gatha says:

[One’s] mind does not cling to all the Buddhas and Bodhisattvas,
nor does it feel hatred towards evil people who follow other
religions (9pid, *tirthya).*°

260

Lamotte (loc. cit.) could not identify this stanza. A partial parallel occurs in
Matrceta’s Satapaiicasatka:

naivarhatsu na tirthyesu pratighanunayam prati |
yasya te cetaso 'nyatvam tasya te ka stutir bhavet || 48

See Shackleton Bailey 1951: 69 and 161 for the relevant translation and notes:
“What praise could be found for you in whose mind was no movement of
revulsion or inclination towards Arhat or tirthika?”

I am not sure if this is really the source quoted by the DZDL. But although
there are some differences, the initial portion of Matrceta’s stanza matches suffi-
ciently well with the DZDL quotation, if we take into account the difficulties of
rendering Sanskrit verses into Chinese, and perhaps a dose of ideological adjust-
ment. The main discrepancy between the two texts is DZDL’s {5z, corres-
ponding to arhatsu in Matrceta. But even Yijing’s 55 version of the Satapaiica-
Satka renders the Sanskrit rather freely, though remaining closer in spirit to the
original: JAEEEE TR | R AMNERE (Yi bai wushi zan fo song — 1 T 8&{#0E
T 1680 [XXXII] p. 759c4). The same idea expressed by this quotation is also
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Such purity [of mind] is referred to as “[one’s] mind being without
obstructions”.

Furthermore, [the Bodhisattvas’] mind is without obstructions with
respect to dharmas.

The initial part of the DZDL gloss is of interest to us, especially the phrase
“the living beings of all worlds” (—{JtH L &% 4= 1), as this explication is
partly reflected by the expanded text found in the LPG recension and
Xz(S):

6.c. (Expanded readings)

(6.c.1) LPG: sarvasatvapratihatacittaih (LPG f. 1v4; so also Sp.5,11 and
PvsP[TibPk] nyi 2b5).

Their minds not hostile towards all beings.?°!

(6.c.w) Xz(S): XA » LIEERE (T 220 [V] p. 1¢7-8).202

26

262

echoed by another passage, in prose, from the DZDL: 152X » f#i>&F]5 ~ j#iE)
ETEFIEREITINAE » $REES  EHA - SNEANETL R EIRY - 2R
PREEEREREIERE L - BRAETE  WEE SR (T 1509 [XXV] p.
248a13-16; tr. Lamotte III p. 1634). Although in my translation of the stanza
quoted in 6.b I have interpreted the string #METE A as referring just to tirthikas
(along the lines of Matrceta’s stanza), this parallel from the DZDL suggests the
possibility of an alternative interpretation. Since it also mentions, on the negative
side, Devadatta in addition to the six firthika masters (such as Purana [Kasyapa],
etc.), #MESE A in the stanza might perhaps be interpreted as referring to two
categories: “followers of other religions [and other] evil people” (I am grateful to
Michael Radich for this suggestion).

Here I follow the interpretation suggested by the Tibetan translation (sems can
thams cad la sdang ba med pa’i sems dang ldan pa), which is particularly close to
the first part of the DZDL’s discussion of the compound. Some occurrences of
(a)-pratihatacitta in the Astasahasrika corroborate this interpretation. See, for
example Astasahasrika p. 242,15: sarve te ... pratihatacitta upasamkramitukama
abhiivan (see also Haribhadra’s commentary, Ib. 242,21: pratihatacitta iti vi-
dvistacittah; and cf. Saratama p. 42,15: pratihatacitta iti *sadvesacittah). For a
different interpretation of the compound sarvasatvapratihatacittaih, both from a
semantic and syntactic point of view, see Vetter 1993: 73-74 with n. 102 (“their
minds not obstructed by all beings”).

[Note: Zacchetti left himself a marginal notation here to reexamine Vetter’s treat-
ment, and the possibility that one should understand “unaffected by”.—Eds.]

At this point Xz(PvsP) has a very different text (see T 220 [VII] p. 1627-287?),
although it contains the expression wu’ai 85§, which would seem to correspond
to apratihata. The same also holds true of Xz(Ad), see T 220 [VII] p. 427¢6).



132 The Da zhidu lun and the History of the Larger Prajiiaparamita

It is noteworthy that, at the end of the passage quoted above, the DZDL
mentions an alternative interpretation of apratihatacitta (“Furthermore,
[the Bodhisattvas’] mind is without obstructions with respect to dhar-
mas”), as this implies that the expansion apratihatacitta — sarvasatva-
pratihatacitta is by no means a predetermined textual development, but
reflects a specific interpretation, thus strengthening the hypothesis of a
historical connection between the DZDL’s commentary on this passage
and the reading witnessed by LPG and related texts.

Passage 7

A more interesting example, showing a partly similar pattern of textual
development, is provided by another compound occurring in the initial
portion of the LP. In this case, too, the three earliest witnesses reflect a
shorter reading (again, the passage is describing the Bodhisattvas forming
the Buddha’s audience):

7.a. (Unexpanded readings)

(7.a.1) Dhr: $FEU{# 1 5 2 FE (T 222 [VI] p. 147a26; GZJ § 1.46, in
Zacchetti 2005: 148 and 252).

They had taken on?% endless vows [concerning] the lands of the
Buddhas.

(7.a.2) Mo: FERRMEE & (R (T 221 [VII] p. 1a23-24).
[Their] vows embraced innumerable, immeasurable Buddha-lands.

(7.a.3) Kj: FAzESEGE =15 (%] [T] ()] [=]] (T 223
[VII] p. 217a25-26).

[Their] vows encompassed immeasurable Buddha-lands.

263 Dhr’s shequ fEHY, Mo’s she #&, and Kj’s shou %% are almost certainly all trans-
lations of parigrhita, a complex word which also occurs in other texts in contexts
similar to the present one (on $EH{ as parigriniyam [T 360 (XI) p. 267b21 =
Larger Sukh. p. 12,21], and other examples, see n. 267 below). None of these
Chinese renditions is particularly clear, and my interpretations remain tentative.
[Note: Zacchetti also had a note to self here suggesting that Dhr’s #H{ might be
interpreted, not in line with Chinese syntax, but on the basis of the expected Indic
original, as a “rigid calque” of a bahuvrihi reading of the compound: “[having]
endless vows embracing [comprising?] the lands of the Buddhas ... This would
certainly bring Dhr closer to Mo and Kj”.—Eds.]
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Lamotte (I p. 404; cf. also Vetter 1993: 57)—no doubt on the basis of the
attested Sanskrit readings (see 7.c below)—reconstructed the original
underlying Kj’s translation as *apramanabuddhaksetrapranidhanapari-
grhitaih. Even if perhaps it might be preferable to read the initial part of
the compound as *anantabuddhaksetra-, as suggested by LPG (see below;
cf. also Vetter 1993: 57), I think that all in all Lamotte’s proposal re-
presents an acceptable working hypothesis, which essentially can also be
extended to Mo and Dhr, although Dhr reflects a different syntactical
analysis of the compound.”®*

The DZDL comments extensively on this short passage (T 1509 [XXV]
p. 108a28—c20; tr. Lamotte I pp. 404—408), but it is only the first part of
the gloss, before the series of questions and answers, which is of interest
to us. I quote here the parts more directly relevant to our point:

7.b. (Commentary)

[Eﬁ ot e HL R b T SR B RS - SRR - A PR SR E

SRS AE Y FERD 0 BRS¢ WAEGHR > 5
,\\ﬁﬁ DEE=FZY JREAE - R FEEEER EE
BOF - SR - DUEHH Fﬁézﬁtinﬁﬁ%ﬁﬁJ * (T 1509 [XXV]p.
108a28-b14; cf. Lamotte I pp. 404—405).

[al#, — [A]) bR =+ [A]

Commentary: When the Bodhisattvas see the measureless adornments
and purities (%5, *vyitha)®®® of all Buddha worlds ({#ii{H 5%, *buddha-
ksetra), they formulate various kinds of vows. [For example,] there are

264 If (building on Lamotte’s suggestion) we reconstruct the original reading under-

lying the early Chinese translations of this passage as *anantabuddhaksetra-
pranidhanaparigrhita, then Mo and Kj may have interpreted -pranidhana- as
representing an instrumental: “having embraced, though their vows, etc.” [Note:
See also n. 263 above on Dhr.—Eds.]

The term yanjing f§%;5, which I have rendered literally (and rather clumsily) as
“adornments and purities”, is relatively well attested in Kumarajiva’s corpus as a
translation of vyitha (as well as of other Indic terms; see also Karashima 2001:
317). See, for example:

Kj T 223 (VIII) p. 229625-26: JEfEIVUHER A J7 &0 « 2+ J5EI+
BT o SRR AR K. This corresponds to LPG f. 37v5—7 (cf. S p.
309,21-310,2; PvsP[K] I-1 p. 104,10-13): yavat samantad dasasu diksv
ekaikasyan dis’i buddhasahasram buddhasahasram pasyanti sma * na ca
taln] ksetragunavyiuhan iha Sahayam lokadhatau pasyanti sma < ya<n>

265
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Buddha worlds which are entirely without any suffering, to the point
that there is not even the name of the three evil [rebirths]. Having seen
[this], a Bodhisattva formulates [the following] vow: “When I become
Buddha, [my] world will be without any suffering: it will be just like
this one, down to the fact that names of the the three evil [rebirths] will
not exist”.... As for such various sorts of adornments and purities of
immeasurable Buddha worlds, [the Bodhisattva] vows to obtain all of
them; therefore [the text] says: “[Their] vows encompassed immeasur-
able Buddha-lands”.

As can be seen from this quotation, the DZDL’s explanation of this com-
pound centres—quite naturally, to be sure—on the notion of vyitha.
While Xuanzang’s translations reflect, in this passage, a reading essen-
tially in line with that of the earliest witnesses,?*® both LPG (and related
texts) and PvsP(K) have slightly different expanded readings which clear-
ly mirror the DZDL'’s interpretation:

7.c. (Expanded readings)

(7.c.1) LPG:
anantabuddhaksetrayvyithapranidhanaprasthanaparigrhitair (LPG f.
1v7-8; cf. S p. 5,17; PvsP[TibPk] nyi 3a2).

Who had embraced?’’ the setting-out [in the Great Vehicle] by means

266

267

buddhaksetragunavyithams tesam buddhanam bhagavatam tesu loka-
dhatusu pasyanti sma.

Weimojie suo shuo jing T 475 (XIV) p. 538¢23-25: {fisaFd: © T4 H
BT ? SRS 0 T HE | KRR R KPR 5
{#BER + &% 3R IR . Cf. Vimalakirtinirdesa folio 8a2-3 (ed. 2006: 13): tatra
bhagavan ayusmantam Sariputram amantrayate sma: pasyasi tvam Sari-
putra iman buddhaksetragunavyihan | aha: pasyami bhagavan adrsta-
Srutapiirva ime vyithah samdrsyante.

Cf. Xz(S): #2Z FERHHEIARA (T 220 [V] p. 1c10-11); Xz(PvsP): % KFEfEs
i+ (T 220 [VI] p. 1b28-29); Xz(Ad): =B RFEFH LT (T 220 [VI] p.
427c7). If these translations are indeed based on the same original (of which I am
not sure), then Xuanzang seems to have hesitated strangely about how to interpret
this compound.

The Larger Sukhavativyitha contains some occurrences of forms of pariv grah
used in similar contexts, which are helpful to understand the possible implications
of parigrhita in this LP passage (see also Gémez 1996: 230, n. 10 on the first
passage quoted below; Fussman 1999, especially pp. 569 ff.). In most cases in this
scripture, the verb refers to the acquisition of the accomplishment, or possession
(sampad), of the qualities of a Buddha-field, as in the following passage (Larger
Sukhavativyiha p. 12,20-21): tams ca me bhagavan akaran parikirtayatu yair
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of a vow [to contribute t0]?%® the marvellous arrangement of endless
Buddha-fields.2¢°

(7.c.2) PvsP(K): sarvabuddhaksetranantavyihapranidhanapra-
sthanaparigrhitair (PvsP[K] I-1 p. 1,28; PvsP[SL] 1a6, ed. von Hiniiber
1983: 194).27

It is revealing to compare the sentence concluding the DZDL passage
quoted above under 7.b (T 1509 [XXV] p. 108b13: 1/ 4t (it il
fEEDF - FHES1S2) with these expanded readings. This passage of the
commentary prefigures, even in the word order, LPG’s text of this com-
pound:

Y di it L = anantabuddhaksetra-\f&TE & F[= -vyitha-] > BE
[= -pranidhana-1815 7 [-parigrhita-7].>"

268

269

270

27

aham buddhaksetrasya gunavyihasampadam parigrhniyam; “and may the Lord
proclaim to me those characteristics by means of which I could acquire possession
of the marvellous arrangement of qualities of a Buddha-field” (cf. Gomez 1996:
67, whose translation I have in part adopted). A similar interpretation is applied
by Conze to the compound in PvsP(K), for which see n. 270 below. In another
passage, however, the object of the verb is pranidhana: simhanadam nada yam
Srutva bodhisattva mahdsattva etarhy anagate cadhvany evamripani buddha-
ksetrasampattipranidhanani parigrhisyanti (Larger Sukhavativyiha p. 14,16-18);
“Do produce the lion’s roar, having heard which the Bodhisattvas, Great Beings
will adopt, now and in the future, vows such as [yours] to accomplish Buddha-
fields” (cf. Gémez 1996: 69).

The string -pranidhanaprasthana- appears to echo an important classification of
the notion of bodhicitta into bodhipranidhicitta, and bodhiprasthanacitta, which
was much debated in Buddhist treatises and commentaries; for a detailed
discussion see Wangchuk 2007: 246-251. The expansion in LPG and PvsP(K)
may reflect awareness of this classification (taking pranidhana as being essen-
tially an synonym of pranidhi in the context of this compound). Then, if we follow
the interpretation of the compound suggested by the Tibetan translation (PvsP
[TibPk]: see the next note), this passage might then be taken as an attempt to un-
pack the functional relationship between the two categories: the vow about
adornments of Buddha-fields being a motivating force that allows the (effective)
embracement of the Bodhisattva path (prasthana).

The translation is quoted from Vetter 1993: 75. Vetter’s interpretation of the com-
pound is based on the Tibetan translation (PvsP[TibPk] nyi 3a2): sangs rgyas kyi
zhing mtha’ yas pa rnam par dgod pa’i smon lam gyis ’gro ba yongs su zin pa (see
Vetter 1993: 75 n. 108).

This is translated by Conze (1975: 38) as: “acquiring through their vows and their
setting-out the endless harmonies of all the Buddha-fields”.

The equivalence between this de 15 and -parigrhita is less clear, since in the

lemma the latter is rendered as shou 2. Nevertheless, {5 is certainly congruent,
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And yet it is followed by the words “therefore [the text] says: ‘[Their]
vows encompassed immeasurable Buddha-lands’” (DU T FEsz fit &
sHERTH L ), which clearly demonstrate that the expansion had not yet
taken place in the base text of DZDL.?"

Passage 8

The next passage occurs a few lines after the preceding one, at the very
end of the list of compounds describing the qualities of the Bodhisattvas
forming the Buddha’s audience in the prologue to LP. While in PvsP(K)
and PvsP(SL) the last compound is followed directly by the names of
some of these Bodhisattvas (p. 1,31), in both the earliest texts (Dhr and
Mo), the list is followed by an identical, very short formula:

8.a. (Unexpanded reading)

(8.a.1-2) Dhr and Mo: 3£&EE » 42 (T 221 [VI] p. 1a26-27; T
222 [VII] p. 147a29-b1; GZJ § 1.51, in Zacchetti 2005: 149 and 253).
The qualities of all [these] Bodhisattvas were all such as these.

This passage already appears in expanded form in the next text in chrono-
logical order, Kj, as well as in the second of the LP scriptures contained
in Xuanzang’s summa:

8.b. (Partially expanded readings)

(8.b.1) Kj: FEERENE L AR D)L (T 223 [VII] p. 217a28-29).

Such various, immeasurable meritorious virtues (Ih{E, *guna) of(?)
the Bodhisattvas had been attained.?”

from a semantic point of view, with pariv grah, and it is not inconceivable that in
the context of a commentarial passage like this, the translation was varied to bring
out a particular nuance of the original word.

272 This passage from the DZDL gloss seems to bear witness to a transitional form of

the compound (with vyitha but without prasthana) between the early readings and
those attested by LPG and PvsP(K), reflecting an interpretation of this passage
similar to that underlying Conze’s translation (see above n. 270), and perhaps
supported by most occurrences of forms of pariV grah in the Larger Sukhavati-
vyitha (see n. 267 above).

This construction is unusually rigid (by Kumarajiva’s standards), with the syntac-
tically awkward zhu pusa 5% at the beginning of the sentence and chengjiu Ji%
it at the end. This suggests that Kj already reflects a compound converging with

273
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(8.b.2) Xz(PvsP): J2 5 i B 2t g ik L A& = M & T (T 220 [VII] p.
1c3-4).

The group of these Bodhisattvas Mahasattvas was endowed with such
immeasurable meritorious virtues.

The DZDL comments on this short passage as follows:

8.c. (Commentary)

(Gl EsEEdtoh - AGEEIRE > EEESLAERE - L2

= TmETHEREL | (T 1509 [XXV] p. 110c19-20; cf. Lamotte I pp.
427-428).

Commentary: These Bodhisattvas were dwelling with the Buddha,
[and] if one wanted to praise their meritorious virtues, not [even] in
immeasurable *kotis of kalpas could [their praise] be exhausted.
Therefore [the LP] says: “immeasurable meritorious virtues had been
attained”.

This gloss is closely mirrored by the reading of this passage found in
some of the later texts (as already mentioned before, there is no parallel
in PvsP[K] and PvsP[SL]):

8.d. (Expanded readings)

(8.d.1) LPG: aparyantakalpaksinagunavarnasamanvalgaltai<h> (LPG f.
1v9-10; S p. 6,4; PvsP[TibPk] nyi 3a4-5).2"*

Accompanied by praise of [their] qualities not exhausted [even if
continued] for unlimited kalpas.*”

274
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the LPG reading, with -samanvagata as its last member (cf. Lamotte I p. 427 for
a different reconstruction). Xz(PvsP) is probably based on a very similar reading,
even if here the verb corresponding to -samanvagata, ju E., is placed in a
syntactically smoother position.

The LPG manuscript clearly reads -kalpaksina-, but I have corrected it on the basis
of S which has the expected reading -kalpaksina- (cf. also PvsP[TibPk]: mi zad
pa).

Vetter (1993: 76) translated this compound as “endowed with [other] qualities the
praise of which [even if it were continued] for innumerable Kalpas would not be
exhausted”. He then remarked (n. 112): “Here I assume that the order of guna and
varna has to be changed. ... Originally the text only wanted to say that it needs
endless time to praise all bodhisattva qualities. The praise of the gunas is not
exhausted by innumerable kalpas. ... But this remark got itself the status of a
bodhisattva quality by the addition of samanvagataih. This only makes sense
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(8.d.2) Xz(S): HEEEFEAMBEEYINE » R ERASECR
BEFE (T 220 [V] p- 1c15-16).
These Bodhisattvas were endowed with an ocean of such wonderful

meritorious virtues, [of which] one would not be able to be exhaustive
in [one’s] praise even through immeasurable kotis of great kalpas.

(8.d.3) Xz(Ad): EFEEHEE e L A ETE » KmEEIE
REEFE (T 220 [VIT] p. 427c12-14).

The group of these Bodhisattvas Mahasattvas was endowed with such
immeasurable meritorious virtues, [of which] one would not be able to
be exhaustive in [one’s] praise [even] through innumerable kalpas.

Similar passages, which are also found, in parallel contexts, in other Ma-
hayana scriptures, may have exerted some influence on the DZDL gloss
and (either directly or, perhaps more likely, through the latter) on the
expanded reading found in LPG and the other texts. Of particular interest
is the situation presented by the Dasabhimika-siitra. While the earliest
Chinese translation, by Dharmaraksa, presents an extremely short
nidana-section, merely mentioning the presence of an incalculable group
of Bodhisattvas together with the Buddha,* the second, by Kumarajiva
and Buddhayasas, already contains a section detailing the qualities of
these Bodhisattvas which is comparable to that found in the Sanskrit
text.””’ The list is concluded by the following sentence:

—UIEEF RIS R R EE - M T EEE RS - 1Y
FERHNEA A T3 (Shi zhu jing +{E4E T 286 [X] p. 497¢23-25).

when samanvagata is directly connected with guna, and guna is qualified by aksi-
navarna”. However, the evidence provided by earlier witnesses on the develop-
ment of this passage does not support this historical reconstruction: the initial seed,
as it were, of the compound attested by LPG is a statement concerning the Bodhi-
sattvas’ possession of such qualities, as we can see from Kj’s reading (see n. 273
above). This reading, probably under the influence of parallel passages in the
initial sections of other Mahayana scriptures (see below), then attracted the state-
ment on the inexhaustible praise of the qualities that is conveyed by the inter-
pretation reflected by the DZDL gloss.

276 See Jian bei yigiezhi de jing Wif— V)L T 285 (X) p. 458a21-24, which
corresponds only to the very beginning of the scripture in the Sanskrit version: cf.
Dasabhiamika(K) p. 1,6-8; Dasabhiamika(R) p. 1,5-8.

277 Shi zhu jing T 286 (X) p. 497¢9-24; cf. Dasabhimika(K) p. 1,7-2, 8; Dasabhii-
mika(R) p. 1,8-2,4.
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The meritorious virtues of all Bodhisattvas having been cultivated [by
them] in full, such meritorious virtues of [these] Bodhisattvas Maha-
sattvas were immeasurable and unlimited, [so that even] in innumer-
able kalpas they could not be expounded in full.?’

278

The syntax of this passage (especially of its initial portion) is far from clear. The
corresponding compound in the edited Sanskrit text—which represents an
extreme expansion of this trope—reads:

sarvabodhisattvagunapratipattisuparipiirnanabhilapyakalpadhisthana-
samprakasanapariksinagunavarna-nirdesakaih (Dasabhimika[K] p. 2,7-8;
Dasabhimika[R] p. 2,2-4).

In the old palm-leaf manuscript of the Dasabhiimika (MS A) whose photographs
have been published by Matsuda (1996) and which should date to “the sixth
century at the latest” (Harimoto 2011: 95; cf. also Matsuda 1996: xvi—xviii), this
compound occurs on ff. 1v6-2rl, and appears already close to this reading.
Unfortunately, in the published reproduction, the initial portion is either missing
(on f. 1v6) or difficult to read (beginning of f. 2r1). However, the end of the
compound is sufficiently clear (especially with the help of a better image kindly
made available to me by my colleague Prof. Diwakar Acharya):

-[nabh]()[lalpyakalpadhisthanasa(m)-|pralkasanapariksinalgulna{m}-
varnnanirddeSaih.

The meaning of adhisthana in this compound is problematic (and I am grateful to
Vincent Eltschinger for advice on this point). In fact, the word does not seem to
occur (at least, with its usual meanings) in any of the parallel versions of this
passage. Some help in solving this problem is provided by the Tibetan translation
of the compound (D 44, no. 31, kha 166b—167a):

byang chub sems dpa’i yon tan dang nan tan yongs su rdzogs pa thams cad
bskal pa brjod du med par rgyun mi chad par yang dag par bstan pa la yon
tan bsngags shing brjod pa zad mi shes pa sha stag ste.

The word corresponding, by position, to adhisthana is rgyun mi chad par
(“uninterruptedly”), which yields a much better sense in this context. Now, the
Mahavyutpatti records the word avisthana as corresponding to rgyun mi ’chad pa
(Sasaki 1916-1925: 410 no. 6364; Ishihama and Fukuda 1989: 302 no. 6343).
This word is attested, with the meaning of “non-interruption, non-hindrance”, in
Ya$omitra’s Abhidharmakosavyakhya (see Wogihara 1932-1936: 277,3: gama-
navisthanad iti gamanaviramat). Note that this gloss refers to Abhidharmakosa-
bhasya p. 123,15, which mistakenly reads -adhisthana-, but cf. Paramartha and
Xuanzang’s translations: TR (T 1559 [XXIX] p. 202b17 and T 1558 [XXIX]
p- 45b26). As shown by this parallel, miscopying of avisthana as adhisthana is
likely to have easily occurred: the former is a rare word (cf. Brough 1962: 220),
which is distinguished from a very common one by just one aksara (and -vi- and
-dhi- are certainly not difficult to confound)—clearly a recipe for confusion. Thus,
taking into account the Tibetan and Chinese translations (see below), I would
render the Sanskrit bahuvrihi compound as: “All the qualities and practices (cf.
Tibetan: yon tan dang nan tan) [characteristic of] all Bodhisattvas having been
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The close similarity between the second part of this sentence and the
DZDL gloss, as well as the resulting expanded readings quoted above
(8.c—d) suggest, that in this case, too, intertextuality between different
Mahayana siitras may have been the ultimate source of the expansion (cf.
above n. 134, p. 122).2

279

fully accomplished [by these Bodhisattvas], the manifestation of praise [they
received] for their qualities could not be exhausted [even] by an exposition
[continuing] uninterruptedly for untold kalpas” (cf. Tatsuyama 1938: 2-3; Honda
1968: 118). I have to admit that the syntactical relationship of the initial part of
the compound (up to suparipiirna) with the following portion is not clear to me,
and in my translation I have followed the interpretation suggested by the Chinese
translations (the Tibetan version is not helpful from this point of view). Perhaps
it might also be possible to take suparipiirna as syntactically parallel to apariksina
and referring to guna: “endowed with (i.e., the object of) a praise of qualities not
exhausted [even] by an exposition [continuing] uninterruptedly for untold
[number of] kalpas, [and] fully accomplished through the practice of all the
qualities [characteristic of] Bodhisattvas”. However, no parallel version supports
this alternative interpretation.

The third Chinese translation of the Dasabhiimika, included in Buddhabha-
dra’s version of the Buddhavatamsaka, is of little help, as here it merely repro-
duces Kumarajiva’s text (T 278 [IX] p. 542a22-24; cf. also Yuyama 1,996: 275).
However, the two remaining Chinese versions are worth quoting. Siksananda
translated this passage thus:

—VIEERADERCEBTMGER » RAARESRAER (Da
fangdeng Fohuayan jing KJ7E#FEEZE T 279 [X] p. 178¢16-18), i.e.,
“The meritorious qualities of all the Bodhisattvas having been fully
accomplished after having been [properly] cultivated, they could not be
expounded in full [even] in an untold [number of] kalpas”.

Siladharma’s translation (on which see Yuyama 1996: 275-276) is not far from
this:

—VJERERTA R DR IE TR CIEDW » s &R mER ERg L ThfE /R
BEE (Shi di jing T3#h2& T 287 [X] p. 535b19-21), i.e., “The correct
practices of the secret meritorious virtues possessed by all the Bodhisattvas
having already been completely fulfilled, even if one were to praise their
qualities for immeasurable, untold kalpas, they still could not be ex-
hausted”.

Another scripture whose nidana displays a similar pattern of gradual textual
development is the Vimalakirtinirdesa. While the earliest version moves directly
from the bodhisattvaguna-section to the list of names of the Bodhisattvas in the
assembly (T 474 [XIV] p. 519b4-5), Kumarajiva’s translation presents a short
concluding formula (T 475 [XIV] p. 537a29-b1): 42— VjTh{EEREE (“all
such meritorious virtues had been fully accomplished [by these Bodhisattvas]”).
In contrast with these earlier witnesses, the Sanskrit text has here an expanded
compound expressing the usual motif of the praise of the qualities: aparimitakal-
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Passage 9

In the initial portion of the LP, describing the various miracles preceding
the Buddha’s preaching, we read—as attested in the three early Chinese
translations—the following passage:

9.a. (Unexpanded readings)

(9.a.1) Dhr: JAEFEERBEA R A PR L > BiEay - BEIRE > 1F
SEMEFT (T 222 [VI] p. 147¢19-21; GZJ § 1.64, in Zacchetti 2005: 155 and
263).

At that moment all the gods [and those other beings], as soon as they
were reborn in those [favourable conditions, namely] among human
beings or as gods, remembered their previous lives, felt happy and
blissful, and went towards the place where the Buddha was.

(9-a.2) Mo: WAEE/EkTEG - &5 H ZHEGRAT (T 221 (V] p.
1¢7-8).

As soon as [those beings] had been reborn [as gods and humans], they
rejoiced and remembered their previous lives; [then] each went to the
place where the Buddha of their own world was ...

(9.a.3) Kj: @R AE#fEa > &AEGE > AEEHEFT (T 223 (VI p.
217¢11-12).

All these gods and humans naturally remembered their previous lives
and greatly rejoiced; [then] they came towards the place where the
Buddha was ...

pakotiniyutasSatasahasragunaparikirtanaparyantagunaughaih (Vimalakirtinirde-
Sa folio 2a6-7, ed. 1996 p. 2), “having an unlimited quantity of qualities, whose
praise [could last] for infinite hundreds of thousands of niyutas of kotis of kalpas”;
so too, essentially, reads Xuanzang’s translation (T 476 [XIV] p. 558a6—7). In a
note to his translation of this passage, Lamotte (1962: 100 n. 11) quotes, as a
parallel, a passage (referring to the exposition of the Buddha’s qualities) from the
beginning of Chapter 5 of the Saddharmapundarika (ed. Kern and Nanjio p.
121,3-4: ete ca kasyapa tathagatasya bhiita guna atas canye ’prameya asamkhye-
ya yesam na sukarah paryanto ’dhigantum aparimitan api kalpan bhasamanaih)
which is also found in the two earliest Chinese translations, by Dharmaraksa
(Zheng fahua jing 1FAZEL T 263 [IX] p. 83b3-6) and Kumarajiva (Miaofa lian-
hua jing ¥V EEFELL T 262 [IX] p. 19a20-22). This is not a compound, and might
perhaps be the ultimate source of this trope.
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Similar readings are also found in Xuanzang’s translations of this pas-
sage. 0

The DZDL’s commentary on this passage begins with a question on
the ability of human beings to remember their previous existences:

9.b. (Commentary)

MIE : sERAER: - B=EEM— (K] (=) 1 JATREme— [5K])
(E] [89] [8) 12KEE > MIFTEEEE > JARFTEEE - 2 AL
L= > Ak ?

EH: NEAE  SFE#SE A== 0] 9] (6] R -
1Bk > s » RlEkEd (T 1509 [XXV] p. 118a8—13; cf. Lamotte I
pp. 482-483).

Question: There are three things that the gods, when they are born,
naturally know: they know their provenance, they know the place in
which they will cultivate the field of merit (fEH, *punyaksetra) [in
their present life], and they know what merit they have formerly
produced. [However,] when these human beings are born, they lack
[knowledge of] these three things; how do they remember their
previous existences?

Answer: The human state of existence is not fixed [in its characteris-
tics]: there are some who remember, there are some who do not.
Furthermore, if they rely on the Buddha’s supernatural power (f#77,
*anubhava?),?®! they then [are able to] remember their previous exis-
tences.

The second reason given by the DZDL, which is typical of the elaboration
of jatismara (remembering one’s former births) found in Mahayana liter-

ature,?’ is reflected by the expanded reading of PvsP:

20 X7(S), Xz(PvsP), and Xz(Ad): EE7E(E - B ERREEI S (#AT (T 220 [V] p. 2b19;
[VII] p. 2a25-26 and p. 428a27-28).

281 As pointed out above (n. 80), Kumarajiva’s team used shenli 7] to translate
several different Sanskrit terms, including anubhava.

282 See Schopen 1983: 112 (= 2005: 192) and passim; see also idem p. 128 (= 2005:
205) on this particular LP passage.
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9.c. (Expanded reading)

(9.c.1) PvsP(K): atha khalu te manusyas te ca deva bhagavata evanu-
bhavena purvajanmany anusmaranti sma, anusmrtya ca tenaiva priti-
pramodyena yena bhagavams tenopasamkrantah (PvsP[K] I-1 p. 4,18—
20).

Then those humans and those gods, due to nothing other than the
Lord’s empowering force, remembered their previous lives, and hav-
ing so done, [moved] by that very delight and joy, they went where the
Lord was.

This is a rare instance in which an interpretation proposed by the DZDL
is found in PvsP(K) and not the LPG recension,” although this expan-
sion is so generic that it would be completely unwarranted to assume, in
this case, a direct link between exegesis and later textual development.

Passage 10

In a subsequent passage of the same narrative, the LP describes the offer-
ing made to the Buddha by the gods and men witnessing the miracles
performed by the Buddha:

10.a. (Unexpanded readings)

(10.a.1) Dhr: LTS - HFEESFEER > HK - WECEKX - B
BEZER ~ JEITR ~ BEK - DIFIR ~ WRERR=TRKTHAFEA
K HARRSHIOAK » SFEHAREME - KE - KiES - KI§
T~ KA REEEE=H% (X (5] e =% Ut (9] &
TR REE > FEAE - SR RTHERROAK - FEE e - i
{#5_b (T 222 [VII] p. 148a11-17; GZJ § 1.71 in Zacchetti 2005: 158-159 and
267-268).

At that moment, in this world-system, all the gods of the Suddhavasa-
Pure-Abode, the Brahma-gods, the Paranirmitavasavartin gods, Nir-
manarati gods, Tusita gods, Yama gods, Trayastrim$a gods, gods
[belonging to the class of the] Four Heavenly Kings, as well as the

2 Cf. LPG f. 3v5-7 (S p. 14,3-5; PvsP[TibPk] nyi 5b1-2):

atha te manusyas te ca devas tenaiva pritiprasadapramodyena paurvikim
jatim samanusmaramti sma e samanusmprtya pritiprasadapramodyaprati-
labdha yena bhagavams tenopasamkranta.
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people living in the Trichiliomegachiliocosm, miraculously saw the
Tathagata being very close to themselves;?% [then,] having taken spon-
taneously created heavenly flowers, heavenly perfumed unguents,
heavenly mixed perfumes, heavenly pounded perfumes, heavenly blue
lotuses, hibiscuses, fragrant flowers,?s and all other [sorts of] wonder-
ful heavenly flowers, complete with stalks and leaves, they set out, one
by one, to bring [these gifts] to the Thus-come One, bowed their head
at his feet, and each scattered them on the Buddha.

(10.2.2) Mo: FHEREG R ALK ~ FHAKRE - BR - WEXR > H
PR REE R RAT T - ERATE - SRR ERrAEESE
TR ARG AT - BBk ~ AT - FIERE (T 221 (VI p.
1c19-23).

All the gods of the group of the Suddha[-avasa], as well as the Brahma-
gods, the king of the Sixth [class of] gods,?*® the gods [led by] Sakra,?®

284
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[Note: Zacchetti originally tentatively translated 5 %A R SHIT4IZ as “mira-
culously saw the Thus-Come One in his familiar body”. However, a marginal note
indicates that he subsequently changed his mind to prefer the translation seen in
the text. His decision to make this change was based upon the reasoning expressed
in the following note.—Eds.] S5 ¥T#17k, while not entirely clear, seems to
reflect, at least in part, the reading found in PvsP(K) I-1 p. 6,9-10: tam tathaga-
tasyasecanakam atmabhavam (cf. LPG: simhasananisannam tathagatam), “the
pleasing bodily form of the Tathagata”; cf. Zacchetti 2005: 267 n. 205. However,
ginjin FAT (lit. “close to, intimate with”) is clearly not an accurate rendition of
asecanaka, and 1 would not rule out that something went wrong during the
translation process. My interpretation of this passage is largely based on the as-
sumption that shen & corresponds to armabhava. But if one were to set aside this
hypothetical Sanskrit parallel, it would also be possible to interpret the sentence
HARARSMHITAZR in a completely different way, taking shen as a reflexive
pronoun: “they miraculously saw the Tathagata being very close to themselves
(&)”. This alternative interpretation can be corroborated by other occurrences of
ginjin ¥i#7 in Dhr, where it is usually used as a verb meaning “to approach, to
come close to”. See, for example: HIJ%# 5 A E 7 18 » BHITEES (T 222 [VII] p.
163c11; cf. Zacchetti 1999: 380), corresponding to PvsP(K) I-1 p. 131,11-12:
tenaiva kusalamiilena tesam buddhanam bhagavatam cantika upapadyate. [Note:
We might thus also consider the translation “miraculously saw themselves draw
close to the Tathagata”.—Eds.]

For the reasons supporting this reading, henghua #7%E (lit. the name of a specific
kind of fragrant flowers), instead of xianhua ff=E, the reading found in the Taisho
text and in several early editions of the canon, see Zacchetti 2005: 268 n. 211.

Py

Z 75K refers to the Paranirmitavasavartin gods, usually listed as the sixth and
highest class of kamavacara gods; their chief, here referred to as wang =+, is called
Vasavartin (see BHSD s.v., p. 473b).

X, i.e., the TrayastrimSa.
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the gods [belonging to the class of the] Four [Great] Kings—all the
gods included in this [list], as well as all other living beings, having
seen the Lion-seat and heard what the Buddha was expounding, each
of them, holding various kinds of renowned heavenly perfumes and
flowers, came to the place where the Buddha was and offered them to
the Thus-come One, the One Without Attachment (f&£F3%, arhat), the
Perfectly Awakened One.

(10.a.3) Kj: 26f > Efeg X ~ BRK ~ t{EEEXR ~ (b= a1t U],
DZDLJ4&K ~ UK ~ WEXR ~ =+ =K - WRERKE=F KT
BB ABIEA > DIEERTE ~ REBE - REE - RREF > REEE
JREEAE ~ HEEE ~ AETE ~ REBIEEEREEOAT > 258 RAEh 2 K
ﬁﬁu%&ﬁ%ﬁ (T 223 [VIII] p. 218a4-10).

At that time, the gods of the group of the Suddha[-avasal, as well as
the multitude of the Brahma-gods, the gods Masters of Others’
Magical Creations ( fif. {t B £, Paranirmitavasavartin), the gods
Enjoying Magical Creations ({£4%°K, Nirmanarati), the Tusita gods,
the Yama gods, the Thirty-three gods, and the gods [belonging to the
class of the] Four Heavenly Kings, as well as humans and non-humans
in the cosmic system consisting of a billion [worlds], carried all sorts
of heavenly flowers, heavenly strings of jewels, heavenly fragrant
ointments, heavenly powdered perfumes, heavenly blue lotuses, red
lotuses, white lotuses, crimson lotuses, and perfumes made from
leaves of heavenly trees to the place where the Buddha was, and
scattered on the Buddha all these heavenly flowers, etc.

(10.a.4) PvsP(K): atha khalu ye ’smims trisahasramahdsahasre loka-
dhatau Suddhavasakayika devah Subhakrtsna abhasvara brahmaka-
vika devah paranirmitavasavartinas ca nirmanaratayas ca tusitas ca
yamas ca trayastrimsas ca caturmaharajakayikas ca devas te tam ta-
thagatasyasecanakam atmabhavam drstva divyah puspadhiipagandha-
malyavilepanaciirnacivaracchattra-dhvajapatakavaijayantir -~ grhitva
divyani utpalakumudasaugandhikapundarikapadmani grhitva divyani
ca keSaratamalapatrani grhitva yena tathagatasyasecanaka atmabha-
vas tenopasamkrantah, ye ceha trisahasramahdsahasre lokadhdtau
manusyas te ’pi tam tathagatasyasecanakam atmabhavam drstva stha-
lajalajani puspani grhitva yena tathagatasydasecanaka datmabhavas
tenopasamkrantah atha khalu te devas te ca manusas tabhir divyabhih
puspadhiipagandhamalyavilepanaciirnacivaracchattradhvajapataka-
vaijayantibhis tais ca sthalajalajaih puspais tam tathdagatakayam
avakiranti sma, abhyavakiranti sma (PvsP[K] I-1 p. 6,6-20; cf. PvsP[SL]
ka a9-b4, ed. von Hiniiber 1983: 196).

145
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Then the gods [living] in this Trichiliomegachiliocosm belonging to
the class [of gods] Having a Pure Abode, the Subhakytsnﬁ, etc. [various
classes of gods up to:] the gods belonging to the group of the Four
Great Kings, having seen that pleasing bodily form of the Tathagata,
having taken heavenly flowers, perfumes, garlands, ointments, pound-
ed perfumes, robes, parasols, banners, pennons, flags, heavenly water-
lilies,?®® white water-lilies, saugandhika water-lilies, white lotuses, lo-
tuses, and heavenly leaves of kesara and tamala, went to the place
where the pleasing bodily form of the Tathagata was; and so also did
the humans who [were living] in this Trichiliomegachiliocosm, having
seen that pleasing bodily form of the Tathagata, having taken flowers
growing on dry land and water. Then those gods and those humans,
scattered on and covered that body of the Tathagata with those heaven-
ly flowers, etc.

The DZDL contains a short gloss devoted specifically to the final part of
this passage, discussing the reasons for the offerings made to the Buddha:

10.b. (Commentary)

(Gw]  EH - LIRS £
EH MRS o Ui B EM - LAEE - fEEIRE

ELAGEZEMAE L - B N =F 1R DUESEER
(T 1509 [XXV] p. 123b6-10; cf. Lamotte I p. 524).

Commentary: Question: Why do [the gods, etc.] scatter the flowers on
the Buddha’s body?

Answer: Because they [want to] offer [these things] out of respect.
Moreover, [due to] the Buddha’s irradiating light [throughout the cos-
mos], having all seen®® the Buddha from afar, they greatly rejoiced in
their hearts; [hence,] in order to make offerings to the Buddha, they
scatter on him all sorts of flowers. Furthermore, the Buddha is the
foremost field of merit in the triple world, and for this reason they
scatter the flowers on him.

288 See Hanneder 2002: 301-303; Rau 1954: 507.

28 Interestingly, the text of Kj (10.a.3) does not say that the beings saw the Buddha;
however that passage is already attested, apart from PvsP(K) (see 10.a.4: fe 'pi
tam tathagatasyasecanakam atmabhavam drstva), in Dhr and Mo (10.a.1-2). This
suggests that in this passage, the base text of the DZDL was slightly different from
that quoted as the lemma.
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The second reason adduced by the commentary is subsequently found

incorporated in the expanded reading attested by the LPG recension:

10.c. (Expanded readings)

(10.c.1) LPG: atha yavanto ’smim trisahasramahasahasre [l](o)ka-
dhatau Suddhavasakayika devanikayah yavad brahmakayika para-
nirmitavasavartinah nirmanaratayah tusita yamas trayastrimsas ca-
turmahardajakayika dlelvanikayas te sarve simhasananisannam tatha-
gatam pasyanti sma e [te] tusta udagra attamanasah_pramudita<h>
pritisaumanasyajata divyani puspany adaya divyani malyani divyan
gandhan divyani vilepanani divyani citrnani divyan vasan divyany ut-
palapadmakumudapundarikanadinasaugandhikani e divyani kesarata-
malapatrani divyani civarani e divyany abharanani e divyani cchatrani
divyam dhvajan* divyah pataka grhitva yena bhagavams tenopasam-
kramanti sma e upasamkramya taih puspadibhir yavac chatradhvaja-
patakabhir bhagavantam avakira<ns>ti smabhyavakiranti smabhipra-

kiranti sma.

ve ceha trisahasramahdsahasre lokadhatau manusya vineya bhdja-
nibhiitas te jalajasthalajani puspani grhitva yena bhagavams tenopa-
(sa)ymkramya tathagatam abhipiijayamti sma e sarvani ca tani puspa-
dini yavac chatradhvajapataka bhagavaty avakirnani (LPG f. 4v5-5r1;

S pp. 21,15-22,5; PvsP[TibPk] nyi 7a4-b3).

Then as many classes of gods as there were in the Trichiliomega-
chiliocosm, from the class of gods Having a Pure Abode, etc., all of
them saw the Tathagata sitting on the Lion Seat; [then,] being pleased,
joyful, delighted, full of joy and gladness, having taken heavenly
flowers, heavenly garlands, etc., went to the place where the Lord was.
Having done so, they covered, etc., the Lord with those flowers, etc.
And those humans who, in this Trichiliomegachiliocosm, were to be
trained, [and worthy] vessels [of the teaching], having taken flowers
growing on dry land and water and gone to the place where the Lord
was, paid homage to the Tathagata, and scattered on the Lord those

flowers, etc.

Note how, exactly as in the DZDL gloss, the beings’ state of joy is

introduced in this passage—possibly using the same words*”"

—in close

290 Here LPG uses the common formula rusta udagra, etc. That the expression found
in the DZDL gloss (10b), /[[»K#(E, could indeed correspond, as an abbreviated
rendition, to this formula is supported by some parallels from other translations

by Kumarajiva, such as, for example:
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connection with their sight of the Buddha, occurring as it does immedi-
ately after the sentence simhdasananisannam tathagatam pasyanti sma.

A similar reading is also attested in Xuanzang’s versions, with the
passage paralleling the DZDL. gloss even more expanded than in LPG:

(10.c.2) Xz(S), Xz(PvsP), and Xz(Ad): & R AAKEE AT T-LE - F o HEmE
AR ECEIRBEEOR G A (T 220 [V] p. 2¢15-24; [VIT] p. 2b22—cl
and p. 428b26-28).

[All of the gods, etc.], having seen the Tathagata sitting on the Lion
Seat, his imposing light radiating like a great golden mountain,
rejoiced, jumped for joy, exclaimed in amazement ...

Passage 11

The narrative portion at the beginning of the LP contains a passage very
similar to that from the Vimalakirtinirdesa discussed at the beginning of
this book, in Chapter 1 (see above p. 11). Here the Buddha Ratnakara
recommends to the Bodhisattva Samantarasmi, who has expressed his
intention of visiting Sakyamuni, caution in his interactions with the
Bodhisattvas of the Saha world. The part of interest to us is the expla-
nation provided by Ratnakara.

The shortest reading is that found in PvsP(K) and related texts, with
which Kj too is essentially in agreement:

11.a. (Unexpanded readings)

(11.a.1) PvsP(K): samprajanakari®®' ca tvam kulaputra tatra buddha-
ksetre bhityah.”* tat kasya hetoh? durasada hi te bodhisattva ye tatra

F MR A S RSk - B REE (Weimojie suo shuo jing HEEESSFTE
4% T 475 [XIV] p. 554¢21-22), corresponding to Vimalakirtinirdesa folio
66a3 (ed. 2006: 108): atha khalu te bodhisatva imam nirdesam Srutva tusta
udagra attamanasah pramuditah pritisaumanasyajata ...

WP e S 22 T LW RECE (Xiaopin banreboluomi jing /NG
T EREELE T 227 [VI] p. 585b25-26), corresponding to Astasahasrika p.
981,27-29: atha khalu sadaprarudito bodhisattvo mahasattvas tam divyam
nirghosam Srutva tusta udagra attamanah_pramuditah_pritisaumanasya-
Jatas ...

1 So also the PvsP fragment from Indikatusiya no. 34 (Paranavitana 1933: 208):
[lljanakarit ca [tvam] kulaputra taf//; PvsP(SL) = samprajanatkart (see Yamaguchi
1984: 21 n. 5).

292 PysP(SL) = bhaves.
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sahayam lokadhatav upapannah (PvsP[K] I-1 p. 8,16-18; PvsP[SL] ki bl-
2, ed. von Hiniiber 1983: 198).

But do act thoughtfully, gentleman, in that Buddha-field. Why? Be-
cause the Bodhisattvas who are born in that Saha world are difficult to
approach.

(11.a.2) Kj: A2 E =15 (K] [Gt] () (5] passim] FEEE
TEEERS K o JE DDA — TRY [E) [39) (=) R (T 223
[VII] p. 218b9-10).

The Bodhisattvas born in that Saha land are hard to overcome and hard
to match:?*® you should focus your mind to travel in that land.

Interestingly, already in the earliest LP texts we find here some inter-
esting variants or expansions—Mo’s reading, in particular, is completely
different from all the other LP texts:

11.b. (Early variants)

(11.b.1) Dhr: #5571 > fAEERATT - BAEE - £N+E &F
FRERREEE S (T 222 [VII] p. 148b22-23; GZJ § 1.82 in Zacchetti 2005:
164-165 and 272).

Good man, as you are about to go [there], adopt a quiet mode of
conduct: the Bodhisattvas of the Forbearance world (7 5, Saha
lokadhatu-), having been born in that land, live in extremely hard
conditions?** and are [thus] difficult to approach.

293

294

Lamotte (I p. 567) mechanically reconstructs the original of nansheng nanji ¥fi%
&K as durjaya durdasada ca, but 1 think that this is just a double translation of
durasada, attempting to convey the semantic complexity of this word (on
durasada as “hard to attack” see Cone 2001: 352a, s.v. asada'). Yet another inter-
pretation of this word (nanjin EE37) is provided at the end of the DZDL passage
quoted below (see Passage 11.d with n. 305).

This short remark on the hardship endured by the Bodhisattvas born in the Saha
world (7 # %) is only found in Dhr and, as I have remarked elsewhere
(Zacchetti 2005: 272 n. 253), echoes part of the DZDL’s commentary on this
passage, which devotes considerable space to describing this world’s dire
conditions—presented, nevertheless, as being more favourable to spiritual
progress than those of a more refined world (T 1509 [XXV] pp. 129¢26-130a14;
tr. Lamotte I pp. 574-575). I think that there are two possible explanations of this
parallelism between this early expansion and the commentary: Dhr’s original may
have had, in this point, an original variant reading influenced—at an early stage
of the LP’s history and in a particular line of its textual tradition—by an
interpretation of the passage similar to that recorded in the DZDL (which is, in
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(11.b.2) Mo: JZE51¢E] - fRFRIEE - SEIIEE - FrLLE (T 2 (7B
TEZERFERAT R DAAEAE (T 221 [VII] p. 2a20-21).

When you get to that land, control®” [your] demeanour and do not
neglect [appropriate] norms. Why? The Bodhisattvas of that country
(i.e., the Saha world) observed discipline,?*® and for this reason are
born there.

It is, however, the reading attested in LPG and related texts that is of
interest for the purpose of our discussion. When compared with PvsP(K),
LPG presents a curious addition at the end of the passage, clearly reflect-
ing an interpretation of durasada as “dangerous to approach”:

11.c. (Expanded readings)

(11.c.1) LPG: samprajanaccari®’ ca kulaputra tatra buddhaksetre

bhaver**® tat kasya hetoh durasada hi kulaputra te bodhisatva maha-
satva ye tatra lokadhatav upapanna ma tatra ksanyetha**® (LPG f. 6r3—
4; § p. 30,11-13; PvsP[TibPk] ryi 9b5-6).

itself, rather common and unremarkable). Or, perhaps, this is an exegetical gloss
orally imparted by Dharmaraksa during the translation process and reflecting a
common understanding of the Saha world. Another instance of agreement
between the DZDL and the early LP witnesses will be discussed in Appendix 1.2
below.

295 If taken in the sense of “controlling” (or perhaps also “restraining”), shechi #H#F
might reflect a form of samv hr or of a related verb in Mo’s original text. Cf., in a
very similar context, &% 5 & (Kumarajiva, Weimojie suo shuo jing 4EFELFTER
X T 475 [XIV] p. 552b22), corresponding to api tu gandhan kulaputrah prati-
samhyrtya, etc., in Vimalakirtinirdesa folio 56b1-2 (ed. 2006: 93).

2% Mo (which lacks anything which could reflect the durasada of the Sanskrit paral-
lels) is alone in giving this (somewhat unexpected) reason for the need to keep a
restrained behaviour in the Saha world.

297 Cf. f. 7v3 (in the repetition of this passage): samprajanacart; cf. also S p. 30,11:
samprajanaviharrt.

% In my edition of this passage, I emended the manuscript’s reading, bhavet (also
found on f. 7v3 and significantly confirmed by S p. 30,12) to bhaves (see Zacchetti
2005: 373 with n. 32). However, this emendation is unnecessary if one interprets
this as an instance of the use of third person singular forms with any person or
number, a feature of Buddhist Hybrid Sanskrit described by Edgerton as
“especially common, indeed standard, in the optative and the aorist” (BHSG §
25.5 p. 129; see also § 25.7).

29 On the passive of v ksan, see BHSG § 37.30 p. 184. Note that the danda at the end
of the passage does not interfere with the sandhi (the word following ksanyetha is
atha).



The last sentence (ma tatra ksanyethah) is also found in XZ(S), Xz(PvsP)
and Xz(Ad), which are, however, more expanded, including as they do
increasingly long explanatory passages (curiously, Xz[Ad] even more
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But you should act thoughtfully, gentleman, in that Buddha-field. Why?
Because the Bodhisattvas, the Great Beings who are born in that world
are difficult to approach. I hope you won’t get hurt down there!3®

than the former):

(11.c.2) Xz(S) and Xz(PvsP): 4 B 5 » FECEIEA » Bz (b1 K%
KA - 7 EES T EH BHE » ALl ? st - EiEEE R > 38
AR > AR A%+ (T 220 [V] p. 3b14-17 and [VII] p. 3a4-7).

When you reach that world, you should stay aware. As you observe
that Buddha-land and all the masses of people®? [living there], do not
harm yourself by harbouring a disparaging attitude [towards them].
Why? The awe-inspiring virtue of those Bodhisattvas is hard to match:
the compassionate vow [they have formulated] has impregnated [their]
minds, and they are born in that land for an important reason.®

(11.c.3) Xz(Ad): =R - FE(EIERD - Z7JLUS BRI L R sE AOm
1M E B - FTPAE T ? st S e - Feagferd » =T
T E A (B & SO - HEE s > MR > DURREIT
AR (T 220 [VII] p. 42926-10).

When you reach that world, you should stay aware. Do not harm
yourself by regarding that Buddha-land and all the masses of people
[living there] with arrogance. Why? Those Bodhisattvas have obtained
the [four] unobstructed understandings (fREfi#, *pratisamvid), the
gateways to dharanis, and the gateways to samadhis; they have full
mastery of supernatural faculties; they are in their last existence

300
301

302

303

Cf. PvsP(TibPk) 9b6: der nyams par gyur ta re.

In this sentence, Xz(PvsP) has the same text as Xz(Ad): 77JLA1E O B (R 8k 1= e 58

KM E {5 (for a translation, see 11¢.3).

This is a meaning of dazhong K attested in non-Buddhist sources (see HD, vol

2 p. 1377a); an alternative interpretation would be “great assemblies”.

[Note: It seems at least equally, if not more, likely that L AR %% (here and in the
next passage) actually means something more like “by dint of [a] powerful [set of]
causes and conditions”, i.e., the point is not that the “reason” is “important”, but
rather, that the past causes and conditions to bring such a thing about are no trivial

matter.—Eds.]
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[before] being equal to the task of succeeding to the Buddha’s posi-
tion;*%* [for all these reasons, their] awe-inspiring virtue is hard to
match: the compassionate vow [they have formulated] has impreg-
nated [their] minds, and they are born in that land for an important
reason.

The possibility of being hurt, especially if approaching with hostility the
Bodhisattvas of the Saha world, is explicitly evoked by the DZDL in its
gloss on the durasada passage:

11.d. (Commentary)

B LS T —OIE ) 7 i - iR - EERY - BT

ERIRETF T - EEHS ~ B0 TMUBRERET - WARKE > Bk
AT o B EIEAEIE - HE Y B 0 2R  IET]
R B THEET | (T 1509 [XXV] p. 129¢20-24; cf. Lamotte I p. 574).

Furthermore, why does [the text] say “focus your mind and be
respectfully cautious”?3% These Bodhisattvas are hard to overcome,
hard to match, hard to crush, hard to approach; they are like the great
lion king, who is hard to overcome and hard to crush. They are also
like the white elephant king and the dragon king, like the blaze of fire:
they are all hard to approach. Because of these Bodhisattvas’ great
power of merit and insight, anyone who wanted to overcome or crush
them would not be able to do so, but would merely destroy himself.
For this reason [the text] says “they are hard to approach” (T,
durdsada).

Thus, it seems likely that the expansions found in the LPG recension (ma
tatra ksanyethah) and in Xz(S)/(PvsP)/(Ad) reflect an interpretation of
durasada along the lines of the DZDL gloss.

Passage 12

The initial portion of the LP contains a fairly long passage enumerating
all sorts of attainments and advantages, to obtain which a Bodhisattva

304 This sentence ({E &% % & 48 {5 {iz ) might perhaps just be an elaborate
paraphrastic rendition of *ekajatipratibaddha.

35 This is different from the lemma, which reads (as in some editions of Kj: see 11.a.2
above) JuE— IR (T 1509 [XXV] p. 128¢5-6). Similarly, at the end of
the passage, durdasada is rendered more literally as 37, and not as 5% K, as
in the DZDL lemma and in Kj (cf. n. 293 above).
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should “train in the Perfection of Insight” (bodhisattvena ... prajiiapara-
mitayam Siksitavyam).** Among the numerous instantiations of this for-
mula, we find a passage concerning the reception and retention of the
teaching imparted by the Buddhas of the ten directions. The unexpanded
reading is attested, in this case, by some of the Chinese translations:

12.a. (Unexpanded readings)

(12.a.1) Dhr: {82 > &A1 > HhElEsTE u%ﬁ%ﬁgjtf TI7ER K
B PEREETN A B EFRSE N =8 EERENEE
(T 222 [VII] p. 150¢20-23; GZJ § 1.170 in Zaceheti 2005: 191-192 and 310).

Furthermore, Sﬁriputra, if a Bodhisattva Mahasattva wishes to hear the
Dharma3’” which the Buddhas, the World-Honoured Ones, are ex-
pounding everywhere in the ten directions, without interruption3%®
until [his attainment of the] anuttarasamyaksambodhi, he should train
in the prajiiaparamita.

(12.a.2) Mo: S REEESTR AR 7750 - ABT Y ZEFIRSHE=
HE =35 o S ELCE I ZR 8 (T 221 [VII] pp. 3c28—4al).

If a Bodhisattva Mahasattva wishes to hear what all the Buddhas of the
ten directions are expounding without interruption until [his
attainment of the] anuttarasamyaksambodhi, he should train in the
prajiiaparamita.

(12.a.4) Xz(PvsP) and Xz(Ad): 7 EEEE E—JI?F% LT T FREE

A ThEiE EIEEEIRMANEAE - BN EZZ 2% (T 220 [VIT]
p- 9¢21-23 and p. 431c16-18).

If a Bodhisattva Mahasattva wishes to hear the Dharma expounded by
all the Buddhas everywhere in the ten directions without interruption
until [his attainment of the] supreme perfect bodhi, he should train in
the prajiiaparamita.

36 See, for example, PvsP(K) I-1 pp. 28,21-51,9 (tr. Conze 1975: 47-54) and LPG
ff. 9r4—1619 (Zacchetti 2005: 377-386).

97 On the expression jingfa %%, frequently used in early translations to render
dharma, see Vetter and Zacchetti 2004.

398 Tt is not entirely clear how to interpret this expressmn bu duanjue RNE%E, “not
being interrupted, cut off, etc.”, also found in Mo (“REf) and Xz(PvsP), but it
might be indirectly related to the word andcchedya (i.e., andchedya on which see
BHSD p. 22a) which is found, albeit in a different context, in the expanded reading.
Note that Kj and Xz(S) here read instead “not forgetting”.
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Kj’s version of this passage already contains a significant addition (men-
tioning the Bodhisattva’s not forgetting what has been preached by the
Buddhas), which paves the way to the further textual developments at-
tested by the Sanskrit witnesses. Since the reading found in Xz(S) is also
close to Kj (albeit with further additions), I list both of them here:

12.b. (Partially expanded readings)

(12.b.1) Kj: sRE+AsE0bAmERE > HE D EE L8 =5 =S
SEE - [R])] U] (W] (2] ] SRS (T 223 [VII] p.
220b20-22).

If [a Bodhisattva Mahasattva] wishes to hear the Dharma expounded
by all the Buddhas of the ten directions, and, having heard, not to
forget [it] until [his attainment of the] anuttarasamyaksambodhi, he
should train in the prajiiaparamita.

(12.5.2) Xz(S): FEREREABEAR T 75 DS Gt R —— AT
R IEL > FAIREE - BEATEE e D IFEEHRSR TR EE
IS SR BE S, (T 220 [V] p. 15b14-17).

If a Bodhisattva Mahasattva wishes to hear the correct Dharma in the
presence of each of the Buddhas from Buddha-worlds equal [in
number] to the sands of the River Ganges in the ten directions, con-
stantly, without weariness, and, in conformity to what he has heard,
never to forget it until [his attainment of the] supreme perfect bodhi,
he should train in the prajiaparamita.

When we turn to the main Sanskrit LP texts, we can notice how both
in PvsP(K) and in LPG (and related texts) the same phrase has been
added to express the reason for the Bodhisattva’s feat of memory:

12.c. (Expanded readings)

(12.c.1) PvsP(K): punar aparam Sariputra bodhisattvena maha-
sattvena yams te buddha bhagavantah samantad dasasu diksu sarva-
lokadhatusu dharman bhasante tai chrutva andcchedyena smrtibala-
dhanena sarvan samdharayitukamena yavad anuttaram samyak-
sambodhim abhisambuddha iti prajiiaparamitayam Siksitavyam
(PvsP[K] I-1 pp. 39,29-40,3).

Furthermore, Sz‘lriputra, a Bodhisattva Mahasattva who, having heard
the teachings expounded by those Buddhas, [those] Lords everywhere
in the ten directions, wishes to retain them all by means of the
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uninterrupted possession of the power of memory until he is fully
awakened in the Supreme Perfect Awakening, should train in the
Perfection of Insight.

(12.c.2) LPG: punar aparam Saradvatiputra bodhisatvena mahda-
satvena yan te buddha bhagavantah samantad dasasu diksu gamga-
nadivalukopamesu lokadhatusu dharmam bhasante tam Srutvana-
cchedyena smyrtibaladhanena sandharayitukamena yavad anuttaram
samyaksambodhim abhisambuddha etasminn antare sarvam avipra-
nasayitukamena prajiiaparamitayam siksitavyam™ (LPG 14r4—6; cf. LPG
[1-4v9-12 [damaged]; S p- 100,1-5 [with minimal differences]; PvsP[TibPk]
nyi 37a6-37b1).

Furthermore, Séradvaﬁputra, a Bodhisattva Mahasattva who, having
heard the teaching expounded by those Buddhas, [those] Lords in
worlds equal [in number] to the sands of the River Ganges everywhere
in the ten directions, wishes to retain it all by means of the uninter-
rupted possession of the power of memory until he is fully awakened
in the Supreme Perfect Awakening, and in the meantime not to allow
it to be lost, should train in the Perfection of Insight.

The DZDL, too, provides an explanation for the Bodhisattva’s feat of me-
mory, and although its commentary on Kj’s unexpanded reading does not
contain the exact expression andcchedyena smrtibalddhanena, it does
partially converge with it, containing a reference to both smyti and bala
(and perhaps even to adhana):

12.d. (Commentary)

(Gml  FE: —fBATR - Ry - AR EREFRATER - AR
mAE? &H: ZELEFICECINEZRES  BEED

HIR S (T 1509 [XXV] p. 306b7-9; cf. Lamotte V, p. 2276).

Commentary: Question: If even what one single Buddha preaches is
hard to retain, how much less should one wish to remember and not to
forget what innumerable Buddhas preach?

Answer: Due to the power of the dharani retaining [what has been]
heard,3® the Bodhisattva is able to obtain (%%, *adhana?) a firm

39 The expression wenchi tuoluoni FEFFFEEZEIC occurs several times in the DZDL,
within various classifications of dharanis. For a definition, see T 1509 (XXV) p.
96a6-8 (cf. Lamotte I p. 318): “Those who obtain this dharani do not forget any
of the dharmas they hear in any formulation(?)”. Lamotte (I p. 318 and 323; IV p.
1865 with n. 2; and V p. 2276) reconstructs this term as Srutadharadharani,
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memory, [and] because of the power of [this] dharant he does not
forget.?10

In this case there seems to be only a partial and indirect connection
between the DZDL gloss and the expansion attested by PvsP(K), LPG,
etc., underlined in 12.c. While, as already pointed out above, some words
appear to be shared by all these sources, we do not seem to be confronted

“Dharani retenant ce qu’on a entendu”. However, it is not clear whether this
compound is actually attested in Buddhist Sanskrit literature, or is just Lamotte’s
back-translation of the Chinese term.

As usual, things prove a bit more complex when we turn to actually attested
lexical correspondences. I could find two occurrences of wenchi tuoluoni 152
ZEJE in translations by Kumarajiva with Sanskrit parallels. One is at the beginning
of Chapter 17 of the Miaofa lianhua jing #V;EEFEL, where F2[EE 0 E SR
FEZEEFT (T 262 [IX] p. 44a10-11) corresponds only to odhisattvanam mahdasat-
tvanam dharanipratilambho ’bhiit in Saddharmapundarika p. 327,5; this reading
is essentially confirmed by a Central Asian fragment (Hoernle MS no. 142, SB 53,
recto 6, in Toda 1981: 319): (bo)dhisatbanam mahasatbanam dharanipratilabha
abhiisit.

Another, more interesting occurrence is in the Shi zhu jing +{£4%, where 15
HFRiPEZEE (T 286 [X] p. 530a14—15) corresponds to Srutagrahanadharaniprati-
labdho bhavet in the Sanskrit text (Dasabhiimika[R] p. 89,12—13; Dasabhiimika[K]
p- 189,12-13; note that there are some differences between the two versions in the
rest of the sentence).

310 In this case I have followed, with some hesitation, Lamotte’s syntactic analysis of
this passage (Lamotte V p. 2276), which is based on the punctuation adopted in
the Taishd edition (i LA FEEEE THL - BEZEBMED - FEEEETEA D). An
alternative and perhaps more natural punctuation from the point of view of the
Chinese text, relying as it does on a possible parallelism between the two
occurrences of the string fE4# /& JJi, is that adopted in the CBETA Reader 2016
edition of the DZDL: & DA FFFELEIE i pe % » BERICEE A=
(“The Bodhisattva is able to receive [the Buddhas’ teaching] due to the power of
the dharant retaining [what has been] heard, [and is able] not to forget [it] due to
the power of the dharant which makes memory firm”) [Note: This is the punc-
tuation actually presented by Zacchetti in the text of 12.d above; it is peculiar that
he has presented this punctuation alongside a translation that represents a differing
interpretation, but being unable to determine which option he would have pre-
ferred in the end, we have left his text as we received it.—Eds.]. The main problem
with this interpretation is that, unlike wenchi tuoluoni [EIFiFEEEIE (see the pre-
ceding note), the expression jian yinian tuoluoni EXfg & FC 28 E—a hapax not just
in Kumarajiva’s corpus, but in the entire canon—does not seem to refer to a
specific type of dharant, thus weakening the argument in support of this alter-
native analysis. [Note: In fact, even EXfZ alone occurs in only one other indepen-
dent instance in the canon, again in a text ascribed to Kumarajiva: EX g~ =, T 614
(XV) p. 271b16.—Eds.]
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by an instance of linear textual development. The main difference be-
tween the two sets of sources is that the DZDL explanation centres on the
category of dharant, which is not mentioned in the later LP reading of
this passage.

Nevertheless, a closer analysis shows that the connection is probably
closer than it may appear at first sight, and sufficiently significant to
warrant the inclusion of this passage in the present study. Apart from the
general relationship between dharant and memory, which is obvious and
important,*!! one can also adduce more specific arguments suggesting a
possible close link between Passages 12.c and 12.d.

Of particular interest is a passage from the Bodhisattvabhiimi intro-
ducing a fourfold classification of dharant (pp. 272,12-273,3; cf. also
Braarvig 1985: 19-20). The first form is called dharmadharant, which is
defined as follows:

tatra dharmadharant katama. iha bodhisattvas tadrigpam smrtiprajia-
baladhanatam pratilabhate yaya Srutamdtrenaivanamndtan vacasa
aparicitan namapadavyamjanakayasamgrhitan ... apramanan gran-
than apramanam kalam dharayati (Bodhisastvabhiimi p. 272,15-19).

Among these, what is dharmadharani? In this case the Bodhisattva
acquires such a possession of the powers of memory and insight, that
thanks to it, just by merely hearing [them], he retains for infinite time
infinite texts not [previously] mentioned [to him],*'2 not thoroughly
familiarised with through recitation, collected in sets of names,
phrases, and syllables ...313

This passage is noteworthy in that it appears in some respects to come
close to the DZDL gloss (dealing, as it does, with a form of dharani), and
in other respects to the expanded reading of LPG and PvsP(K), thus
bridging, to some extent, the two sets of sources (e.g., note the expression

311 See Braarvig 1985; apart from the passage quoted in 12.c, the close relationship
between dharani and memory is emphasised several times by the DZDL (see e.g.,
T 1509 [XXV] p. 99b1-3; tr. Lamotte I p. 339).

312 Cf. Xuanzang’s translation of this passage: %= (Yugieshi di lun HifiiEfiHns&
T 1579 [XXX] p. 542¢20).

313 See Cox 1995: 164 ff.
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smytiprajiabaladhanatam, and cf. smrtibaladhanena® in the LP texts).
It is thus possible to think that the textual development we can see in 12.c
was influenced by an exegetical tradition close to both the DZDL gloss
and the Bodhisattvabhiimi passage.’"

Passage 13

The next example, occurring immediately after Passage 12, deals with the
Bodhisattva’s ability to see buddhaksetras of the three periods of time—
past, future, and present.

13.a. (Unexpanded readings)

(13.a.1) Dhr: {82 » &HIFH > SFEMEERES AS R Z 2 [so [R]
(5] =37 () ; F T 2220 ~ []4gEa ~ =HE={# > aS RINEEEHE
Frot) - CRY U] [(8) 1% EXRE+ A - SHREMHR - &K
FIERE LR » EEEEREEE (T 222 [VI] p. 150¢23-27; GZJ §
1.171, in Zacchetti 2005: 192 and 310).

Furthermore, Sﬁriputra, if a Bodhisattva Mahasattva wishes to see the
Tathagatas, the Arhats, the Samyaksambuddhas of the past; if he
wishes to see [their] various Buddha-lands, [and] the worlds in the ten
directions of the future and of the present, [as well as] the Buddhas of
the present;'® if he wishes to observe everything found in those
lands,'” he should train in the prajaaparamita.

(13.a.2) Mo: B » &FI95 > ZhElEaTpEal Rl AwE M - A
BRI - &GS (T 221 [VIH] p. 4al-3).

314 This expression smytibaladhana (“possession/application of the power of memo-
ry/mindfulness”) is attested in various texts: see, for example, Abhidharma-
koSabhasya p. 342,9; Gandavyiha-sitra(V) p. 414,11; Gandavyiha-siitra(SI) p.
521,17.

315 In this connection, it is interesting to note that Takahashi Koichi (1999) has dis-
cussed one instance of possible influence exerted by the Bodhisattvabhiimi on LP
texts (he mentions PvsP[K] IV pp. 172,29-173,3 and Kj T 223 [VIII] p. 345c8—
13), consisting in the addition of the expression anabhilapya.

316 On the problems posed by this passage, see Zacchetti 2005: 310 n. 516.

317 The string A1153E FLE +-F17A is not found in the other witnesses listed in 13.a; it
is hard to say whether this is an addition due to the translators, or it reflects an
already partially expanded original.
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Furthermore, Sﬁriputra, if a Bodhisattva Mahasattva wishes to see the
ksetra-lands of the World-Honoured Ones, the Buddhas of the past and
the Buddhas of the present,*!® he should train in the prajiaparamita.

(13.a.3) Kj: /K > %ﬂ%ﬁ SR EA A R L &
FUIRAE 7B 1 - BB R SR 25 (T 223 [VIII] p. 220b22-24).

Furthermore, Sériputra, if a Bodhisattva Mahasattva wishes to see the
lands of the Buddhas of the past and the future, and to see the lands of
the Buddhas [who exist] at present in the ten directions, he should train
in the prajiiaparamita.

(13.2.4-5) Xz(S), X2(PvsP) and Xz(Ad): 7 EFEFEEA LB ZE - &
A BT R A R S S (T 220 [V] p.
15b17-19; [VII] p. 9¢23-25 and p. 431c18-20).

If a Bodhisattva Mahasattva wishes to see the various Buddha-lands in
the past, future and present worlds in the ten directions, he should train
in the prajiiaparamita.

(13.a.6) PvsP(K): punar aparam Sariputra bodhisattvena maha-
sattvena atitanam buddhanam bhagavatam buddhaksetrani drastu-
kamena, anagatanam api buddhanam bhagavatam buddhaksetrani
drastukamena prajiiaparamitayam Siksitavyam. ye caitarhi samantad
daSadisi loke buddha bhagavantas tisthanti dhriyante yapayanti tesam
api buddhanam bhagavatam buddhaksetrani drastukamena prajiia-
paramitayam Siksitavyam (PvsP[K] I-1 p. 40,4-9).

Furthermore, Sﬁriputra, the Bodhisattva Mahasattva who wishes to see
the Buddha-fields of the Buddhas, the Lords of the past, and even the
Buddha-fields of the Buddhas, the Lords of the future, should train in
the Perfection of Insight. And [the Bodhisattva] who wishes also to see
the Buddha-fields of the Buddhas, the Lords who at present are, live,
and exist in the world with its ten directions, should train in the
Perfection of Insight.

318 Mo is alone in not having any reference, in this passage, to the Buddhas of

future.

has +J5EEFERTAE L.

159

In contrast with all these witnesses, LPG and related texts present a dif-
ferent reading, shorter in some respects but also containing some addi-
tions (although LPG itself presents here a small textual problem):

the

319 Tnstead of 5t 55 fEfE# 1, Xz(PvsP) has |+ —{)z%{/EE 1, while Xz(Ad)
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13.b. (Expanded reading)

LPG: punar aparam Saradvatiputra bodhisatvena mahasatvendtitana-
gatapratyutpannanam buddhanam bhagavatam buddhaksetrani ca
buddhaksetraparisuddhis®™ ca [S p. 100,7 + drastukamena) parinis-
padayitukamena prajiiaparamitayam Siksitavyam* (LPG f. 14r6-8; LPG
III . 4v12-13 [badly damaged]; S p- 100,5-8; PvsP[TibPk] nyi 37b1-2).

Furthermore, Sﬁradvaﬁputra, the Bodhisattva Mahasattva who wishes

<to see (so S)> [and] to accomplish both the Buddha-fields and [all the]
purities of the Buddha-fields of the past, future, and present Buddhas,

Lords, should train in the Perfection of Insight.

The text of S is supported by the Tibetan translation which, too, reflects
areading buddhaksetraparisuddhis (see n. 320) ca drastukamena parinis-
padayitukamena.®*' This strongly suggests that LPG is simply defective
here, lacking the expected drastukamena. 1 say “expected”, not just be-
cause it is found in other witnesses of this recension,’* but especially be-
cause of the context: there is a clear pattern underlying this part of the LP
(cf. GZJ in Zacchetti 2005, §§ 1.169-1.172), which deals with the
Bodhisattva’s acquisition, through the cultivation of prajiiaparamita, of
supernatural powers related to hearing and seeing. So the action of seeing
seems naturally required by the text at this point.

However, the interesting point here, from the perspective of our
discussion, is the compound buddhaksetraparisuddhi- (here occurring in
the plural), which is clearly echoed by DZDL’s explanation of the unex-
panded reading:

320 Ghosa, in his edition of S, printed in the text buddhaksetraparisuddhiii ca (p.
100,7), but recorded in the apparatus the reading found in LPG, -parisuddhis ca,
as being attested in four of the five manuscripts he had used (see the preface to his
edition, p. 4). This reading is also supported, apart from LPG, by the Tibetan
translation (yongs su dag pa mang po). I interpret this simply as a way to express
the idea of the purification of a plurality of worlds. For a parallel to the use of
parisuddhi in the plural see Vimalakirtinirdesa folio 7al (ed. 2006: 11): yavanta
upayas tavantyah ksetraparisuddhayah.

2

See PvsP(TibPk) nyi 37b1-2: sangs rgyas kyi zhing yongs su dag pa mang po
mthong bar ’dod pa dang yongs su bsgrub par ’dod pas, etc.

Unfortunately, LPG III only covers the initial part of this passage, up to bhaga-
va(tam).

(8]

32
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13.c. (Commentary)

Gwl  BE: BRI RMERER - SaLUER T E
Fa?

EH D EEAREAME 5 R IT RO ~ FOR - LRTEEL
BOUEEEEGS - Wb AER o (TR EEEE - AL - oA~ et
RS IFEENCD  BEER - B3 - R i) (8115
JFEEEE R, > WE 0 TAREEGRE BN o, X
HiEEH TEMR > 000  AE0F - AR - A% AREREE
SR R DS B S JYEEE R (T 1509 [XXV] p.
306b23—c3; cf. Lamotte V, pp. 2279-2280).

Commentary: Question: If one sees the Buddhas of the ten directions
[as stated in a previous passage’?® of the LP], then one has [also]
already seen [their] worlds, so why does now [the LP] state in addition,
“[If a Bodhisattva] wishes to see [the Buddhas’] worlds”?

Answer: If a Bodhisattva who has not yet been deeply absorbed into
the concentration [resulting from] dhyana were to see mountains and
rivers, plants and trees [and other features] of the worlds of the ten
directions, his mind would then be distracted. For this reason, he only
contemplates the Buddhas [of all these worlds], as it is explained in
the section on the meaning of buddhanusmyti.®** [So, initially] the
practitioner [should] only contemplate the Buddhas and not the land,
mountains and rivers, plants and trees [of their buddhaksetras]. Once

323
324

See Kj T 223 (VIII) p. 220b17-18, and cf. DZDL T 1509 (XXV) p. 306a9 ff.

The text is referring here to the section of the DZDL containing a detailed
discussion of this category, i.e., T 1509 (XXV) pp. 219b2 ff. Lamotte (V p. 2279)
apparently took the following sentence ({7&{H#EHZE{#, etc.) as a quotation from
this section, referring the reader to the beginning of it as it appears in his trans-
lation (Lamotte III p. 1340). This is a little baffling, since that part of the DZDL
does not seem to contain a parallel to the present statement that the Bodhisattva
should only contemplate the Buddhas and not the features of their buddhaksetras.
So I take the sentence “as it is explained in the section on the meaning of bud-
dhanusmrti” (4072531 ER) as meaning that the Bodhisattva should contem-
plate/visualise the Buddhas in the ways which are detailed in that section.

[Note: Although Zacchetti here seems to hedge his bets on the interpretation of
guan ] as “contemplate”/“visualise”, there are several reasons in this case per-
haps to favor the former: visualisation implies an irrealis of the object of the visu-
alisation, and there is no hint here that what is being contemplated does not exist
(in as much as anything exists for this literature), and secondly, visualisation re-
fers to a strongly willed and directed practice, and likewise there is no indication
that this is the case here.—Eds.]
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he has obtained the power of the concentration [resulting from] dhyana,
[the practitioner can] broaden [his] contemplation at his pleasure,
[including all the features of buddhaksetras]. Furthermore, all pure
Buddha-lands are difficult to see, and therefore, [the LP] says: “[if a
Bodhisattva] wishes to see all Buddha-lands, he should train in the
prajiiaparamita’. Moreover, one single Buddha has immeasurable
hundreds of thousands of types of worlds, as was previously said;**
there are pure [buddhaksetras], impure and mixed. Because worlds
having complete purity (53555, *parisuddhif/*atyantavisuddhi 7)**

325

326

As pointed out by Lamotte, the passage being referred to here is probably DZDL
T 1509 (XXV) p. 302¢5-7 (tr. Lamotte V p. 2230).

The function of you 7 in HEFF R is not entirely clear. Lamotte (V p.
2280) linked this phrase to the immediately preceding passage (5 Ei/5 * B B
F ~ FEE, “there are pure [buddhaksetras], etc.”) [so that the text is in fact posing
a fourfold typology—Eds]: “il y a des Buddhaksetra purs (visuddha), impurs
(avisuddha), mixtes (misra) ou absolument purs (atyantaparisuddha): ces derniers
étant difficiles a voir ...”. But his translation effectively glosses over a syntactical
problem for his analysis [Zacchetti seems to be saying that Lamotte’s reading
requires reading as if the text were punctuated: 5§ - EANELF - B - AR
R > R 0 DIRSFEREEZE 7. on which reading the subject of & 5
4 is not clear—Eds]. Lamotte glosses over this problem by adding “ces derniers”
[but presumably Zacchetti could see no justification for this move—Eds]. A
further problem is that the threefold classification of buddhaksetras into pure,
impure, and mixed introduced here by the DZDL is well established (see Lamotte
1962: 397-398). On this basis, the string 75 %55 /51t 77 should rather constitute
a separate statement—as a matter of fact, here the DZDL echoes the sentence
found at the beginning of this gloss (G&/& FBEIEER,). For all these reasons, I
have opted for the interpretation reflected by my translation, which brings the
DZDL’s passage somewhat closer to the expansion witnessed by the texts of the
LPG recension.
[Note: In a marginal note, Zacchetti also conceded that another DZDL passage
might support Lamotte’s interpretation: ;AFfELL T > (B 2+ 8 F =&
(A], passim 57 - DHEES 9 > RREG R EWEFIR » DUZE - 5440,
T 1509 [XXV] p. 134b8-10). He suggested that this passage may indeed make a
distinction between a land that is merely “pure” J%;% and one that is “absolutely
pure” F#biE S, and state that the absolutely pure land is invisible to a
Bodhisattva without adequate faculties. Zacchetti noted further, that even this
possible cross-reference might not obviate the difficulties of punctuation present-
ed in the present passage, but he then contemplated the possibility of punctuating:
FEGR - AARROT - A ARZFFHG 8RR DIREIAEET]... Note
that none of the ways of punctuating at issue here is precisely that of the Taisho,
which reads HE FA N EOTF - ARMA R A FIT - BERBDIE I EET ...
If anything, the Taisho punctuation is more in line with Lamotte’s reading; but it
would also seem most natural then to read &R as referring to all the types of
worlds, and it remains difficult to see any reason for Lamotte’s narrowing of the
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are difficult to see, it is only through the power of prajiiaparamita that
[the Bodhisattva] is able to see them.

There is a clear emphasis, in this commentarial passage, on the idea that
purified Buddha-fields are difficult to see,**” which directly links this
gloss of the DZDL to the expanded reading found in LPG’s recension:
this is exactly the sort of reasoning which we might assume to be behind
the expansion. The last sentence in the DZDL passage quoted above is
particularly significant from this point of view, as it singles out the

327

reference to only the fourth of the four types of worlds he sees in the passage.—

Eds.]

Lamotte reconstructed the Sanskrit original of bijing gingjing B35 F as
atyantaparisuddha, which would bring the commentary close, at least in part, to
LPG’s expansion. However, I have not been able to find parallels supporting this
reconstruction. Elsewhere in Kj, the expression % % F occurs in correspon-
dence to atyantavisuddha, e.g.:

s - —UNERRFEF > SRS S (T 223 [VII] p. 310629
30);= PvsP(K) II-III p. 180,30-31: bhagavan aha: ripasya yavat sarva-
Jjiataya atyantavisuddhatvat parisudha [sic] prajiiaparamita.

ILUE ? R EEFE TR E—UNE > HAE R SRR T8
TIE VR (T 223 [VI] p. 397a19-20) = PvsP(K) VI-VIII p. 70,16-19: rat
kasya hetoh? tatha hy atyantavisuddham ripam, vedana samjiia samskara
vijiianam atyantavisuddham, evam skandhadhatvayatanapratityasamut-
padah pratityasamutpadangani ca yavat sarvadharma laukika lokottarah,
sasrava andasravah samskrta asamskrta dharmah ...

This equivalence is further corroborated by a passage from Kumarajiva’s trans-
lation of the Dasabhiumika-sitra: AE &S —V) R A EFEEE T Jh2d
B—UNEPHhAEEEE ST (Shi zhu jing {48 T 286 [X] p. 512a26-28), corres-
ponding to the following passage in the Sanskrit text:

yathariipena punyajiianasambharopacayena sambhrtena ime sarvasatva
atyantavisuddhim anuprapnuyuh | yavad dasabalabalatam asangajiiana-
nistham anuprapnuyur iti (Dasabhiimikal[K] p. 83,15-16; Dasabhiimika[R]
p- 44 § G).

== = Ty

However, it is not inconceivable that £ %)% % could also correspond to just
parisuddha/parisuddhi (with the prefix pari- taken in the sense of “fully”, etc., and
rendered as bijing #3%5). This hypothesis is supported, in part, by a passage from
Kumarajiva’s Xiaopin banreboluomi jing: BEESETE5 5 & HINETES R 2R BT
& (T 227 [VI] p. 579b29—1), corresponding to Astasahasrika pp. 896,25-897,1:
sarvadharma aryarhantah prakrtiparisuddha iti prajiiaparamita anugantavya (al-
though in this case the presence of prakrti- might of course have influenced the
translators’ lexical choice).

This idea is also expressed elsewhere in the DZDL: see T 1509 (XXV) p. 134b8—
10 (Lamotte I p. 601); cf. Ducor 2004: 398.
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Buddha-fields endowed with complete purity/purities as those whose vi-
sion specifically requires prajiiaparamita training.

Passage 14

In a part of the LP largely devoted to contrasting Bodhisattvas to Sravakas
and Pratyekabuddhas, the Buddha is asked by Sariputra/Saradvatiputra
about the way in which a Bodhisattva surpasses the two lower stages of
Sravaka and pratyekabuddha, and reaches the stage of non-retrogression.
The initial part of the Buddha’s reply—which is the passage of interest
here—is essentially identical (apart from minimal variants) in most of the
witnesses, although they present more significant differences towards the
end of the sentence (with the most significant expansions occurring, as
usual, in XZ[S]).

14.a. (Unexpanded readings)

(14.a.1) Dhr: /2 SR E - EVIRBIT/NHREE » BNZEE
FEAHIT = A8 ~ SEEH o R R BRI R RS fht o (3 el R B
(T 222 [VII] p. 153a8-10; GZJ § 3.16 in Zacchetti 2005: 213 and 335).

As to this, if a Bodhisattva Mahasattva practises the six paramitas
from the initial production of the intention [of attaining awakening,
and] goes through the dharma of emptiness, signlessness, and aimless-
ness,*?® he will then surpass the stages of Disciples and Pratyekabud-
dhas and dwell in the avaivartika-stage.

(14.2.2) Mo: FHFEFEWIR B L » EAT/NIEERE » (£22 - fEfH - %
FEZ A > i a5 ~ BESZ b > AP HEEE G (T 221 [VII] p. 5b24-
26).

The Bodhisattva, constantly practicing the six paramitas from the ini-
tial production of the intention [of attaining awakening] on, having
established himself in the dharmas of emptiness, signlessness, and
aimlessness, surpasses the stages of Arhat and Pratyekabuddha and
reaches the avaivartika-stage.

(14.a.3) Kj: ZEEEEE > fEPEER=0 (K] e 3] (=217
TNIEREE o {FZE - A - HEIEVE > AEE VR - BESZORHD o (0

328 On this sentence, corresponding to chunyatanimittapranihitesu dharmesu sthitva

in LPG, see Zacchetti 2005: 335 n. 56.
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MR = g (R] E] (9] [E) 120 - 55 (T 223 (v p.
222b15-18).3%

The Bodhisattva Mahasattva practising the six paramitas from the ini-
tial production of the intention [of attaining awakening], having estab-
lished himself in the dharmas of emptiness, signlessness, and non-
production,®® is able to surpass the stages of all the Disciples and
Pratyekabuddhas, establishes himself on the avaivartika-stage, and
purifies the path to Buddhahood.!

(14.a.4) LPG: iha Saradvati|put]lra bodhisatvo [mahdl(satvah) pratha-
macittotpadam upadaya satsu paramitasu caramc chunyatanimitta-
pranihitesu dharmesu sthitva Sravakapralty](e)[kal(b)u(d)dha(bh)[i] -
mi atikkramya buddhabhitmim anuprapnoti*** (LPG f. 19v11-20r1; cf. S
p. 132,4-7).

In this regard, Saradvatiputra, the Bodhisattva, the Great Being, being
engaged in the six perfections from the initial formulation of the
intention [of attaining awakening], having established himself in the
dharmas emptiness, absence of signs, and absence of aim, reaches the

329

330

33

332

In this passage, Kj’ s reading is also essentially shared by the following three texts:
PvsP(K), for which see 14.a.5 below; Xz(PvsP): &I+ » sEETEEE P28
O AT RS (122 - AT SR 0L o Higsd— VB - BEE
o BETSEEAA RN - gE)F i (T 220 [VII] p. 13a12-15); and Xz(Ad), with
the same text as Xz(PvsP) apart from some minor lexical differences (T 220 [VII]
p- 434c10-13).

Wuzuo fE(E is a common translation of apranihita in Kumarajiva’s corpus, and
in fact, is already attested in Lokaksema (Karashima 2010: 523). However, in spite
of its widespread use, the rationale behind this terminological choice remains
somewhat obscure. The DZDL’s explanation of f{E/apranihita runs as follows:
(R BRONMEAH - #RMEATI— (5RY [Tl (] (=] [A) IE - 2AmiER
(T 1509 [XXV] p. 206c16-17); this is translated by Lamotte (IIT p. 1219 with n.
1): “Il y a non-prise en consideration (apranihita) quand, ayant connaissance de
I’inexistence des characteéres, on n’a plus aucune réaction [n. 1: Ou aucun effort
(abhisamskara)]. C’est cela la porte de la non-prise en considération (apranihita-
dvara)”. Cf. the straightforward definition provided by Ratnakara$anti (Saratama
p. 24,20): traidhatuke pranidhanam pranihitam | tatksayad apranihitah. For an
extensive discussion of apranihita and its translations, both ancient and modern,
see Deleanu 2000: 93-95 n. 23.

FREE: cf. PvsP(K) I-1 as quoted below (14.a.5): bodhimargam ca parisodha-
yati.

sravakapraltyl(e)lkal(D)u(d)dha(bh)lilmi atikkramya buddhabhiimim anuprap-
noti; S p. 132,77 = Sravakapratyekabuddhabhiamir atikramyavaivarttikabodhisat-
tvabhiimim anuprapnoti.
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stage of the Buddha, having surpassed the stages of Disciples and
Pratyekabuddhas.

(14.a.5) PvsP(K): iha Sariputra bodhisattvo mahdasattvah prathama-
cittotpadam upaddya satsu paramitasu caran Sunyatanimittapranihi-
tesu *dharmesu®®® sthitva sravakapratyekabuddhabhiimim catikramati,
avinivartaniyabhiumim anuprapnoti bodhimargam ca parisodhayati
(PvsP[K] I-1 p. 60,1-5).

In this regard, Sﬁriputra, the Bodhisattva, the Great Being, being
engaged in the six perfections from the initial formulation of the
intention [of attaining awakening], having established himself in the
*dharmas emptiness, absence of signs, and absence of aim, surpasses
the stage of Disciples and Pratyekabuddhas, reaches the stage of those
incapable of retrogression, and purifies the path to awakening.

(14.2.6) Xz(S): &FITF » sEEEREERE B OMEITINE ~ 7T -
LR~ G~ BRRE - S ~ JT(EETT  WBR - 7 BREES 0 (X
Ze ~ dAE - MR OL o BlgEiE— VR - BEEH > EEEES
JRiE » BEIRHE B EHEE (T 220 [V] p. 19¢15-20; for Xz[PvsP] and
Xz[Ad] see n. 329 above).

Sﬁriputra, Bodhisattvas Mahasattvas who, from the initial formulation
of the intention [of attaining awakening], cultivate the paramitas of
giving, pure discipline, calm acceptance, intense exertion, calm medi-
tation, prajiia, skilfulness in means, marvellous vow, power, and
knowledge,*** having established themselves in the dharmas of empti-
ness, signlessness, and aimlessness, are able to surpass the stages of
all the Disciples and Solitary Awakened Ones, are able to attain the
stage of non-retrogression, and are able to purify the path to the su-
preme bodhi of the Buddhas.

The DZDL discusses the issue seemingly posed by the presence of the
three “gateways to liberation” in this passage—that is, in a context where
the goal of nirvana is implicitly rejected:

333 Here PvsP(K) I-1 p. 60,3 reads sarvesu; I take this to be a mere lapsus calami, and
restore the expected reading dharmesu on the basis of PvsP(D) p. 41,18.

334 Here Xz(S) presents the extended list of paramitas including, after the usual six,
upayakausalya, pranidhana, bala, and jiiana (see BHSD p. 342).
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14.b. (Commentary)

el .. fH: AZMIRPIIELEE - SZEblzE ~ fifd - 4%
TEREAEE R ~ RESZ{hih 2

EH - EAENE > AR BEUESR - BEAES > =
(=, — [2) [F)YERRFT > RURSR © DIZEAEEE, — [R] [=] LOEL
FEHELLVEREE, — (=) [A) 1 &M FER « BEA(AEZE - Aiay
> NSWER S FENE - IEESHISN =MAREZE - DUT{#ER
AT AT » NSRS M o EE R RURSR 0 AN E > K
£ AR =3 =R S BRI > JEESEEE (T 1509 [XXV]
p. 322¢28-323a8).

Commentary: ... Question: If one is absorbed in the three gateways to
liberation (f&F Y, vimoksamukhani), one reaches nirvana; why, then,
does [the LP] here state that [the Bodhisattva] is able to surpass the
stages of Disciples and Pratyekabuddhas by means of emptiness,
signlessness, and non-production?

Answer: Without the power of expedient means, being absorbed into
the three gateways to liberation, one directly acquires nirvana. If, [on
the other hand,] one has the power of expedient means, one establishes
oneself in the three gateways to liberation, and sees nirvana. [Then,]
thanks to [one’s] compassionate mind, one is able to turn [one’s] mind
away [from the goal of nirvana], and to emerge [from the absorptions
constituted by the gateways to liberation in order to proceed towards
awakening],* as is explained in a subsequent chapter [of the LP]:3%
just as if [a skilled archer] were to shoot upward into the empty sky,
so that the arrows [he shoots] in sequence were to support each other,
not letting them fall to the ground; the same happens to the Bodhisattva
who shoots the arrow of insight upward into the empty sky of the three
gateways to liberation, and shoots the subsequent arrow of expedient
means into the previous arrow, not letting it fall to the ground of
nirvana. Although this Bodhisattva sees nirvana, he proceeds straight

335

336

My interpretation of this phrase FE## . 32 #E is tentative, and based on

167

the

assumption that huan qi ¥32#E might reflect to a form of vyuttisthati or a similar

expression.

Here the DZDL is referring to a passage occurring in Chapter 60 of Kumarajiva’s
version of LP: see Kj T 223 (VIII) p. 350c2-11 (= DZDL T 1509 [XXV] p.
592c14-22; see also p. 594b2—7 for the relevant commentary), corresponding to
PvsP(K) IV p. 196,1-13. The ultimate source of this passage is in the Astasaha-
srika group of texts: see e.g.,, for the Sanskrit text, Astasahasrika p. 755,11-26

(Chapter 20).
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past it, without dwelling, and instead looks forward to the important
matter, **” namely the anuttarasamyaksambodhi; [thus he thinks:]
“Now is the time to contemplate, it is not the time to achieve reali-
sation”. 338

In other words, the commentary maintains that here, these three practices
are meant to be conducive to the contemplation of nirvana, not to its
attainment, which is avoided thanks to the Bodhisattva’s upayakausalya.
Interestingly enough, the Tibetan translation of the PvsP shows that its
Sanskrit original here had an addition which presupposes the same
interpretation:

14.c. (Expanded reading)

PvsP(TibPk): sha ra dwa ti’i bu ’di la byang chub sems dpa’ sems dpa’
chen po ni sems dang po bskyed pa nye bar bzung nas pha rol tu phyin
pa drug la spyod pa’i tshe | stong pa nyid dang | mtshan ma med pa
dang | smon pa med pa’i chos la gnas te | thabs mkhas pas | nyan thos
dang | rang sangs rgyas kyi sa las das nas | phyir mi ldog pa’i byang
chub sems dpa’i sa ’thob ste | byang chub kyi lam yang sbyod do
(PvsP[TibPk] nyi 48a8-b2).

Sﬁriputra, in this regard, when the Bodhisattva, the Great Being, is
engaged in the six perfections from the initial formulation of the
intention [of attaining awakening], establishing himself in the dharmas
of emptiness, signlessness, and aimlessness, he, having surpassed,
through skilfulness in means (*upayakausalyena), the stages of Disci-
ples and Pratyekabuddhas, obtains the stage of the irreversible Bodhi-
sattva, and also purifies <reading *sbyong ngo> the path to awakening.

Needless to say, this is hardly a surprising textual development: mention
of the vimoksamukhas, in a Prajiiaparamita text, could automatically at-
tract the notion of upayakausalya, given the importance that the connec-
tion between these concepts has in early Prajiiaparamita teaching (with

37 [Note: The term dashi /Z= is in fact quite significant, generally understood as an
abbreviation of yidashi yinyuan — K2R %%, the single most important thing,
namely the goal of practice, attainment of buddhahood, as indeed it is glossed here
with “[attainment of] unexcelled perfect awakening”. In this light, one might con-
sider treating it as a technical term and capitalising the words, Important Matter.—
Eds.]

38 L 2HHES > JEZE5HS; this is in fact a paraphrase of the base text: cf. Kj T 223
(VIID) p. 350a21: F5E20% » JE2EBHY, corresponding to PvsP(K) IV p. 193,12—
13 (parijayasyayam kalo nayam kalah saksatkriyaya iti pratyaveksate).
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Chapter 20 of the Astasahasrika as a locus classicus; see Zacchetti 2015:
174-175). In other words, this might well be a polygenetic expansion.
But even so, it presupposes the same interpretation reflected by the
DZDL gloss. Evidently this addition, obvious as it is, only took place in
the particular branch of the LPG recension represented by the original of
the Tibetan PvsP.?%

Passage 15

The next example occurs in a section of the LP devoted to the analysis of
the five skandhas from different points of view.

15.a. (Unexpanded readings)

(15.2.1) Mo: J5F RLEBE & » IR R BV - 71K RAEL A -
IR REEITE - BB 2 MK RAEBEAS E » AZ
(T 221 [VII] pp. 5¢29—6a3).

[The Bodhisattva] neither sees that matter combines with feeling, nor
that feeling combines with ideation, nor that ideation combines with
consciousness, nor that consciousness combines with impulses. 34
Why is it so? The fact that one absolutely does not**! see that there is
any dharma which combines with [another] dharma is due to the
fundamental emptiness of [their] nature.

(15.a.2) Kj: FRE@EZE > FARZEEE > FARBETE > RARAT
B o DAY ? S AL A G » HMEZZEL (T 223 [VII] p. 223a7-
9).

[The Bodhisattva] does not see that matter combines with feeling, that

feeling combines with ideation, that ideation combines with impulses,
that impulses combine with consciousness. Why? The fact that there

339

340

34

This is a relatively rare instance (at least in the portions of the LP I have been able
to examine in detail) of disagreement between each of three texts which usually
converge: LPG, S, and PvsP(TibPk). In fact the latter, in this particular case, is
closer to PvsP(K) than to LPG.
Note the alteration of the expected sequence, with the combination of samjiia with
vijiiana instead of samskarah (cf. PvsP[K]: na samjiia samskaresu samavasaratiti
samanupasyati | na samskard vijiane samavasarantiti samanupasyati).
On this meaning of chu /] in negative sentences, see Dong and Cai 1994: 71; “one
never sees” would also be a possible interpretation (see ibid. p. 70).
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In this passage, Dhr stands apart from all the preceding witnesses, due to
some distinctive renditions** and a textual development which, interest-
ingly, comes close, at least from a doctrinal point of view, to the expanded
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is no dharma which combines with [another] dharma is due to the
emptiness of their nature.

(15..3) X2(S), Xz(PvsP) and Xz(Ad): &FIF » BIE=5 K] [E]]
FiElETE N RO G > ARZEEE > ARBETE > A RAT
BLER & o (DA ? AT o AR DIAS » ARTREZESC? (T 220
[V] p. 22a24-27; [VII] p. 14a5-7 and p. 435b20-23).

Sariputra, this Bodhisattva Mahasattva does not see that matter
combines with feeling, that feeling combines with ideation, that
ideation combines with impulses, that impulses combine with con-
sciousness. Why? Sariputra, there is not the slightest dharma which
combines with the slightest [other] dharma, because of the emptiness
of their fundamental nature.

(15.a.4) PvsP(K): punar aparam Sariputra bodhisattvo mahdsattvo na
riipam vedanayam samavasaratiti samanupasyati, na vedanda samjia-
yam samavasaratiti samanupasyati, na samjiia samskaresu samava-
saratiti samanupasyati, na samskara vijiiane samavasarantiti samanu-
pasyati, na vijiianam dharme samavasaratiti samanupasyati, na dhar-
mah kvacid dharme samavasaratiti samanupasyati, tat kasya hetoh? na
hi kascid dharmah kvacid dharme samavasarati prakrtisianyatam upa-
daya (PvsP[K] I-1 p. 63,23-29).

Furthermore, Sﬁriputra, the Bodhisattva Mahasattva does not consider
that matter comes together with feeling, that feeling comes together
with ideation, that ideation comes together with impulses, that
impulses come together with consciousness, that consciousness comes
together with a dharma, nor that a dharma comes together with any
[other] dharma. Why? Because no dharma comes together with any
[other] dharma, due to [their] emptiness of nature.?*

reading (see the discussion below):

342

343

344

The final sentence (essentially identical, with very minor variants in Xz[PvsP]) is

slightly different in Xz(Ad): 5/ ABIES# - DL—UNEATEZEEL.

On prakrtisianyata, which is part of the list of the various forms of sinyata

expounded by LP texts, see Lamotte IV pp. 2110-2111 n. 1 and ff.

For a discussion of the problems posed by this passage, see Zacchetti 2005: 341—

342 notes 93-96.
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15.b.

AN REBEmERE - N RBEE - B 438 - SimEEE > AR
BLASEMME T » A RN B SEME R o FrLAE e 2 kR A
BH > B8 » AJF 28 (T 222 [VI] p. 153b27—c2; GZJ § 3.30 in
Zacchetti 2005: 219 and 341-342).

[The Bodhisattva] does not perceive coexistence with matter, he does
not perceive coexistence with feeling, ideation, [forces leading to]
birth-and-death,>* [nor] consciousness; he does not perceive coexis-
tence with [forces leading to] birth-and-death; nor does he perceive
non-coexistence with [forces leading to] birth-and-death. Why? There
is absolutely no dharma which comes together with [other dharmas];
as to all things arisen through conditions, [their] fundamental purity34
is empty.

The short commentary on this passage provided by the DZDL, while not
without problems, is important for the history of the text:

15.c. (Commentary)

(%) ®H: O OECAER  SPSAIEER - DR
B4 o VKK IO KBS S o OO BUE P ERE > 8CF
BHE -

IR ERE LS 8 T B 2

EH bt ER TEERRASE ) - ML —UNEMEZE
7 o EEEGLES > JREEEHE (T 1509 [XXV] p. 327¢3-9).

The Commentary explains: mind and mental factors (./[» %2,
*caitasika) are immaterial; being immaterial, they have no place where
[they could] stay, and for this reason matter does not combine with
feeling. It is like the four great elements and the matter produced
(*upadayariipa) by the four great elements: [these] two are combined

35 On shengsi 45 as a rendition of samskarah in early translations and exegetical
texts, see Zacchetti 2004: 199 n. 7, and cf. Karashima 2010: 421 n. 227-228.

346 On the interpretation of prakrti reflected by this rendition, benjing 4%, which is
typical of Dharmaraksa’s translations, see Zacchetti 2005: 14 n. 36; Zacchetti
2008: 138—144; cf. also Silk 2015b: 135-140. For a full discussion of this sentence
(%HEEEEE > A% RyZE, corresponding to prakrtisanyatam upadaya in the Sanskrit
parallels), and the possible underlying pun upadaya/utpada, see Zacchetti 2005:
342 n. 96.
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through contact(?). [But] between mind and mental factors there is no
dharma [called] “contact”(?),>* therefore they cannot be combined.

Question: If so, why does [the LP] [also] say that feeling, ideation,
impulses, and consciousness are not combined together?

Answer: The Buddha himself explains here that “there is no dharma
which combines with [another] dharma”. Why? Because the nature of
all dharmas is constantly (eternally?)**® empty. [And] if there is no
dharma which combines with [another] dharma, there is also no [dhar-
ma which] is separated [from other dharmas].

The last sentence of this passage is also reflected by an expansion found,
in a corresponding position, in LPG and related texts:

15.d. (Expanded reading)

LPG: na rapam vedanaya sardham®® samavasaratiti samanupasyati e
na vedana sa<m>jiiaya na samjiia samskarai<r> na samskara vijiianena
sardham samavasarantiti samanupasyati ® na vijianam samskaraih
sardham samavasaratiti samanupasyati e tat kasya hetoh tatha hi na

sa kascid dharmah kenaci<d> dharmena sardham samavasarati**® na

347

348

349

350

I am not sure about my interpretation of this passage. Since sparsa (which I
assume to be the original reflected by chu fifj) is in fact a caitasika, 1 have
tentatively taken this sentence (0n0850% H A% %) to mean that between the two
categories of mind and mental factors there is no “contact” in the same way as
with material elements. I am not sure whether this makes sense from an Abhi-
dharma point of view, but perhaps here the DZDL reflects a Prajfiaparamita rather
than an Abhidharma standpoint. At any rate, that is clearly the position adopted
by the answer to the subsequent question.

This enlarged rendition of prakrtisinyata/prakrtisinya, with the addition of chang
‘H, is already introduced at the beginning of DZDL’s main discussion of this form
of emptiness: 4253 > HEMEZE (T 1509 [XXV] p. 292a28); tr. Lamotte IV p.
2110: “Vacuité des essences (prakrtisinyatd)—La Prakrti des dharma est
éternellement vide (siinya), etc.”. The expression is also used in Kumarajiva’s LP
translation to render prakytisinya; see Kj (p. 272al6 and ff.): (afEHEZ= » NN
RHID ~ KR HE], ete., corresponding to PvsP(K) I-2 p. 167,15-16 and ff.:
rigpam ... prakrtisinyam tam nadhyatmanisritam na bahirdhanisritam nobhayam
antarenopalabhyate, etc.

S: saha (throughout). Note also that the formula applied in LPG to the last pair of
aggregates is used in S for the entire set: na riipam vedanaya saha samavasaratiti
samanupasyati | na vedana riipena saha samavasaratiti samanupasyati, etc. (idem
for the other skandhas).

MS: samavasaratt.

.
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visarati®*>' e || na yujyate na viyujyate prakrtisunyatam upadaya (LPG f.
21r7-10; cf. § p- 139,11-19; PvsP[TibPk] nyi 51a2-5).

[The Bodhisattva] does not consider that matter comes together with
feeling, feeling with ideation, [nor] ideation with impulses; he does not
consider that impulses come together with consciousness; nor that
consciousness comes together with impulses. Why? Because no
dharma [either] comes together with any [other] dharma [or] departs
[from it]; [it is thus] neither joined nor disjoined because of the
emptiness of nature.

In order to correctly assess the significance of the convergence between
the expansion in LPG and the DZDL explanation—and hence to rule out
polygenesis—it should be observed that while expressions like na yujyate
and na viyujyate are common in LPG (see e.g., ff. 24v7-8; 2613; 27r1),
this is the only occurrence of na visarati in this part of the text.>>? So this
does not seem to be an instance of casual convergence in a recurring term
(of which there is no lack in the text). And while I am not able to mention
a specific example of /i & (“to separate, to part from, etc.”) being used
as a translation of visarati in Kumarajiva’s corpus, the two words do
obviously overlap from a semantic point of view.

It is not easy to evaluate Dhr’s testimony in this passage (15.b). It is
true that its unique expansion (JR-R HANELA L ##fE 7, “nor does he
perceive non-coexistence with [forces leading to] birth-and-death”)
seems to converge—at least in spirit, as it were, if not in the letter—with
the expansion found in the LPG recension and foreshadowed by the
DZDL gloss (see also Zacchetti 2005: 342 n. 94). However, it does not
occur in the same position: the textual development shared by the DZDL
and LPG occurs in the final portion of the passage (following the question
tat kasya hetoh and dealing with dharmas in general), which is meant to

1 In this final sentence, the Tibetan translation does not align entirely with LPG and
S, in that it seems to have an additional verb without any correspondence in the
Sanskrit parallels:

de ci’i phyir zhe na | de ni 'di ltar chos gang yang chos gang dang yang
lhan cig kun du rgyu ba med (= na ... samavasarati) de | rang bzhin gyis
stong pa’i phyir "gro ba med do | rnam par ’gro ba med do (= na visarati?) |
’du ba med do | rnam par ’du ba med do (= na yujyate na viyujyate) ||
(PvsP[TibPk] nyi 51a4-5).

The string "gro ba med do seems redundant vis-a-vis LPG and S.
32 Incidentally, this verb does not seem to occur in the entire PvsP(K).



174 The Da zhidu lun and the History of the Larger Prajiiaparamita

provide an interpretation for the state of things described in in the pre-
ceding portion (which is where, instead, we find Dhr’s passage).

The real, and much more meaningful, agreement is between the DZDL
and the texts of the LPG group, which share similar expressions (wu you
li #E4 Bt/na visarati) in a corresponding position. While it is impossible
to rule out that here—as in other cases (see above n. 289, and Passage no.
16 in Appendix 1.2 below)—the DZDL might be echoing an expanded
reading already circulating in some witnesses of the LP, certainly Dhr’s
testimony alone does not constitute conclusive evidence of this scenario.

1.2 An Example of Chronologically Non-Linear Textual
Expansion (An Earlier Expanded Reading Reflected by the
Da zhidu lun Commentary)

In at least one case, we seem to face a different pattern of textual variation,
with textual expansions mirrored by the DZDL also being found in one
of the earliest LP texts (Mo).

Passage 16

This passage occurs at the beginning of what is marked as Chapter 3 in
the early Chinese versions of the LP (Dhr, Mo, Kj). The text presents a
list of near synonyms of the term arman. The shortest reading is that
attested in PvsP(K):

16.a. (Unexpanded reading)

PvsP(K): tadyathapi nama Sariputra atmeti cocyate, na catma upa-
labhyate, na sattvo na jivo na poso na puruso na pudgalo na manujo
‘py upalabhyate, anupalambhasinyatam upadaya (PvsP[K] I-1 p. 54,15—
17).

Just as, Sﬁriputra, [the word] “self” is uttered, and yet no self is
[actually] apprehended, no being, no living principle, no individuality,
no soul, no person, no human being are apprehended, on the basis of
emptiness [established through] non-apprehension.

Dhr, Kj, Xz(S) and Xz(PvsP) already present partially expanded readings,
with a sentence added at the end of the passage, reaffirming the merely
linguistic nature of the categories of selthood listed here by the LP. Below,
in quoting these sources, I will confine myself to the portions directly



relevant to our discussion, which encompass the beginning and the end
of this passage, without quoting and discussing all the terms included the
list, whose Chinese translations pose considerable problems of inter-
pretation.

Other Instances of Interaction between LP and DZDL

353

16.b. (Partially expanded readings)

(16.b.1) Dhr BT - FreEIcE  BiEATA IR A - L
PR > B OIS > ZEEATE - PURHEYE - (HEAES (T 222 (VI
p- 152b6-10; GZJ § 3.2 in Zacchetti 2005: 207 and 327-329).

[Categories such as “Buddha”, “bodhisattva” and the skandhas®>] are
all like the self: the so-called “self” is absolutely non-existent: there is
no self, no person ... All such categories, not being liable of
appropriation, are empty, and there is nothing that [can] be clung to;
they are all like provisional designations, with nothing but empty
words.

(16.b.2) Kj: &9 - BAEFY > —UIFE A G B +&
(%1 e) (9] (=) V. B USRS AaSZEi - B4
FEE (T 223 [VII] p. 221c15-19).

Sﬁriputra, just as “self” is merely a nominal [entity], [but] a self cannot
ever be apprehended at all, [so are] living being (X 4, sattva) [etc., ...]:
all these [categories] cannot be apprehended, on account of the
emptiness of non-apprehension (“f B 1522, anupalambhasSinyata),
they are merely spoken of by means of names.

(16.b.2) Xz(S) and Xz(PvsP): &F|F » WIF(HA % - 3> Bk > &
AEE AR REIMEA S B EAE Y2 RE XaP) + R

353
354

355

See Zacchetti 2005: 327-329, n. 5-14.

As I pointed out in a note to my translation of this passage (Zacchetti 2005: 329
n. 15), this sentence corresponds to anupalambhasinyatam upadaya. Here 1 have
adopted the punctuation provided in CBETA Reader 2016 (cf. Zacchetti 2005:
207), which is certainly more natural from a point of view of Chinese syntax,
while still allowing an interpretation which reflects reasonably well the spirit of

the Sanskrit text.

See the immediately preceding passage in Dhr (GZJ § 3.1, in Zacchetti 2005: 207

and 327).
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@1 DAERRZER - HEEHEEIIE S  5EATRE 0 A ERE
(T 220 [V] p. 18a29-b5 and [VII] p. 11¢20-25).3%

Sariputra, just as the self is merely a nominal [entity], and while one
calls it “self”, in actuality it cannot be apprehended; so too ‘“‘sentient
being” [etc., ... up to:] “seer” (B3, *pasyaka) are merely nominal
[entities], and while one calls them “sentient being” and so on up fo:
“seer”, <in actuality they cannot be apprehended> on account of the
emptiness of non-apprehension:*” it is merely that one provisionally
establishes accidental designations in accordance with worldly con-
ventions.*® This holds true for all dharmas, which should not be clung
t0.35‘)

When we turn to LPG and related texts, we can see that their reading of
this passage contains further additions:

16.c. (Expanded reading)

LPG: tadyathapi nama Saradvatiputra atmatmeti vyavahryate sa ca
parigavesyamano nopalabhyate e evam satvo jivah posa<h> pudgalo
manujo manavah karakah karapako vedako vedayitrkah utthapakah
samutthapako’® janakah pasyakah sparsako vijanakah sarva ete ya-
thabhiitam parigavesyamand<h> sarvena sarvan nopalabhyante e
anupalambhasunyatam upadaya e yavad eva na<ma>samketena vyava-
hriyante (LPG f. 18r6-8; cf. S pp. 120,8-121,8; PvsP[TibPk] nyi 45b2-7:
both reflect, essentially, the same text as LPG, but even more expanded
through repetitions).

356

357

358

359

360

The same text is also found in Xz(Ad), T 220 [VII] p. 433¢c2-7), but with an ab-
breviated list of terms.

The fact that the string A a]15 (cf. na ... upalabhyate in PvsP[K]; sarvena
sarvan nopalabhyante in LPG [see below, under Passage 16.c]) is missing from
Xz(S) while occurring in Xz(PvsP) is probably just due to a scribal error.

Note that in a preceding passage (XZ[S] T 220 [V] p. 17c12-13; Xz[PvsP] T 220,
[VII] p. 11c12-13), the expression {17 & % is seemingly used to render
agantuka- namadheya- (see Zacchetti 2005: 205-206 § 2.13 with n. 45). Here the
Sanskrit text corresponding to {HFEH (BRI % is yavad eva namasamketena
[v.l. S, PvsP(TibPk): namasanketamatrena) vyavahriyante (see below LPG under
16.c).

This sentence, 55 A78 » A FEENE, is only found in Xz (including Xz[Ad], in T
220 [VII] p. 433c6-7).

Ms: samutpako.
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Just as,30! Sﬁradvaﬁpu‘[ra, [the word] “self, self” is named,**? and yet,
when carefully searched for, that [self] is not apprehended; the same
holds true for being, living principle, individuality, person, human
being, young man, doer, one who causes to do, subject of feelings, one
who causes to feel, one who causes to arise, producer, knower, seer,
subject of touch, subject of awareness: none of these, when carefully
searched for, according to truth, is apprehended, on the basis of the
emptiness [established through] non-apprehension, they are merely
designated through names and conventional designations.*®

The expression parigavesyamana- (yathabhiitam parigavesyamana- in
the second occurrence, but cf. S and PvsP(TibPk) where yathabhiitam is
used throughout the passage), not found in any of the other witnesses
listed above (see 16a—b), is of considerable interest, as it explicitly pre-
sents “non-apprehension” (nopalabhyate, etc.) as being the (negative)
outcome of a process of careful analysis.***

The addition of this word is also interesting from a text-historical point
of view, as it is clearly echoed by relevant commentary from the DZDL..
Its gloss on this passage starts, as is typical of the DZDL, by trying to
answer a question on why the text deals here with the notion of emptiness,
which has already been dealt with in previous sections. Among the
arguments adduced by the commentary we read the following:

%1 In LPG, radyathapi nama is answered by evam eva bodhisatvo mahasatvah pra-

Jjiaparamitayam caran bodhisatvan na samanupasyati, etc. in the following pas-
sage (f. 18r 8-9 and ff., in Zacchetti 2005: 389).

[Note: This translation might be somewhat improved. The repetition in atmatmeti
vyavahryate does not mean “[the word] ‘self, self’ is named”, which itself is
slightly hard to understand, but rather, to offer a slightly colloquial rendering,
“people are always throwing around the term ‘self’”. This pattern is rather
common.—Eds.]

Note that S (p. 121,8) here reads namasariketamatrena, “only through names and
conventional designations”, and this reading is also confirmed by the Tibetan
translation (PvsP[TibPk] nyi 45b6-7: ming dang brda tsam du). In rendering the
LPG reading, I have tentatively followed the interpretation suggested by the
Tibetan version, taking namasariketa as a dvandva, and hence, given the context
of this passage, -samketena as a collective singular. Alternatively, one could also
perhaps interpret samketa in the sense of “convention”, rendering the compound
as “through the conventional [use] of names”.

34 On anupalabdhi and related terms and notions, see Steinkellner 1992.
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16.d. (Commentary)

B WEGA > JEZEER - FblE M 2 o DIEERZ A S
MBS RITSRE A RTK - A% > CrliRE - B HE > 2
BRI ELZE (T 1509 [XXV] p. 319b22-26).

Furthermore, the emptiness of the self is easy to recognise, that of
dharmas is difficult to perceive. Why? The self, when one searches for
(3K, *parigavesate)3® it by means of the five senses, cannot be
apprehended; it is merely that, due to the force of the [wrong] view
about personality ( & H., *satkayadrsti), one mentally construes
[dharmas as] constituting a self. [On the other hand,] in the case of the
emptiness of dharmas, forms can be visually perceived, sounds can be
heard [and so on for the various kinds of sensorial data], and therefore
it is hard to recognise that they are empty.

Prima facie, this would seem to be a classic case of exegetically influ-
enced linear textual expansion, showing, yet again, the particularly close
relationship between the DZDL and LPG recension. However, Mo’s
reading of this passage makes the picture a little more complicated:

16.e.

Mo: &F#5 » —UJEEERE @ METE - RERIEA ERIER
= ®E (8] 1 JRERA. DAY ? —VIsEARTA » FIZ5 (T 221
[VIII] p. 5a3-7).

Sariputra, whenever one speaks of “self”, it is also always just a matter
of words: even if one searches for a self, there is no self [to be found],
nor is there a living being [etc., ...]. Why? All dharmas have no exis-
tence whatsoever, due to [their] emptiness. 3

365
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The same expression occurs again further down in the same commentarial portion
of the DZDL: 25 HEEHE 1, o Il T07 =M REEEER IR
At BEAES R - B AEA - SANE - BEEE - HEAHEA (T 1509
[XXV] p. 319¢13-16); “All such dharmas [sic; it refers to the various terms of the
list] are said to be the ‘spirit” (1ifi, *arman?). As for this spirit, [even if] all the
Buddhas of the ten directions and the three times, as well as all the saints, were to
search for it, it could not be apprehended; [it is] merely discrimination [resulting
from false] imagination that arbitrarily produces this name. The same holds true
for all dharmas: they are all empty and without reality, [but people] falsely
produce their names”.

A first sight, the string — V8747 seems to correspond to LPG’s sarva ete ...
sarvena sarvan nopalabhyante, so it might seem hard to account for F{Z=#{ as a
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Considering how nopalabhyate is translated (here and elsewhere) in this
text (A /MHEFTA Y see also n. 366), it seems safe to assume that Mo’s
ZER IS EF should reflect an original reading not too different
from LPG’s sa ca parigavesyamano (&) nopalabhyate (3#45). In other
words, the expansion parigavesyamana could already be read by Mo’s
translators in their late third century manuscript (see above n. 74)—in
effect the earliest LP witness about which we possess any information.

How can we explain the convergence in this passage of this early LP
text with the DZDL? Given the relative chronology of our sources—as
far as we can reasonably reconstruct it—in this case we cannot easily
resort to the hypothesis presented, in a schematic form, above (p. 34),
explaining this textual expansions as being influenced by exegesis
incorporated by the DZDL.

In the light of Chou Po-kan’s research (2004) one might think that here
the DZDL was influenced by what Kumarajiva’s team could read in Mo.
However, the fact that the text expanded with parigavesyamana is also
attested in part of the Sanskrit tradition of the LP suggests a different
scenario.

One possible explanation is that, in this case, the DZDL gloss does not
anticipate a textual development downstream in the LP textual tradition,
but reflects one that had already taken place upstream, in a specific
branch of the tradition. To put it differently, in this case the LP text quoted
in the lemma and the one actually used by the authors of the commentary
were different.*®® This has some implications for our understanding of the
process of formation of the current text of the DZDL (cf. above, Chapter
3,1, p. 35).

Or, alternatively, it is also possible that the DZDL (given its nature as
an “exegetical repository”, as seen in Chapter 5) might have recorded a
gloss originally composed much earlier than the composition of the

rendition of anupalambhasinyatam upadaya. However, if we consider that in a
subsequent passage this expression is rendered as FAdEFTA 2T (T 221 [VII] p.
5al10), it is possible to think that, in our passage, Mo’s translation might represent
a synthesis, or conflation, of sarva ete ... nopalabhyante and anupalambha- in the
subsequent compound. Note that elsewhere in Mo, in the context of the list of
forms of emptiness, anupalambhasinyata is rendered as fEFTRZFZE (T 221 [VII]
p- 3a29; cf. Zacchetti 2005: 298 n. 428, GZJ § 1.135).

This interpretation of anupalambha and related forms is also essentially the same
as that adopted by Lamotte: see Steinkellner 1992: 399.

38 For examples of this scenario in the case of Classical texts, see Pasquali 1988: 189.
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commentary itself—sufficiently early to have influenced (as a “lateral”
development) the original of Mo in this particular passage.



Appendix 2 A Note on the Term anavarana- (buddha)-
vimoksa-

The term wu’ai jietuo HERFHERT (Ffanavaranavimoksa, also [ {75 A
Ht, *anavarana- buddhavimoksa-),>® “unhindered liberation” (on this
translation, see below n. 380), the centrepiece of Passage 4 in Chapter 3.2,
has considerable importance in the DZDL.*” It occurs in thirty-nine
passages, in a variety of different contexts, and it does so, overall, with
considerable doctrinal consistency, although, as I will show, some aspects
of the concept were apparently open to different interpretations. Clearly
this was an important notion in the milieu which produced our commen-
tary, especially for the treatment of the specific qualities of the Buddhas
(buddhadharmas) and the advanced stages of the Bodhisattva path.?”!
And while the term anavaranavimoksa also occurs in several other
sources, especially Mahayana sitras (see Section 2 below), in no other
text known to me does it seem to have the same significance that it has in
the DZDL, which is probably also the most important source for inter-
pretation of this category in other scriptures.

369 As we shall see in section 2 below, in the works of other translators we also find
different renditions of anavaranavimoksalanavarana- vimoksa-, such as wu-
zhang’ai jietuo [ REEAEH.

370 The equivalence between wu’ai jietuo $EEEFERR and anavaranavimoksa is well
established, as shown by the passages discussed in Chapter 3.2 (Passage 4) and in
the present Appendix. Concerning, in particular, Kumarajiva’s corpus, this
equivalence is supported by passages having clear Sanskrit parallels from the
Dasabhimika and the Vimalakirtinirdesa (see below, Passages nos. 21 with n. 442
and 26a-b). It is important to underline this point, because in his Traité Lamotte
conjecturally suggested various other equivalents, such as asanigavimoksa, aprati-
hatavimoksa (see, for example, n. 374, n. 388 below; also n. 119 above), avya-
hatavimukti (Lamotte III p. 1564), avyahatavimoksa (111 p. 1656), but also ana-
varanavimoksa (V p. 2205), which I consider to be the correct Indic equivalent
underlying all the occurrences of wu’ai jietuo in the DZDL.

3Tt is, however, interesting that the first occurrence of wu’ai jietuo fEBEfRHNT/
*anavaranavimoksa that we encounter in the DZDL is found in a passage
describing arhats (T 1509 [ XXV] p. 67c14; tr. Lamotte I p. 92). Incidentally, here
Lamotte translated wu’ai jietuo fEBEfRAT as “la délivrance sans les doutes”,
probably misreading st as fE5E. [Note: Further on possible ambiguity between
these two readings, see also n. 397 below.—Eds.]



182 The Da zhidu lun and the History of the Larger Prajiiaparamita

Indeed, the patterns of distribution seen in this term are very
interesting, and where it does not occur is just as noteworthy as where it
does. For example, I have been unable to trace any occurrence of
anavaranavimoksa in Xuanzang’s translation of the *Mahavibhasa (Api-
damo da piposha lun [ BRIEFE K ERZEVim T 1545),°” which is sugges-
tive, in view of the close connection between DZDL and the vibhdsa com-
pendia (see above, Chapter 5.4), but also because, as shown by Michael
Radich (2010), the Mahavibhasa has quite a lot to say on qualities or con-
stituents of Buddhas (buddhadharmas), which, as we shall see, is precise-
ly one of the key motifs in the DZDL’s use of anavaranavimoksa (see
below, Section 1.2).

The term seems equally unattested in Xuanzang’s version of the mas-
sive Yogacarabhiimi (Yugie shi di lun FfiiEfittzm T 1579), which is also
noteworthy. On the other hand, there are a couple of interesting occur-
rences of the compound anavaranavimokkha in Pali commentarial litera-
ture.’”

372 While there are some occurrences of the string wu’ai jietuo dao &R ~ i3 in
Buddhavarman’s Apitan piposha lun [ R 2 R 280w (e.g., T 1546 [XXVII] pp.
68al8, p. 115c17, p. 129a24, etc.) and in other Sarvastivadin Abhidharma works,
these reflect, in fact, a different set of terms: i.e., anantaryamarga and
vimuktimarga: see e.g., Za apitan xin lun g 2008 (“Samyuktabhidharma-
hrdaya) T 1552 (XXVIII) p. 913b3 and cf. Dessein 1999 vol. 1 p. 352 and vol. 2
n. 354 p. 277; Apitan ganlu wei lun ] R 2 H Bk (*Amrtarasa) T 1553
(XXVIID) p. 974b24 (fEtsEfAENR R 7E), and cf. Van den Broeck 1977: 173; for
another occurrence of the string with yet another meaning, see T 1553 (XXVIII)
p- 970b18 and cf. Van den Broeck 1977: 126. A passage in the third of the vibhasa
compendia preserved in the Chinese canon might represent a different case (see
Piposha lun 820 T 1547 [XXVII] p. 516a27-b5). The precise meaning of
this passage and its connection with the notion of anavaranavimoksa remain,
however, to be investigated.

373 This expression is found in a gloss on the word vimokkha occurring in two of
Buddhaghosa’s commentaries, both times with reference to a stanza uttered by
Anuruddha after the Buddha’s final nibbana (I would like to thank Norihisa Baba
for directing me to these occurrences). The stanza in question occurs in both the
Digha-nikaya (vol. 2 p. 157; Mahaparinibbanasuttanta) and the Samyutta-nikaya
(vol. 1 p. 159). I quote it, with a minor correction, from the former: Asallinena
cittena vedanam ajjhavasayi | Pajjotass’ eva nibbanam vimokkho cetaso ahiiti.
The stanza also occurs, as no. 906, in the Theragatha (p. 83), and is rendered by
Norman (2007, vol. 1, p. 94) as “With undisheartened mind he endured sensation;
like the quenching of a lamp was the release of his mind”.

In the relevant Atthakathas, Buddhaghosa glosses vimokkho as follows (Su-
mangalavilasini vol. 2 p. 595; Saratthappakasini vol. 1 p. 225): Vimokkho ti kenaci
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In spite of its many features of interest, the category of
anavaranavimoksa does not seem to have attracted much attention, and
for this reason I thought that it might be worth devoting a note to this
term, with a predominant focus on its use in the DZDL and without any
pretention of exhaustiveness. This will hopefully provide some back-
ground for assessing the connection between the DZDL and the later LP
witnesses discussed in Passage 4 of Chapter 3.2.

Another reason for devoting an Appendix to the anavaranavimoksa is
that this term also seems, surprisingly, to have largely escaped Lamotte’s
attention. He did, of course, notice the commentary’s use of wu’ai jietuo
A BE AR, since it occurs in several passages he translated. But his
explanations of the term are uncharacteristically succinct, somewhat
hesitant, and not always entirely accurate at that.>”* He certainly did not

dhammena anavarana-vimokkho sabbaso apariiatti-bhaviipagamo pajjota-nib-
bana-sadiso jato ti (“[In the sutta] ‘liberation’ refers to unhindered liberation from
whatever state, in every respect approaching a condition beyond designation, [and]
similar to the quenching of a lamp”).

Discussing the origins of Buddhaghosa’s adoption of the term anavarana-
vimokkho and tracing the possible underlying influences would go beyond both
the scope of this Appendix and my limited expertise. But there are two points one
can make on the basis of these Pali sources, which present a certain interest for
my study of the “unhindered liberation”. The first point, almost too obvious to be
made, is that, in clear contrast with Mahayana sources (especially the DZDL),
here the expression anavaranavimokkho is used with reference to total liberation
(nibbana), and not to an empowering attainment. This unsurprising point is further
confirmed by the sub-commentary on the Sumarngalavilasini (DAT vol. 2 p. 240),
which gives the following explanation of the expression “unhindered liberation”:
Anavaranavimokkho sabbaso nibbutabhdvato. Second, it is interesting that even
in the Pali sources the anavaranavimokkho is nonetheless used to describe,
specifically, the Buddha’s liberation. At least in this respect, they converge with
Mahayana sources, where, as will be detailed below, the unhindered liberation is
indeed mainly (though not exclusively) ascribed to Buddhas and advanced Bodhi-
sattvas.

The most detailed discussion this term provided by Lamotte seems to be that found
in the note accompanying the translation of what is, indeed, one of the most
significant occurrences of anavaranavimoksa in the DZDL (T 1509 [XXV] p.
265¢1-9; see below, Passage no. 2): “Wou-ngai-kiai-t’ouo fEEEZEHT ‘libération
ou délivrance sans obstacle’ rend probablement un original sanskrit asanga-
vimoksa ou apratihatavimoksa. Elle appartient en propre aux Buddha et aux
grands Bodhisattva qui, grace a elle, connaissent le passé et le futur ... Comparer
les acintyavimoksa (tib. rnam par thar pa bsam gyis mi khyab pa) du Vimala-
kirtinirdesa, tr. p. 250-258” (Lamotte IV p. 1829 n. 1).

[Note: It is not impossible that at least part of Lamotte’s unusual brevity is due to
the fact that Japanese reference sources, upon which he relied to a degree greater

374
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offer, for the anavaranavimoksa, one of his usual masterful termino-
logical “mises au point d’ensemble” (Demiéville 1950: 379) which so
often mark the beginning of our explorations in the realm of Buddhist
words. This is, in itself, a telling fact. It is probably related to the cir-
cumstances mentioned above, viz. that the anavaranavimoksa does not
figure prominently elsewhere in the scholastic literature which nourishes
many of Lamotte’s notes.

It is also clear that anavaranavimoksa was not part of standard
Mahayana terminology: I have already mentioned in my discussion of
Passage 4 its nearly total absence from Prajiiaparamita sources, and with
the exception of few occurrences in texts belonging to the Buddhava-
tamsaka tradition (see below, sections 2.3-2.4), it seems to have remained,
overall, a fairly rare and isolated term—which makes its relative promi-
nence in the DZDL all the more remarkable.

All the passages quoted in this Appendix, both from the DZDL and
other sources, are numbered in a continuous series for ease of reference.

2.1 The anavaranavimoksa in the Da zhidu lun

An important point which should be made clear at the outset is that, as far
as occurrences of the string wu’ai jietuo fEREEfFAT in the DZDL are con-

cerned, the adjective wu’ai 4 B /*anavarana is not an occasional
qualification of jietuo f#H5/*vimoksa, although I would not rule out that
this might be the case in other sources where this expression occurs. In
other words, in the DZDL the expression wu’ai jietuo/*anavarana-
vimoksa is clearly a technical term, and designates a specific type of

attainment or quality: the “unhindered liberation”.3”> Apart what we can

than is generally recognised, have not picked up this term for consideration. While
it would certainly be wrong to criticise Lamotte for the use he made of Japanese
scholarship, chiefly the great Bukkyé Daijiten {#Z{K&EE#H of Mochizuki Shinko
% H{Z=, he in fact did not acknowledge his debt in a manner that today we would
consider appropriate and necessary.—Eds.]

Again, Lamotte’s treatment of the term is wu’ai jietuo is also inconsistent from
this point of view. In some passages he rendered jietuo as plural (e.g., Lamotte V
p- 2205: “les libérations sans obstacles [anavaranavimoksal”), and in other as
singular (V p. 2311: “les Bodhisattva pratiquant la Prajiiaparamita ‘sans obstacle’
[apratihata ou anavaranal, s’ils obtiennent la délivrance [vimoksa] ‘sans obstacle’,
deviennent Buddha”).

375
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infer from the way in which the term is used in the commentary, some
passages make this point explicitly. Here is one example:

1.

(€] fSEsHesEe -

(Gw] RIH: RICSEESEERERE - SLES T SfmkEe
e, ?

EH »  EECEER AN - W—U)=8R > ZBREZBRE R A
AN ZF 5 skt - R K ° FHEE © (SOMEERATS ©
WiE—VIFEPBEEIE T - MREIFELEE A - DUEHEERR (T 1509 [XXV] p.
97¢5-10; Lamotte I p. 328).

[allEe+ &) [R)Y [E]) [E]) [H)YDb]l (K) — [R]) ) [8H] [=] (e
(FEEZEMEEERED) +—F= (BHERE) A% [2] > = (55
EEFTEt) [A) @ (FREEfEEEmREt ) +—x%— (=]

Satra: [these Bodhisattvas] had obtained the unhindered dharani.’’®

Commentary: Question: [The LP] having already stated before that the
Bodhisattvas had obtained the dharanis, why [then] it does state again
that “they had obtained the unhindered dharant”?

Answer: Because the unhindered dharani is the greatest [of the
dharanis]. Just as the samadhiraja samadhi is the greatest of all
samadhis, like a king among men, [or] the unhindered liberation is pre-
eminent among all liberations (A note in the [Qi]dan [canon] says: [This
liberation] is obtained at the time when one attains buddhahood and attains
awakening);?”” in the same way, the unhindered dharant is pre-eminent

376
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Cf. PvsP(K) I-1 p. 1: asangadharanipratilabdhair; LPG f. 1r6-7: asamgaprani-
dhana(sa)manvagataih.

Here the so-called Second Koryo Canon (on which see Zacchetti 2005: 101;
reproduced, for this portion of the DZDL, in ZH: see vol. 25 p. 197c), on which
the Taisho edition is based, is quoting, as it does occasionally, a variant from the
almost entirely lost Liao Canon (Liao zang & or Qidan zang #27}&). On these
sporadic but extremely interesting text critical notes, which are an exclusive
feature of the Koryod Canon, see Zacchetti 2005: 101-102 and 106—107. Now,
DZDL(Fsh) is one of the texts from the Fangshan “Stone Siitras” corpus that were
carved in small-size slabs resembling xylographic blocks during the Liao period
(the date of DZDL[Fsh]’s carving is 1094: see Kegasawa 1996: 458), and it is
believed to reflect the Liao Canon from a textual point of view (mainly though not
exclusively: see Zacchetti 2005: 107-109). And as it turns out, in this passage
DZDL(Fsh) does indeed contain a small-character interlinear gloss reading 5{#;



186 The Da zhidu lun and the History of the Larger Prajiiaparamita

among all dharanis, and therefore [the text] repeats its exposition [of
a dharanf in this case].

In the DZDL, the anavaranavimoksa is systematically presented as an
important attainment conducive to the acquisition of specific states or
special powers in several different areas, which I will analyse in the
following sections. As such, this category reflects a tendency in the
interpretation of vimoksa which is well attested in Buddhist literature. In
this context, vimoksa refers not so much to the practices of progressive
mental detachment and purification directly signified by this term,?”® as,
rather, to the powers resulting from their cultivation.’” In other words,
in the context of compounds such as anavaranavimoksa or acintyavi-
moksa, vimoksa could be taken as a synecdoche, signifying the state
achieved through reference to the practice producing it. For this reason,
although in this Appendix I will always translate wu’ai jietuo/anavarana-
vimoksa and related terms as “unhindered liberation”, this should be seen
as nothing more than a conventional designation, which does not fully
and accurately reflect the entire semantic range of vimoksa in all the
contexts within which this term occurs.**

SEREFTS (vol. 15 p. 56, slab no. de 11 {E-+—, col. 7). It is telling that the
witness from the Shogo-z6 BEzEjk collection quoted here (as EZ) by the Taisho
apparatus has a very similar reading ({5-{#8H85F15). Although I have not been
able to access the reproduction of the Shogo-zo, texts included in this collection
often reflect, directly or indirectly, Tang official manuscript canons (cf. Zacchetti
2005: 84-85), to which the Fangshan corpus is also close (see He 1996: 272).

Such as the canonical eight liberations (astau vimoksah, listed, for example, in
PvsP[K] I-2 pp. 25,31-26,13), on which see Lamotte III pp. 1281-1299.

See Lamotte’s discussion of the related term acintyavimoksa (“inconceivable
liberation”; on the relationship between the two categories, see below Passage 25),
which figures prominently in the Vimalakirtinirdesa (1962: 250-251 with n. 11).

In his discussion of a passage from Fazang’s Huayan jing tanxuan ji FEEGEER 2
20 (T 1733 [XXXV] p. 430b21 ff., especially b24) which comments “on the bodhi-
sattvas’ miraculous exploits (vikurvita) concerning the environment (ksetra)”,
Lambert Schmithausen renders 15:f#Hi 785 E#5 5 (one of the reasons mentioned
by Fazang to explain the Bodhisattvas’ exploits) as “their having obtained the
power of freedom [from limitations] (¥*vimoksa) enabling them to transform things
(2009: 229 n. 273). In many ways, this translation of vimoksa (“freedom [from
limitations]”) is semantically and conceptually more satisfactory than “liberation”
in most of the contexts in which the compound anavaranavimoksa occurs, better
accounting for the ideas of empowerment (cognitive and otherwise) that are
central in this concept. My main reason for sticking to the translation of vimoksa
as “liberation” is that some sources discussed in this Appendix explicitly make a
connection between the anavaranavimoksa and the canonical eight vimoksas (see
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2.1.1 The Cognitive Functions of the anavaranavimoksa

Coming now to examine the main functions ascribed to the anavarana-
vimoksa by the DZDL, a first significant thematic cluster surfacing in
several passages is the enhancement of cognitive powers produced—or,
perhaps, “liberated”—by the attainment of this vimoksa.*®! This idea is
expressed very clearly by the following passage:

2.

(48]  WEI—VIREEFERE » BN R ERES (T 1509 [XXV] p.
265b17-18 = Kj T 223 [VIII] p. 219b1-2; corresponding to LPG f. 9r8-9; S
p- 67,17-68,1; PvsP[K] I-1 p. 30,21-22) sarvasatvacittacaritavispanditani
382 [

Jjiiatukamena bodhisatvena mahasatvena prajiiaparamitayam Siksita-

vyam*]).
Gw) .fH © DURPERERI— VIR L ~ LEOA ?

EH GHOVEERHER - AR SRR TR - LBUE -
SR ERESA DRBERRRR - TRRERI— VIR A0 ~ LBUE - WERETE
WS E A T SRR B2 (P A RREAEATE - DAL AERSEAAEAS A — DR A
OEUE - REEAISFRImEBEHER - DU - SECERAIM 0 - 550
CHEI—UVR AR PR o SRS R o (T 1509 [XXV] p.
265¢1-9; cf. Lamotte IV pp. 1829-1830).

38

below, Passage no. 8) or the three vimoksamukhas (see below, n. 443), which are
all, essentially, techniques of detachment and “liberation”. Interestingly, a clear
connection between the parallel category of acintyavimoksa and the traditional set
of eight vimoksas is also established in the earliest Chinese version of the Vimala-
kirtinirdesa, where, corresponding to asti bhadanta Sariputro tathagatanam bo-
dhisatvanam cacintyo nama vimoksah in the Sanskrit text (Vimalakirtinirdesa fo-
lio 36a1-2, ed. Tokyo 2006, p. 59), we read: MEZR » &K » HUK ~ FHEER
SR BEEFT (Weimojie jing 4EFEESE4E T 474 [XIV] p. 527b13-14). I disregard here
the variant /\ = A offered by the so-called Jiaxing Canon (= Ming Hf in the Taisho
apparatus) for the reasons given in Zacchetti 2005: 132 with n. 258.

Apart from the passages quoted in this section, on this facet of the anavarana-
vimoksa see also T 1509 (XXV) p. 524c8-13, p. 564, b10-14, p. 643b3-38, p.
649b25-27 (see below, Passage 18).

382 PvsP(K): vijiiatukamena.
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Sutra: [The Bodhisattva Mahasattva who] wishes to know the incli-
nations?3 of all beings’ minds should train in the prajaaparamita.

Commentary: ... Question: By means of what [kind of] insight does
one know the mind and mental factors (\(2E;%E, *caitasika) of all
beings?

Answer: All Buddhas possess the unhindered liberation (*anavarana-
vimoksa); upon entering into (being absorbed in?)3 this liberation,
they are able to know the mind and mental factors of all beings. The
great Bodhisattvas obtain an unhindered liberation similar [to that of
the Buddhas], and they, too, are able to know the mind and mental
factors of all beings. Bodhisattvas in their initial training®® want to
obtain both the unhindered liberation of these great Bodhisattvas and
the unhindered liberation of the Buddhas ({fE#BEfENR, *anavarana-
buddhavimoksa-), [so that] by means of these [forms of] unhindered
liberation they [can] know the mind and mental factors of all beings.
[In turn,] the great Bodhisattvas want to obtain the unhindered libe-
ration of the Buddhas. For this reason, although [the LP] has already
referred to the supernatural power consisting in knowing other persons’
thoughts (HIfth.0v38, *paracittajianabhijiia),’®® [here] it states again

383

384

385

S

386

The Sanskrit corresponding to — V] R A Z Frili[a is sarvasatvacittacaritavi-
spanditani, “the activities and tiny motions of all beings’ minds”. Kj, sharing the
same rendition as Mo (T 221 [VIII] p. 2¢c27-28), might reflect a shorter reading
(possibly just *sarvasatvacittacarita-, with carita perhaps interpreted in the sense
of “disposition”, cf. Cone 2010: 119a), as it is clearly the case with Dhr (T 222
[VII] p. 149b20-21; GZJ § 1.114 in Zacchetti 2005: 174 and 290 with n. 372).
On cittacarita see also n. 153 in Chapter 4.1 above.

The verb ru A in AJZf#H7 tF might be used here with a technical meaning (simi-
lar to its use with sanmei =B [samadhi] as its object), suggesting some affinities
between the anavaranavimoksa and a samadhi-like state (cf. the use of -sthita with
this compound in some of the sources examined in section 2 below).

Lamotte (IV p. 1830) gives adikarmika as the original of xinxue pusa ¥r2=%
(“les Bodhisattva débutants”). However, some passages in Kj suggest a different
interpretation; see, for example, {12 M SR F ... N IE B %R (T 223
[VII] p. 298a22-24), corresponding to na khalu punar iyam bhadanta subhiite
prajiiagparamita evam upadista navayanasamprasthitasya bodhisattvasya maha-
sattvasya purato bhasitavya, PvsP(K) II-1II p. 125,26-27. In fact, the corres-
pondence between FrEEE and navayanasamprasthita- bodhisattva- is corrobo-
rated even by some early translations: see Karashima 1998: 502 and 2010: 544.
Here the commentary is probably referring to the immediately preceding passage
in the base text: i EER AN /S - EEMFETEZE - (Kj T 223 [VII] p.
219a29-b1), corresponding to LPG f. 918: sadabhijiiatayam sthatukamena, etc.
(see GZJ § 1.113 in Zacchetti 2005: 174).
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that “[The Bodhisattva who] wishes to know the inclinations of all
beings’ minds should train in the prajiiaparamita’.

This passage is also interesting in that it introduces different varieties (or
degrees) of anavaranavimoksa, including one which is said to be charac-
teristic of Buddhas (cf. the expression anavarana- buddhavimoksa- at-
tested in LPG; see Chapter 3.2, Passage 4.c.1), a point to which I will
return below.

Another passage presents the cognitive function of the anavaranavi-
moksa as the fundamental constituent of awakening:

3.
ANE + HERHRHR AT - LU ? 1S8R - — VDA EE -
(T 1509 [XXV] p. 656b20-22).3

Some say: the unhindered liberation is called bodhi. Why? [Because]
obtaining this liberation [enables] thorough penetration with respect to
all dharmas.

An interesting feature of this gloss, which occurs within a passage listing
various definitions of bodhi, is that it is presented as the view of a
particular exegete. As we shall see, this is not the only “quotation gloss”
(cf. Chapter 5.3) found in the DZDL that centres on the notion of ana-
varanavimoksa, and I will discuss the possible implications of this fact
below.

A recurring subset of this first motif is attested by some passages pre-
senting the anavaranavimoksa as a factor empowering other faculties,*®
such as, for example, prajiiaparamita:

37 The lemma relevant to the commentarial portion where this gloss is quoted forms
the whole of Chapter 72 in Kj (T 1509 [XXV] pp. 654¢25-655c20 =T 223 [VIII]
pp- 378c19-379¢20), corresponding to Chapter 65 in LPG (ed. Conze 1962: 167—
172); cf. also PvsP(K) V pp. 139,5-143,20.

388 Another interesting example is the following passage on the fact that the Buddha’s
smyti has no diminution, occurring in the context of the DZDL’s discussion of the
eighteen avenika buddhadharmas: {#L—4Y]%5 - MEHRIRSTHE S SR
(T 1509 [XXV] p. 250b10—11; cf. tr. Lamotte III p. 1653, who reconstructs the
original of wu’ai jietuo FEGHENT as apratihatavimukti), “a Buddha protects [his]
mindfulness through omniscience and unhindered liberation, therefore it has no
diminution”.
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4.

(2] ‘AEROfhs @ "5 SEEEEETER RS
EE BB ?

AR - [ BT ERRENE N EEE o BB U
o | (T 1509 [XXV] p. 561al—4 = T 223 [VIII] p. 334a3-6).3%

(G MH © BEEREEIR - IR HERA IR 17
REEEBmZATE |, 2 NI TEEES 2

EH: HMEE TEAREER - RAHEASH - £S5 HBE
o | BEEEEE > 5 T BN o o AERDEE LR
HLARE W - feE R R R » el ARt ;15 i i aeE
fERG B b e o NSRBI - B0 F ¢+ T AREE 4 U
%o | (T 1509 [XXV] p. 561a25-b4).

[a] (BE) +#% [s£] [8A) [b] (&) — [Ge) (B3] [=].7223[c] (&) — [R]
[t) (] [digsE+ CzgE) [E] [H])
Sutra: Subhuti asked the Buddha: “World-honoured One, as for these

Bodhisattvas who understand the profound prajiiaparamita, where
will they tend**” to?”

The Buddha told Subhiiti: “These Bodhisattvas who understand the
profound prajiiaparamita will tend towards the knowledge of all
aspects”.

Commentary: Question: The prajiiaparamita neither tends nor does
not tend to [any destiny], [so] why does Subhiiti ask, “As for those who

38

39

9

S

Cf. LPG f. 185v2-3 (cf. PvsP[K] IV p. 107,14, essentially identical):

aha: kimgatika bhagavams te bodhisatva mahdasatva bhavisyanti e ya imam
gambhiram prajiiaparamitamm dajiiasyamti e bhagavan aha e sarvakara-
Jiatagatikas te subhiite bodhisatva mahdasatva bhavisyamti ® ya imam gam-
bhiram prajiiaparamitam ajiiasyante.
It is not easy to render qu i#fi in this passage in a satisfactory way, not least because
various meanings are at play here—as in its Sanskrit counterpart, -gatika
(rendered by Conze 1975: 372 as “destined for”): for example, it is worth noticing
that qu f# is a common translation of gati in the sense of “existential state, rebirth,
etc.”. I have opted for “tend to”, mainly as a convenient semantically broad
placeholder.
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practice prajiiaparamita, where will they tend to”’? And why does the
Buddha reply, “They will tend to sarvajiiata”’?*!

Answer: Followers of other religions claim that all dharmas [proceed]
from causes and tend to fruits, from the past time**? enter into the
present time, and from the present time tend towards the future time.
In order to refute this eternalist distortion, it is said [that prajiia-
paramitd] has neither tending to nor not tending to. Here, Subhiti
asked [his question] without thoughts of attachment, and the Buddha
replied without thoughts of attachment. Prajiiaparamita is absolutely
empty, [and hence] has no hindrances®?* with respect to all dharmas;***
[it is] because one has obtained the unhindered liberation [that the
prajiiaparamita he cultivates] has no hindrances [with respect to all
dharmas as stated in the immediately preceding sentence]. Because
cause and fruit are similar, [the LP] states that “those who understand
the profound prajiialparamita] tend towards the knowledge of all as-
pects”.3%

39

392

393
394

395

Prima facie, it would seem that the commentary here is being simply imprecise in
its summary of the base text: apart from the transcription [ %835, usually
corresponding to sarvajiiata (Kj reads sarvakarajiiata with LPG and PvsP[K]),
note also {7 in {TREE &R £ {@[FE, whereas both PvsP(K) and LPG read ajiia-
syanti, which also seems reflected by Kj’s fi#. However, here Mo, too, has a
similar reading: & i#ijE =35 (T 221 [VII] p. 82¢21-22), so it is possible that here,
too, the commentary is based on a text partially different from the lemma pre-
ceding it.

[Note: A marginal note shows that on the basis of a personal communiation from
Zhao You, Zacchetti was also considering the translation “past existence ... present
existence ... future existence”. —Eds.]

On the expression wu zhang wu ai fE[FEREE, see Chapter 3.2, n. 123.

The idea expressed here, that the possession of the anavaranavimoksa allows one
to be without hindrances “with respect to all dharmas”, is a common motif which
surfaces in other passages (see e.g., below, nos. 6 and 7; cf. also no. 23).

This conception of the relationship between prajiiaparamita (cause) and sarva-
karajiiata (effect) is also expressed by other passages of the DZDL, for example:
— U PR S — DA e 2 SRt - HI 22— U R
L (T 1509 [XXV] p. 453b14-16); “The knowledge of all aspects is charac-
terised by absence of hindrances; if a Bodhisattva contemplates all dharmas
[through prajiiaparamitd] as [also] being without hindrances like empty space,
then this [too] constitutes training in the knowledge of all aspects, because cause
and fruit are similar”. Cf. also T 1509 [ XX V] p. 190a20-22 (tr. Lamotte I p. 1058)
and p. 471b10-16. These parallels are the main reason for interpreting the passage
as I have done in my translation; it is, however, perhaps also possible to punctuate
this passage in another way, linking [REE-AH{EEL to the preceding sentence: {54
lEEfeRspfg e i > fEfEadmenet - [NERARIER » &0, ete. (“because one has obtained
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In the following example, the anavaranavimoksa is introduced in the third
of three quotation glosses on a particular samadhi, as the key factor con-
nected to (and empowering) it:

5.
HBE=RE.. AANE ¢ ERHRIHE =BE - B EE=RE

AFEETP RS o ST - fiE o B AIEIE T (T 1509 [XXV] p. 401b6—
12).

lalge=HE [*Kk]1 [5t]1 (W] (=1 (0] (F) — [R1 [GE] (891 (5] (2]

As for the “Samadhi dispelling doubts”,*° ... Some say: it is the sama-
dhi connected to unhindered liberation. Having obtained this samadhi,
the Buddhas have no doubt [v.l. hindrance]?’ about all dharmas;

396

397

the unhindered liberation, [prajiiaparamita] has no hindrances [with respect to all
dharmas], because cause and fruit are similar; therefore [the LP] states..., etc.”).

[Note: In a marginal note to self, Zacchetti, citing a personal communication from
Zhao You, contemplated yet another alternate reading on the basis of this punc-
tuation, reading the clauses {54 [E fMEREFAZAR L and fE[FEIEREE as having the same
implicit object, so that one might also translate: “... because one has obtained the
unhindered liberation, one is without obstacles, [because] cause and fruit are simi-
lar; therefore...” We cannot tell which of these various readings Zacchetti might
utimately have preferred, and therefore simply present them as is.—Eds.]

This refers to the following passage from the base text (part of a long list of
samadhis introduced by the LP: see e.g., PvsP[K] I-2 pp. 63-75): Z=fi[ & &5t =
bk ? R = BRIGHGEARE - BABGE= (Kj T 223 [VII] p. 252¢18-19 =
T 1509 [XXV] p. 398a28-29), corresponding to LPG 87r5-6 (cf. S 1422,20-22;
PvsP[K] I-2 p. 72,18-20):

tatra katamo vimativikirano nama samadhih yatra samadhau sthitva sarva-
dharmavianativi>kiranatam (cf. PvsP[TibPk] ... ; S: sarvwasamadhinam
sarvvadharmmanan ca vimativikiranatam; PvsP[K] = sarvasamadhi-
vimativikiranam) anuprapnoty ayam ucyate vimativikirano nama samadhih.

I'am not sure about the correct reading here. In view of the name of this samadhi,
HY %€ =Bk (and of the reading *vimativikirana- found in LPG and S, with
sarvadharma-; see the preceding note), fiE%E at first sight seems to be the correct
reading (confirmed also by Fsh vol. 16 p. 20b). However, both the context of the
sentence and another parallel from the DZDL (T 1509 [XXV] p. 649b25-27: see
Passage no. 18 below) might support the reading #ER. If yi £ is the correct
reading, in view of its obvious graphic similarity with the character for ai ¢ (and
of the possible etymological connection between the two words: see Schuessler
2007: 150 and 567), one is tempted to speculate that a pun (both visual and perhaps
also semantic) might be at play in this passage (I am grateful to Michael Radich
for this suggestion). [Note: Cf. again n. 371 above.—Eds.]
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regardless of distance, it is as if they were contemplating all of them
on the palm of their hand.

The idea that the anavaranavimoksa is a factor acting synergetically with
(or, perhaps, on) other faculties is expressed with great clarity by a
passage occurring in the commentary on the Sadaprarudita story, towards
the end of the DZDL (this is, in fact, the last occurrence of the expression
wu’ai jietuo FERERFHT in the entire text). Here the commentary is discuss-
ing the list of characteristics of a Buddha which, Sadaprarudita says, he
will obtain after his awakening:

6.

RETIRENIERE - W * 5 - A EEOE -~ B2 ~ &5 A
TR R o [ REE AP USRI © L o SR
fEl SRR BRI © 5, — VA SRFTEE ¢ (T 1509 [XXV]p. 742¢17-
21).398

lal%e=51 [°R] [5E] (9] (=] biE#E=:3% k] [Tl (#H] [(E] [R=5&
(RY O] () (=] =3 R ] (3] (=]

398

This is the relevant part of the lemma:

ElEmES © TELAN | BASERCENEERIIES  ENE R
ST EFTIESE « EEFT T - WEUSE ~ BEE - GRS E =R
HEf - RRATERIE > BEetE - =M JCHERE -~ S0 -
B - RERAEREASRE - WEATR - fh177 - T - /R34
JNHEE > AN A REEAR - B R BRI REE =S =R NGk
EP R R DI msE ) =— 00 (5R] [t] (] (] 1EE - DL
I LIEB AR V)R - RSN > WERRGZ - 5 (T223
[VII] p. 419, a19-29).

Cf. Astasahasrika (p. 948,12-18)—I quote here only the portion directly
relevant to Passage 6: astadasa c’avenikabuddhadharman pratilapsyamahe
paiica cabhijiam [read cabhijiia-m-?] acintyam ca Stlavisuddhim acintyam
ca samadhivisuddhim acintyam ca prajiiavisuddhim dasa ca tathagata-
balani pratilapsyamahe | anuttaram ca buddhajiianam abhisambhotsyd-
mahe | anuttaram ca dharmaratnam pratilapsyamahe yena ca sarvasat-
tvanam samvibhagam karisyama iti.

Note that there is in this Astasahasrika parallel nothing corresponding to Kj’s %
s RSt —1U) A K (cf. also Karashima 2011: 487 with n. 452); a similar

expression (it [& %2 i) occurs, however, in the corresponding (and much
expanded) passage from Xz(S), immediately after the complete list of the five
“uncontaminated skandhas”: ... JFEE ~ T - L4 - RIRGE - RIRE AR
s~ i R L (T 220 [VI] p. 1063b14-15).
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The meaning of [the Buddha qualities from] the great loving-kindness
to the six supernatural faculties is as explained before;” as for the
inconceivable pure discipline, concentration [resulting from] dhyana,
and insight, it is as explained [in the section] on the Buddhas’ five
[uncontaminated] aggregates, [namely,] discipline, etc.*® As for “I
will obtain completely unhindered knowledge and vision with respect
to all dharmas”, all Buddhas possess the unhindered liberation, and the
knowledge and vision (#1 ., *jianadarsana) connected to this
liberation are unhindered with respect to all dharmas.

A point of special interest presented by this passage is its reference*! to
the category of the five “uncontaminated skandhas” (andasravaskan-
dha),*®* which are also associated elsewhere in the DZDL with the ana-
varanavimoksa (see Passages 7—8), and are important for understanding
this term. Indeed, the motif of the “uncontaminated skandhas”, directly
evoked here, is also echoed by other Mahayana sources on the anava-
ranavimoksa (e.g., the Samadhiraja passage discussed below in section
2.2).

The “activation” of a higher modality of insight, in the Buddhas,
through their “unhindered liberation” is explicitly mentioned by another
passage (very close in meaning to Passage 3):

39 See DZDL T 1509 (XXV) pp. 256b13 ff. (tr. Lamotte III pp. 170 ff.) and pp.
264a21 ff. (tr. Lamotte IV pp. 1809 ff.).

400 See DZDL T 1509 (XXV) pp. 220a8 ff. (tr. Lamotte III pp. 1349 ff.).

401 While Kj’s passage relevant to this portion of the commentary only mentions
some of these skandhas (and so does the Astasahasrika parallel quoted in n. 398),
the full list is quoted in the corresponding passage from Xz(S) (locus also given
in n. 398), but also, curiously, in the corresponding passage from Kumarajiva’s
translation of the Smaller PP corresponding to the Astasahasrika: A~ v] B35 5
Fth ~ S EERS ~ R ~ RS ... (Xiaopin banreboluomi jing /NG
MR s 2X T 227 [VII] p. 582¢3-4).

402 On these categories (i.e., Silaskandha, samadhiskandha, prajiiaskandha, vimukti-
skandha, and vimuktijiianadarsanaskandha; see, for example, PvsP[K] I-1 p.
37,6-10; LPG f. 15r2-3), see Lamotte III pp. 1233 n. 3 (canonical references) and
1349-1361, as part of the discussion of buddhanusmyti; Makransky 1997: 25-26;
Radich 2007: 465; 528-538; 741 ff. (on these categories in Lokaksema’s DXJ);
913 ff. (§ 4.4.9 The “aSaiksadharmas comprising bodhi” and the five anasrava-
skandhas as the dharmakaya in Sarvastivada materials”; on this subject, see also
Radich 2010: 138-141).
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7.
(E:j’\ n%ﬁ%fla :Ej&%ﬁ H Eﬁ 3 )5’;\—’5)]52 D%,ME)’% (T 1509 [XXV] p-
220c19-21).

Furthermore, because all Buddhas have obtained the unhindered liber-
ation, their insight (prajiia) is unhindered with respect to all dharmas.

This short gloss, too, occurs in the context of a discussion of the five “un-
contaminated skandhas”—indeed, the main such discussion included in
the DZDL. And this motif provides us with a natural transition to the
analysis of the second important thematic cluster in the DZDL’s treat-
ment of the anavaranavimoksa.

2.1.2 The anavaranavimoksa as a Quality of Buddhas

As can be already seen from the passages quoted above, the cognitive
function of the anavaranavimoksa only applies to Buddhas and advanced
Bodhisattvas. Indeed, this form of liberation is presented by the DZDL
both as an essential characteristic of Buddhas, but also as a key
constituent of the advanced Bodhisattva path.

I will focus in this section, at first, on passages which discuss the ana-
varanavimoksa as one of the key attributes of Buddhas (buddhadharmas).
The first occurs immediately after Passage 7 quoted in the preceding sec-
tion, and it is also part of the DZDL’s discussion of the five andasrava-
skandhas. Here, the anavaranavimoksa is introduced as a key facet of the
Buddhas’ liberation (i.e., of their vimuktiskandha):

8

B SRR B - bR - SR R EMR A > IREAR
o — VPR ERGRE 0 & 0 FREEREAERR ¢ BUit/ \ERR - EEES
o SR ELRFRERR (T 1509 [XXV] pp. 220¢29-221a3; cf. Lamotte III p.
1357).

la] (&) — [E]

Furthermore, one [should] call to mind the fact that the Buddhas’
aggregate of liberation (fi#ffi ik, *vimuktiskandha) is [also] fully
accomplished. Because in the case of the Buddhas’ liberation, all
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defilements and [related residual] impressions (3, *vasana)*® are
extirpated at the root, [hence this form of] liberation really is
indestructible; because [with it] omniscience is accomplished, it is
called “unhindered liberation”; because [the Buddhas] accomplish the
eight liberations, which are extremely profound and far-reaching, [all
this] is called “accomplishing [the aggregate of] liberation”.

Several passages of the DZDL do indeed refer to the anavaranavimoksa

as

ple

a fundamental buddhadharma, and here 1 will just quote one exam-
A% This is part of a passage illustrating the application of the highly

meritorious method of rejoicing (fg=, anumodana) at the Bodhisattvas’
career:*%>

9.

RIERS > 1FIETERE > A= JUHE B ~ 8
W B R IERIES - R MR EREL > IN=F
ORI o RESEE A AR AR (T 1509 [XXV] p. 488a4-7).

[a] (FE) — [5RY el (A (=] [E] [blFE=3k [E]

Eventually, they obtain the fruit of [their] merit: [their] body has the
thirty-two marks, the eighty secondary beautiful corporeal features,
and the infinite radiance, [so that] those who contemplate it will never
tire [of doing so]; [they will also obtain] the immeasurable purity,*
the sweetness of the brahmic voice (% %, *brahmasvara), the
unhindered liberation and other such buddhadharmas; they will save
immeasurable, innumerable ({1, *asamkhyeya) beings, instruct-
ing [them] about the three [negative] matters.*"’

403
404

405

406
407

See n. 118 to Passage 4.b (Chapter 3.2).

For other DZDL passages mentioning the anavaranavimoksa as one of the main
qualities of Buddhas, alongside more usual categories such as the eighteen
avenikadharmas, etc., see T 1509 (XXV) p. 180a7-10, p. 244a22, p. 619b15-16,
p. 636¢14-20, p. 720b16-18.

For the relevant lemma, see DZDL T 1509 (XXV) p. 487a7-b23 =Kj T 223 (VIII)
pp- 297b22-298a10; cf. PvsP(K) II-1II pp. 122,21-125,11.

Cf. DZDL T 1509 (XXV) p. 106c1-6 (tr. Lamotte I p. 393).

The meaning of san shi ==& in this context is made clear by a preceding passage
in the same section of the commentary listing three things which human beings
devoid of merit share with animals (viz. lust, [desire for] drink and food, and
fighting): Z5HE(E(E - NBEEAEIT=9 » =F% © H40 & - BE (T 1509
[XXV] p. 487c7-8).
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In the context of the DZDL.’s buddhology, too, the anavaranavimoksa is
singled out as a factor grounding other attributes of Buddhas, not unlike
its supporting function with respect to cognitive faculties already dis-
cussed above. So, for example, the following passage is found at the end
of a series of glosses providing alternative answers to the question of
which of the ten powers of the Tathagata (dasa tathagatabalani)*® is
superior:

10.
s e et B DU R AR R AR o SEBEARAR S B (T 1509
[XXV] p. 241a8-10).

A commentator(?)*® says: [since] all these ten powers have the unhin-
dered liberation as their root, the unhindered liberation is the dominant
[factor].

The anavaranavimoksa is also described by some passages of the com-
mentary as the factor bringing about the complete destruction of defile-
ments. In the following passage we find the expression wu’ai jietuo zhi
HEREEAZ AR %Y, presumably corresponding to the compound *anavaranavi-
moksajiiana, which echoes the last of the five uncontaminated skandhas
(vimuktijiianadarsana, see n. 402 above) and is attested in some Sanskrit
sources (see below, Passages 20, 21).

11.
BIE K%K - EEREEIRA  SURAR © AURVE ¢ AR
FERERINER § K2~ K ® TR » BERGRARA » RO
R

EH T FEREGHR > R R HEAER - BRHEE  SHE
TR R > —VIRRAS S —UNRIE R - B~ RS

408 On the ten forces see Lamotte III pp. 1506 ff.; Radich 2010: 136 (as constituents
of the dharmakaya according to the Sarvastivadin Abhidharma).

It is not clear precisely what lun zhe 7 means. In his translation—which, inci-
dentally, is syntactically wrong—Lamotte, (III p. 1564) rendered &% as just “des
docteurs”, and reconstructed wu’ai jietuo FEWEFERT as avyahatavimukti. This
expression is also used elsewhere in the DZDL, as it is here, in a context of
quotation glosses, alongside you ren yan 5 A5 see e.g., T 1509 (XXV) p.
240a22-23 (tr. Lamotte III p. 1554) and p. 400a23-25.

409
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SRR < EETE AR  OIEER -
IR E o LR AL « BIERFR 2 (T 1509 [XXV] p.
257b10-19; cf. Lamotte III p. 1715).

[lVE=752 [R] (=] - =5 [A] bl CK) — [R]1 ) (3] [E]
[e] (&) — [R1 [5e] [(#1 [E]

Question: Although the great loving-kindness and compassion are the
roots of the Buddhas’ qualities (buddhadharma), they are still 1
attended by contaminants (5, *sasrava). It is just like a lotus grown
in mud: one cannot say that the mud, too, should be beautiful; the same
holds true for the great loving-kindness and great compassion:
although they are the roots of the Buddhas’ qualities, they should not
be without contaminants.

Answer: If, when a Bodhisattva had not yet achieved buddhahood, one
were to say that [his] great loving-kindness and compassion had
contaminants, this error would still be excusable. However, to a
Buddha, because he has obtained the insight related to unhindered
liberation (FEEEHFERE, *anavaranavimoksajiiana? cf. Passages 20
and 21 below), all dharmas are pure, all defilements (klesa) and all
[related residual] impressions (vasana) alike are exhausted. For Dis-
ciples and Pratyekabuddhas, because they have not obtained the
insight related to unhindered liberation, [the residual] impressions of
the defilements are not exhausted, and because [their] doubts about
various matters are not cut off, their minds necessarily have
contaminants. Since the Buddhas do not share this situation, why then
would you say that the great loving-kindness and compassion of the
Buddhas must be contaminated?

Thus, this key function ascribed to the unhindered liberation, as presented
by this passage, is not just a component of what Buddhas are, but also
includes an important dynamic aspect: by bringing about complete eradi-
cation of defilements (both klesas and vasands), the anavaranavimoksa
also comes to play an important role in the process of becoming Buddha.
This brings us to the third main thematic area in the DZDL’s treatment
of this category: the acquisition of the anavaranavimoksa as a key
juncture in the process of awakening.

410 On this meaning of gu #, see Dong and Cai 1994: 202-203.
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2.1.3 The anavaranavimoksa as Part of the Advanced Bodhisattva
Path

The DZDL contains several passages (including the one already
discussed in Chapter 3.2) describing the final stages of the Bodhisattvas’
path to awakening, in which the anavaranavimoksa is mentioned as a
crucial factor.

Here is one example, occurring in a dialogical and polemical context,
contrasting different opinions about the destruction of the klesas and the
vasanas (see Lamotte IV pp. 1775-1783). According to Lamotte’s analy-
sis of the text, this passage represents the “correct theory” from the view-
point of the DZDL.:

12.

?%Té AR BEEE ) HRARRE > RERZ{REME
% REETE LA - AREIE » BRAR > TREm AR » B
EEB‘ZWE@%%%SHQ M o ALIESS 0 DASREREARRR T 0 15—V
s LSS BERSE (T 1509 [XXV] p. 261¢22-27; cf. Lamotte IV
pp. 1780-1781).

[alER=20% [R] el (3] [E]

[When] Bodhisattvas obtain the acceptance of [the principle of] non-
arising dharmas ($84:757%., *anutpattikadharmaksanti), defilements
are already exhausted. [However,] because [their residual] impres-
sions (4K, *vasana) have not yet been eliminated, on the basis of
[these] residual impressions, [Bodhisattvas] obtain*!! a body produced
from (or by?) dharma nature (*dharmadhatujakaya, see above, Chap-
ter 5.3, p. 107), [thus] being able to be reborn by transformation ({E4:,
*aupapaduka) at will. Having the great loving-kindness and
compassion, for the sake of living beings and in order to fulfil their
original vow [to attain Buddhahood], they come back into the world to
fully achieve the remaining buddhadharmas. The ten stages being fully
accomplished, they sit on the platform of awakening (&35, *bodhi-
manda): due to the power of the unhindered liberation, they obtain om-
niscience, the knowledge of all aspects [etc.], and cut off the [residual]
impressions of defilements.

411 T cannot understand ji % in the string shou ji 57 J, and I suspect a scribal error.
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The following is another example, taken from the commentary on the de-
scription of the tenth bhiimi provided by the LP:

13.
R EREIERS  TACRBEELRRER - ) BUBRIE > ST
SR - BEEDNU » SRR » ACHEE - SRRE 17

FEEREEIIE) - SRUBRE - EEETEA - B > TS IE
Rk > Br—VUNENY > SEEHEER 0 B 107 - TUSRATE - VU
BEE ~ 1+ /A ~ RERIEFEEIIESEFE (T 1509 [XXV] p.
419b26—c4; cf. Lamotte V p. 2445).412

At that moment, the Bodhisattva thinks thus: “The mind of King Mara[,
sovereign] of the realm of desire has not yet been subdued”. [Then] he
emits the light [emanating from] between the eyebrows, causing
hundreds of myriads of Mara’s palaces to be obscured and not to
appear. Mara is then angered and gathers his troops to come to attack
the Bodhisattva. Once the Bodhisattva has brought Mara down, all the
Buddhas of the ten directions will celebrate his achievement, and will
all emit light [emanating from] between the eyebrows, which will enter
from the top of the Bodhisattva’s head. At this moment, all the merit
obtained [during the practice carried out] in the ten stages will
transform into buddhadharmas, he will cut off all the [residual] im-
pressions of defilements [and] obtain the unhindered liberation, [thus
becoming] endowed with the ten powers, the four forms of fearless-
ness, the four forms of unobstructed insight, the eighteen unshared

412 For the relevant lemma, see:

Kj T 223 (VIII) p. 259¢6-10 =T 1509 (XXV) p. 417a15-19: T = fa]EfE
FErsE A 2 ) "SRR EUE SO AR DU 0 TR
JARIE ~ —UNiEE B - B — VRN RS - B R 3
HrE RIS

Cf. PvsP(K) I-2 p. 102,23-29 (cf. LPG f. 97r13-15): tatra katham bodhi-
sattvo mahdsattvo dasamyam bhiamau sthitah sams tathagata eveti vakta-
vyah? yada bodhisattvasya mahasattvasya dasaparamitah paripiirna bha-
vanti, yavad astadasavenika buddhadharmah paripiirna bhavanti, sarva-
karajiiatajianam ca sarvavasananusamdhiklesaprahanam bhavati, maha-
karuna ca sarvabuddhadharmah paripirna bhavanti, evam hi subhiite
bodhisattvo mahasattvo dasamyah punar bodhisattvabhiimeh param tatha-
gata eveti vaktavyah.
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dharmas, the great loving-kindness, and the great compassion and
other immeasurable, unlimited buddhadharmas.

An even more succinct version of the awakening process, presented by
another passage, incudes the anavaranavimoksa (mentioned, in this case,
after the vajropamasamadhi, exactly as in the Passage examined in Chap-
ter 3.2):

14.

EhE(Eem =5 > Br—UNEKHEGE > SE o SRR - S
F—PJfE%E | (T 1509 [XXV] p. 497¢9-11).413

The Bodhisattva, established in the vajra[-upama-]samadhi,*'* cuts off

all the subtle [residual] impressions of defilements, so that there is no
residue, [and] obtains the unhindered liberation; therefore [the LP]
mentions [here] the “knowledge of all aspects”.

Clearly, we are confronted by a consistent pattern, with some passages
from the DZDL describing a relatively consolidated schematic represen-
tation of the final steps of the Bodhisattva career, from which we can
extrapolate the following basic sequence:

Attainment of the vajropamasamadhi (see Passage 4.b in Chapter 3.2,
Passage 14 above and Passage 18 with n. 426 below) — destruction of
all klesas and vasanas* — attainment of the anavaranavimoksa —
attainment of buddhadharmas.

413

414

415

The relevant lemma (part of a passage providing various definitions of Prajiia-
paramita) reads: 125 - SRR —UIME > — DB R Bl (Kj T 223
[VII] p. 302a27-28 = T 1509 [XXV] p. 496b5-6), corresponding to PvsP(K) II-
IIT p. 142,32-33 (cf. LPG): sarvakarajiiatakarant bhagavan prajiaparamita
sarvavasananusamdhiklesaprahanatam upadaya [Note: we were unable to track
down this reference.—Eds.].

My interpretation of the term jin’gang sanmei is based on the parallel analysed as
Passage 4.b in Chapter 3.2; cf. Radich 2011: 277.

In the DZDL passages describing these final steps leading to awakening that
mention the vajropamasamadhi (Passage 4.b in Chapter 3.2, Passages 14 and 18
in this Appendix 2), attainment of the samdadhi is listed before that of the
anavaranavimoksa, and is presented as the step directly leading to the destruction
of klesas and vasanas (which is in line with the functions normally ascribed to this
samadhi: see Chapter 3.2 n. 115). However, as we have seen above, the DZDL
elsewhere seemingly ascribes the destruction of these defilements to the ana-
varanavimoksa itself (see Passages 11-12 in this Appendix).
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An interesting aspect of this recurring motif is that the inclusion of the
anavaranavimoksa makes this scheme partly different from, for example,
Sarvastivadin descriptions of the awakening process (cf. Radich 2010:
138-142; 2011: 177-179). This reinforces the impression that in the
DZDL’s use of the “unhindered liberation” we might face a distinctive
doctrinal development. This, in turn, may have important implications for
our interpretation of Passage 4 in Chapter 3.2, and I will come back to
this issue below (Passage 18) and in the Conclusions at the end of this
Appendix.

At any rate, the role ascribed by the DZDL to the anavaranavimoksa
in the context of the tenth bhiimi explains why this state, or faculty, is
attributed by some passages of the commentary to both Buddhas and
advanced Bodhisattvas.

The following example occurs in the commentary on a LP passage
describing the Bodhisattvas’ need to train in the Perfection of Insight in
order to acquire mastery—cognitive and otherwise—over the material
elements (cf. GZJ § 1.142 ff., in Zacchetti 2005: 182 ff.):*16

15.

1B 5B RO E S SRR 5 > BHYEEE - N DUREE - (T
AL (T 1509 [XXV] p. 299¢2—4; cf. Lamotte V p. 2205).

Furthermore, since the Buddhas and the great Bodhisattvas have ob-
tained the unhindered liberation, they would not consider it difficult
even to surpass these deeds [described by the LP], let alone [perform]
them!

Another example mentions only Bodhisattvas, although the context is,
again, that of the final stages before awakening:

416 This gloss seems to be specifically referring to the following passage from the
base text: {870 » A > i EEE AU = TR TB £t Ashaf LT EE -
R R (Kj T 223 [VII] p. 219¢16-18 = T 1509 [XXV] p. 299a22-23).
The Sanskrit versions are, here, quite different: LPG f. 11r9-10 (é p- 81,11-14):
punar aparam Saradvatiputra yavantyas trsahasramahasahasre lokadhatau gam-
ganadivalukas tah sarva jiiatukamena bodhisatvena mahasatvena prajiiaparami-
tayam Siksitavyam*. PvsP[K] I-1 p. 34,1-3: punar aparam Sariputra trisahasra-

dhisattvena mahdsattvena prajiiaparamitayam Siksitavyam.
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16.

THEREE | o HIESARCEREE N UE - FEEADER 5
R S AN - SRR o 1SR P
FERE (T 1509 [XXV] p. 418a2-5).41

As for “unhindered knowledge” (#£RF%, apratihatajiiana), a Bodhi-
sattva, obtaining [mastery of the] prajiaparamita [method],*'® has no
hindrance with respect to all real and unreal dharmas. Obtaining this
knowledge of the paths (ZEZ%, *margajiiata), he allows all beings to
gain access to real dharmas. Obtaining the unhindered liberation, ob-
taining the buddha eye, [a Bodhisattva] has no hindrance with respect
to all dharmas.

Incidentally, this passage is also interesting in that it shows that there is
an established connection between anavaranavimoksa and the attainment
of the Buddha eye (which is directly mentioned by the base text which
this gloss comments on: buddhacaksuhpratilambhah; see n. 417), exactly
as in Chapter 3.2, Passage 4.

2.1.4 The Status of the anavaranavimoksa

As made clear by Passage 2 quoted at the beginning of this Appendix, the
DZDL maintains the existence of different types of anavaranavimoksa,
respectively characteristic of Buddhas and advanced Bodhisattvas.
However, elsewhere the DZDL introduces a neater distinction, seemingly
presenting the anavaranavimoksa as a category exclusive to Buddhas,
and ascribing Bodhisattvas’ supernatural powers to a distinct, specific
samadhi:

417 This is a commentary on this passage: 7 {i] B # R [T 1509 = B[ ? S-hIREYT -
TR MR ? IR (Kj T 223 [VII] p. 259a28 = T 1509 [XXV] p.
416c9-10); this corresponds to PvsP(K) I-2 pp. 99,33-100,2: tatra katamad bo-
dhisattvasya mahasattvasyapratihatajiianam? yo buddhacaksuhpratilambhah,
idam bodhisattvasya mahasattvasyapratihatajiianam; LPG f. 96v6: tatra katamad
bodhisatvasya mahdasatvasyapratihatajiianam yad uta: buddhacaksuhpratilam-
bhah.

418 At first sight, this sentence, 1S 2%, is a bit puzzling (although it is not
uncommon in the DZDL), as the prajiiaparamita is not usually conceived as an
attainment (nor could it be, since the whole point in its cultivation is precisely the
non-reification of any attainment, practice, etc.!). So, in my translation [ have tried
to render what I think this expression should probably mean.
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17.

A SRR - EEA AN ] EER SR > eSS EHEDEE - DEMES
B > JREEDLAEE AU ~ /NEBFEA (T 1509 [XXV] p. 420b23-25).419

Buddhas have the unhindered liberation, Bodhisattvas have the incon-
ceivable samadhi,*®® [which] can cause a long time to become short
time, or a short time to become a long time; they can also cause large
material [things] to enter into small ones, and small material [things]
to become large.

In this connection, it is possible that the expression [ | FhHERERAHT, “the
unhindered liberation of the Buddhas”, which occurs in some passages of
the DZDL,*! might have a technical meaning more specific than it
appears at first sight, being perhaps employed precisely to distinguish the
type of anavaranavimoksa characteristic of Buddhas (cf. Passage 2
above). If this is the case, the connection between the DZDL gloss (Pas-
sage 4.b) and the LPG expansion (Passage 4.c.1: anavarana- buddhavi-
moksa- in LPG and related texts) analysed in Chapter 3.2 (Passage 4)
would be historically even more significant.

While the inconsistencies in the treatment of the anavaranavimoksa
highlighted above might not appear particularly serious, and could be
explained away in one way or another, they still deserve our attention in
the light of the discussion of the DZDL as a repository of varied exegesis
offered in Chapter 5. They also strengthen the impression that the nature
and status of the anavaranavimoksa (a category which, as we have
already observed above and in Chapter 3.2, remained peripheral in
Prajiiaparamita texts and exegesis outside the DZDL) were to some
extent open to different interpretations, even within the doctrinal milieu
reflected by this commentary (see on this the Conclusions below).

49 This short passage is quoted from the commentary on a rather long lemma,
corresponding to the initial part of Kj Chapter 21 (T 223 [VIII] pp. 259c17-
260b24 = T 1509 [XXV] pp. 419¢14-420b17; cf. PvsP[K] I-2 pp. 103,8 ff.).

420 This might be the same samadhi listed in the Xiaopin banreboluomi jing 7|Nf%
TR BREELK at the end of the Sadaprarudita narrative: S8)E7R o] s =k (T 227
[VII] p. 586b4; see also the corresponding passage from Kj, T 223 [VII] p.
423cl), and cf. Astasahasrika p. 987,26: sarvadharmacintyas ca nama samadhih.

Apart from Passage 2 above, see also T 1509 (XXV) p. 240a7, p. 558a3—4, and p.
619b16.

42
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This impression is further corroborated by the occurrence, already

briefly mentioned above (see also Passages 3 and 5 above), of the
anavaranavimoksa in several “quotation glosses” recording the opinions
of specific unnamed commentators (cf. Chapter 5.3). A particularly inter-
esting example occurs in the context of a discussion of the highest form
of omniscience (sarvakarajiiata):***

18.

AANE 77 TR - UEREE - +/ A A - BEETEM
MEatk—UEYE - BAANS | SR =HRXEESmEHERIT LS - &
KU~ AT~ FOR - B S SN - AR FEERENG 0
PIJFEES (T 1509 [XXV] p. 649623-27).

Some say: the ten powers, the four forms of fearlessness, the four
unhindered [knowledges, the first of which concerns] dharmas,*** and
the eighteen unshared dharmas are all characterised by insight and,
combined together, are called the knowledge of all aspects (—JfE%Y,
sarvakarajiata).

Some others say: because [when a Bodhisattva approaches awakening
he] obtains the unhindered liberation in succession, after the vajra
[-upama-]samadhi, there is no event, either big or small, close or far,
deep or shallow, difficult or easy [to perceive] that he does not know.

[Due to] diverse, innumerable reasons like these, it is called “knowl-
edge of all aspects”.*?*

422

423

424

The passage to which these glosses specifically refer to is —{JfEEE2EHE (K]
T 223 [VII] p. 375b26-27 =T 1509 [XXV] p. 646b24), corresponding to LPG f.
252v (ed. Conze 1962: 147; this part of the manuscript is not included in Kara-
shima et al. 2016): (sarvakarajiiata tathagata)nam arhatam samyaksambuddha-
nam; cf. also PvsP(K) V p. 124,22-23. This lemma is picked up, with a minimal
variant, in the middle of the commentary, shortly before the two glosses I have
quoted as Passage 18 (—VJfEEE @A, T 1509 [XXV] p. 649b16).

Si wu’ai fa VUFRERSEZ: is a rare alternative rendition of pratisamvid, instead of the
more common wu’ai zhi fEEEEY; 1 tentatively interpret it by taking fa J7% as a
reference to the first item of this fourfold category, i.e., the dharmapratisamvid.
For the correct interpretation of the second of these two quotation glosses, it is
essential to determine where precisely this final sentence (4152 fEfE & [RK4%
24— V%) belongs. If it is part of the second quotation gloss, it might to some
extent weaken my analysis of this important piece of testimony. However, it seems
certain that the string 25 fEfEME K% » L—UJfEE is outside the second
gloss, being, rather, a conclusive sentence added by the compilers of the DZDL
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The second of these two glosses represents, for various reasons, an im-
portant piece of testimony. First of all, it is noteworthy from a doctrinal
point of view, as it shows with great clarity the close connection estab-
lished by this anonymous commentator between the anavaranavimoksa
and the highest form of omniscience.

But the historical interest presented by this short commentarial
fragment is even greater. It is singularly close to the description of the
attainment of the Buddha eye provided by Passage 4.b, as discussed in
Chapter 3.2, which was the starting point of our exploration of the
unhindered liberation. As such, its potential implications are significant.
In fact, intriguingly enough, this gloss looks like a summary of the base
text of Passage 4,°” but combined with the exegetical addition of ana-
varanavimoksa (as in the DZDL passage quoted under 4.b). Thus this
gloss significantly approaches, in its essential content, the expanded
readings of that passage attested by LPG (4.c.1) and, especially, Xz(S)
(4.c.2),** except that here this is explicitly presented as still being an
individual commentator’s interpretation, and not part of the LP base text.

In other words, this quotation gloss seemingly suggests that the intro-
duction of anavarana- buddhavimoksa- in the commentarial portion of
Passage 4 (4.b) and, even more importantly, its subsequent interpolation
into the texts of LPG recension, Xz(S) and Xz(PvsP) (Passages 4.c.1-

to summarise the points made by the preceding two quotation glosses. Not only is
this suggested by the overall context of the passage (which, as pointed out above,
is a part of discussion of the notion of sarvakarajiiata). It is also confirmed by
several other passages showing that #[1/2 <5 f& ffi fit & [N 4% (or, much more
frequently, 412 fEfE[N %) is a recurring formula used, in the DZDL, to
conclude the analysis of a certain topic: see, for example, T 1509 (XXV) p.
150a24-25, p. 168a26-27, p. 260a26, p. 370c21-22, etc.

425 Not surprisingly, given that both texts were produced by the same translation team,
the wording of this gloss is particularly close to Kj’s version of that Passage (see
4.a.3, p. 54 above). Note, in particular, £ =Bk X EEISMEEFAENT ... MEHRAI,
and cf. SR{ERIE LRE ALEM =8 .. #8541 in Passage 4.a.3 (although the
content of the process sequenced here is obviously different).

426 This parallelism between the two passages is probably best represented as follows:
Quotation gloss: Passage 4.c.1 (LPG f. 34v4-6; see p. 59):
BHANS  &MI=BEX  bodhisatvo ... bajropamam samadhim sama-
EIS MBI Y. 2 padya sarvakarajiiatam anuprapnoti e ... an-
NI avaranena ca buddhavimoksena samanv-

agato bhavati e ... bodhisatvena mahdsatve-
na sarvakarair nasti kimcid ... avijiiatam.
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4.c.3), may reflect an even more specific exegetical tradition than that
represented by the DZDL as a whole—indeed, a particular view of omni-
science which is explicitly presented elsewhere in the DZDL (i.e., in the
present Passage 18 of this Appendix 2) as reflecting the position of a
particular commentator.*’

2.2 The anavaranavimoksa in Other Mahayana Sources

In the second part of this Appendix I will confine myself to analysing
some passages from other Mahayana sources mentioning the anavarana-
vimoksa. The term occurs in texts such as the Lalitavistara, the Rastra-
palapariprccha, and other important Mahayana sitras.**® My treatment

427 Tt is interesting, though, that in Passage 4.b, this interpretation of the attainment
of the omniscience represented by the Buddha eye (entailing the sequence va-
Jjropamasamadhi — anavarana- buddhavimoksa-) is presented merely as the
comment of the DZDL. If the two glosses (that quoted under 4.b and that included
in Passage 18 in this Appendix) are really saying the same thing, this might
demonstrate the presence of different layers in the DZDL.

428 All the occurrences of the term in the Sanskrit Lalitavistara are clustered in
Chapter 26 (Dharmacakrapravartanaparivartah). The Buddha, when asked by the
Bodhisattva Maitreya to explain to Bodhisattvas gathered from all the directions
what sort of wheel he has turned, lists a number of qualities of the Dharma Wheel.
The fifth of these, according to the Sanskrit text (Lalitavistara vol. 1 p. 422,14) is:
anavilam tac cakram anavaranavimoksapratilabdhatvat (‘“that wheel is not pollut-
ed due to the acquisition of unhindered liberation”); cf. Divakara’s late seventh
century translation, rather different from the Sanskrit in this passage: JA#ii A5
Bl A S (Fangguang da zhuangyan jing JiREAFERZAS T 187 (] p.
608b24-25). According to an immediately following passage introducing a long
list of appellatives and qualities of the Buddha, “He is said to be one who abides
in in unhindered knowledge and liberation, due to the complete cessation of
various factors causing hindrance” (anavaranajiianavimoksaviharity ucyate nana-
varaniyadharmasuprahinatvat, Lalitavistara vol. 1 p. 424,18-19; cf. T 187 [III] p.
609a3: [Fr—YAR L EEE, apparently reading *anavaranajiianaviharin).
Finally, the term is also found in another passage occurring further down the same
list: anavaranavimoksapratilabdhatvad anavaranavimoksapratilabdha ity ucyate
(ib. p. 435,6-7; cf. T 187 [III] p. 610c14, which simply reads: 4 {SFEREERENT).
None of these passages has a parallel in Dharmaraksa’s earlier version, the Pu yao
Jing THHELL T 186 (see Okano 1988: 37, section on Chapter 24 of Dharmaraksa’s
version with n. a).

[Note: In the revised edition of the Lalitavistara published by Hokazono, the pas-
sage in Lefmann’s edition at 424,18-19 is read (432,16-17): anavaranajiiana-
vimoksaviharity ucyate sarvavaraniyadharmasuprahinatvat, taking the reading
nandava® as a variant, and noting Tib. thams cad. Note further that this also agrees
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of this issue in the following pages will necessarily be limited to a few
important occurrences, without any pretension of exhaustiveness or
conceptual systematicity. My aim here is just to give an approximate idea
of the use of this term outside the DZDL.

2.2.1 The Bajaur Mahayana Siitra

Remarkably enough, the term anavaranavimoksa (or, rather, its Gandhar1
counterpart anavaranavimoha) is already attested in one of the earliest
textual witnesses of Mahayana Buddhism that we possess, the so-called
Bajaur Mahayana Sitra, a birch-bark fragment (no. 2) in Gandhari from
the Bajaur Collection of Kharosthi manuscripts (datable to the first—
second centuries CE).*?°

The term occurs, as part of a compound, in the section on the four
“unbreakable confidences” (Gandhari abhejaprasada, corresponding to
Sanskrit abhedyaprasada,”’ the first of which is centred on the Buddha:

with the Chinese —1J]. The subsequent passage cited by Zacchetti is read in the
new edition (458,17-18): anavaranavimoksapratilabdhatvad anavaranavimoksa-
prapta ity ucyate, with the notation that this is the reading of all manuscripts. See
Hokazono 2019.

In a passage at the beginning of the Rastrapalapariprccha, the Bodhisattva
Pramodyaraja is described as, among other things, “desiring the liberation of the
buddhas that is free from obstruction” (see Rastrapalapariprccha p. 4,15-16:
anavaranam ca buddhavimoksam abhilasamanah; tr. Boucher 2008, 116). On the
Chinese versions of the Rastrapalapariprccha, see Boucher 2008: xviii—xix. This
portion of the Sanskrit text has no parallel in the earliest textual witness of this
scripture, namely, Dharmaraksa’s third century translation, the Deguang taizi jing
{EE AR T-4% T 170 (see Boucher 2008: 108). However, the passage on unhindered
liberation is attested in the late sixth century translation by Jianagupta and Dhar-
magupta: B LEE AN > ' (this version is included in the Maharatna-
kiita, Da baoji jing KEFELE T 310(18) [XI] p. 458a14—15). The late tenth century
translation by Danapala does contain the expression wu’ai jietuo FEREEAT, cor-
respondmg to anavarana- buddhavimoksa- (see Huguo zunzhe suo wen dasheng
jing 3 1 57 24 2 B R A TR4R T 321 [XTT] p. 1¢13), but the passage in which it occurs,
and its relationship with the Sanskrit text, are far from clear.

42

=]

For an introductory study of the Bajaur Mahayana Siitra and an outline of its
content, see Schlosser and Strauch 2016; on the Bajaur Collection as a whole, see
Strauch 2008, especially, concerning the date of the collection, p. 111: “it seems
possible to place the manuscripts of the Bajaur Collection stylistically between
the BL and Senior scribes which would speak in favour of a date within the first
and second centuries AD with a preference to the later half of this period”.

430 See Schlosser and Strauch 2016: 315: “According to the conventional interpreta-
tion, the four avetyaprasadas are based on an active conceptualisation of the four
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19.

[152] anavaranavimohathanathildo] vi tasagado na samanupasati ¢
He also does not perceive the Tathagata as abiding in**! liberation free
of obstructions.*?

In view of the early date of this manuscript, and and the area of its pro-
venance (i.e., the Bajaur District in Northern Pakistan; for detailed infor-
mation see Strauch 2008: 103—-105), this passage is an extremely impor-
tant piece of testimony for our understanding of the later adoption of the
term anavaranavimoksa in the DZDL. The context within which the pas-
sage occurs in the Bajaur Mahdyana Siitra is also noteworthy: this part

431

432

categories that are included here: by forming the right understanding with regard
to the three jewels (buddha, dharma, samgha), and morality (s7la) as the fourth,
the advanced disciple obtains the quality of ‘faithful trust’ (avetyaprasada) in each
of them. The Bajaur Mahayana Sitra redefines this concept according to the
teaching of emptiness”. For a detailed study of these categories, see Schlosser and
Strauch 2016b, especially pp. 78-98. This fourfold set corresponds (in spite of the
semantic difference of the first member in the Gandhart compound) to similar
categories attested in Pali (aveccapasada) and Sanskrit (avetyaprasada) sources.
In the Bajaur Mahayana Sitra, “the abhedyaprasadas played a key role in the
concept of an aryasravaka” (Schlosser and Strauch 2016b: 78).
A more literal translation, including fhana = sthana, might be “abiding in the
state/abode of the liberation free of obstructions”. For some parallels to the
expression anavaranavimohathana-, see below, Passages nos. 21-22. More
generally, this particular usage (-fhanathido/-sthanasthita) fits a general pattern
in our sources, whereby the term anavaranavimoksa often occurs in conjunction
with derivatives of ¥ stha (see e.g., below, Passage nos. 26, and the Gandavyitha-
siitra passage quoted in n. 459); note also the expression andavaranajiianavimoksa-
viharin attested in the Lalitavistara (see n. 428).
[Note: Zacchetti noted that Schlosser and Strauch render vi/*api “also”. He want-
ed to discuss this with them. They confirmed that this still seems the more plau-
sible reading to them (personal communication, March 2021).—Eds.]
This corresponds to Sanskrit: anavaranavimoksasthanasthitam api tathagatam na
samanupasyati. This Sanskrit rendering (chaya), as well as the edition and English
translation of this passage, are all quoted from an unpublished draft by Andrea
Schlosser and Ingo Strauch, kindly made available to me by the authors (personal
communication of 15 January, 2020): see their Bajaur Fragment 2: Recon-
struction p. 11 and Bajaur Fragment 2: Translation (January 2020 draft), p. 11.
The passage immediately following in the manuscript (Schlosser and Strauch,
ibid.) is also thematically related to the “unhindered liberation”, although it uses
a different expression: sarvadharmaasaghavirmohathanathido vi ¢ tasagado na
samal[153](*nupasati); i.e., “He also does not perceive the Tathagata as abiding in
liberation unattached to all dharmas (sarvadharmasangavimoksasthanasthita)”.
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of the text mentions a series of features of the Buddha which are said not
to be “perceived” (in a style reminiscent of Prajiiaparamita texts),** so
that, due to the resulting correct understanding, the disciple becomes
“endowed with unbreakable confidence in the Buddha”.

One conclusion we can draw from the Bajaur Mahdyana Siitra testi-
mony is that already at this early stage in the formation of Mahayana
literature, as later more systematically in the DZDL, the anavaranavi-
moksa seems to have been conceived as a typical feature of Buddhas, at
least in some sources (and, perhaps, in a certain geographic area). Inter-
estingly, the section on the four abhedyaprasadas in the Bajaur Maha-
yana Siitra is also concluded by a reference to, inter alia, the five “uncon-
taminated skandhas” (Schlosser and Strauch 2016b: 96) which, as dis-
cussed above, also play a significant role in the DZDL’s conceptuali-
sation of the anavaranavimoksa. In this connection, it is also worth noting
that Schlosser and Strauch (2016b: 97-98) have identified a significant
convergence between the treatment of the four abhedyaprasdadas in the
Bajaur Mahdyana Siitra and in the DZDL.

2.2.2 The Samadhiraja-sitra

One of the most interesting occurrences of the term anavaranavimoksa in
Mahayana sitra literature is found in the Samadhiraja-sitra. When, at
the beginning of the text, Candraprabha manifests his intention to query
the Buddha, the latter replies that he can answer any question:

20.

sarvajiio 'smi kumara, sarvadarsi sarvadharmabalavaisaradyavrsa-
bhitam anupraptah. andavaranavimoksajiianasamanvagatah. nasti ku-
mara, tathagatasya kim cid ajiiatam va ’drstam va ’srutam va ’viditam
va ’saksatkrtam va ‘nabhisambuddham va ’nantaparyantasu loka-

dhatusu (Samadhiraja-siitra, ed. Matsunami 1975: 232-233).4

43 On the distinctive treatment of the four abhejaprasadalabhedyaprasada in the
Bajaur Mahayana Siitra, see Schlosser and Strauch 2016b: 95-97.

434 The Gilgit manuscript of the Samadhiraja-siitra is, unfortunately, damaged in this
point, as half of the folio is missing. However, the initial part of the compound
containing anavaranavimoksa is clearly legible at end of line 2 on f. 4r (See Kudo
et al. 2018: 2):
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Young man, I am omniscient and all-seeing,**> I have obtained mastery
of all dharmas through the [ten] powers and the [four] forms of
fearlessness,*** I am endowed with the knowledge of the unhindered
liberation:**’ [hence] in infinite, unlimited worlds, there is nothing

435

436

437

<f. 4r1>/// ... ® sarvajiio smi

<4r2> /// (sa)lmylaksambuddha sarvadharmavalavaisaradyavrsabhitam anu-
praptah anavaranavimoksa-

<4r3> [// (ku)mara tathagatasya sarvadharmesv ajiiatam va adyrstam va
aSrutam va aviditam va

<4r4d> [//[bulddham *va' anantaparyantesu lokadhatusu [...]

[1] MS: va
I am grateful to Andrew Skilton for assistance in accessing textual sources for the
Samadhiraja-sitra, including his unpublished edition of part of this passage from
the Gilgit manuscript.

For a partial Pali parallel to this formula (samano gotamo sabbaiiiiti sabbadassavr,
etc. in Majjhima-nikaya 1 482,4-5 and ff.), see Analayo 2014: 119 with n. 68.
Interestingly, in the Pali text this is presented as a false claim made by people of
the Buddha’s omniscience, and rebuked by the Buddha himself (see loc. cit. lines
14-18).

Cf. the Tibetan version: chos thams cad la stobs dang mi ’jigs pas khyu mchog tu
gyur pa rjes su thob pa. My interpretation of sarvadharmabalavaisaradya-
vrsabhata- might also be supported by Narendrayasas’s translation: j>—14;A7H
7~ EEMEBEGE (Yuedeng sanmei jing A =B4& T 639 [XV] p. 549a18-19).
Here I have provisionally adopted the interpretation suggested by the Tibetan ver-
sion: sgrib pa med pa’i rnam par thar pa’i ye shes dang ldan pa. However, this is
not the only possible understanding of this compound. Perhaps, in their interpre-
tation of the string anavaranavimoksajiiana the Tibetan translators were influ-
enced, by association, by a more common, partly parallel term, the compound
vimuktijiianadarsana, the last of the five “uncontaminated skandhas”, which is
usually interpreted as “knowledge and vision of liberation” (Tibetan rnam par
grol ba’i ye shes mthong ba, or rnam par grol ba’i ye shes gzigs pa), where vimukti
is clearly conceived as the object of knowledge (see also the DZDL explanation,
in Lamotte III pp. 1358-1359). Interestingly, the Chinese version of this passage
(Yuedeng sanmei jing T 639 [XV] p. 549a19) presents a variant here: EEffE[EREEfE
f % RAHFE, with the addition of 1, *darsana. The resulting string, fERE1R,
seemingly reflecting *vimuktijiianadarsana, would thus explicitly connect this
compound with the set of five “uncontaminated skandhas”.

However, I wonder if, in the light of the DZDL understanding of the anavara-
navimoksa, analysed in the first part of this Appendix (see especially Passages nos.
5-7 discussed above), as a factor empowering knowledge (and not its object), it
might not be possible to understand andavaranavimoksajianasamanvagata as
“endowed with knowledge through the unhindered liberation”.

Yet another interpretation of this compound is offered by Gémez and Silk
1989, who render it as: “I possess unobstructed freedom and knowledge” [our
emphasis—Eds.], which is, of course, also possible and might be supported by a
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which is not perceived, or seen, or heard, or known, or realised by the
Tathagata, or to which he has not fully awakened.**

The main feature of interest offered by this passage from the point of
view of this Appendix lies in its convergence with the DZDL conception
of anavaranavimoksa as a factor related to the Buddhas’ omniscience (cf.
above, § 2.1.1 of this Appendix), but also in its significant proximity to
the context of the LP passage (Passage 4) analysed in Chapter 3.2.%%

2.2.3 The anavaranavimoksa in the Dasabhiimika-siitra and Related
Sources

One group of Mahayana siitras in which we come across some interesting
passages*® employing the term anavaranavimoksa is represented by the
texts which came to be included in the Buddhavatamsaka collection.**!
Here I can only discuss some examples, starting from a couple of
passages found in the Dasabhiamika-sitra.

parallel in the Sanskrit text of the Dasabhiimika (see below, Passage 21 with n.
442 on the possible interpretation of the relevant compound as a dvandva).

For a translation of this passage, cf. also Gémez and Silk 1989: 52-53.

4% Note, in particular, LPG’s expanded reading of this passage (see Chapter 3.2,
Passage 4.c.1): anavaranena ca buddhavimoksena samanvagato bhavati e ta<d
a>sya caksur yena caksusa bodhisatvena mahdsatvena sarvakarair nasti kimcid
adrstam asrutam asmytam avijiatam (the string nasti kimcid adystam, etc. is found,
with variants, in PvsP[K] and in the various Chinese translations of this passage:
see 4.a). This is another interesting case of intertextuality, whatever the source of
this trope.

440 Here I can only provide a rough and entirely provisional assessment of the
potential presence of this term in the Buddhavatamsaka, based on a CBETA
search of two common Chinese renditions of anavaranavimoksa, wu’ai jietuo &
BEEAT and wuzhang’ai jietuo fEFEREEZAT in the two main Chinese translations
of this large textual body (on which see Hamar 2007: 142-150). The Da
fangguang Fohuayan jing K77 & {#h#EE;4% T 278, translated by Buddhabhadra in
the early fifth century, contains fifteen occurrences of wu’ai jietuo and one of
wuzhang’ai jietuo, while Siksananda’s homonymous version (T 279, end of the
seventh century) also contains fifteen occurrences of wu’ai jietuo, and four of
wuzhang’ai jietuo. Of course, only a detailed analysis of the available parallels
could determine whether these expressions are indeed, as it seems prima facie
likely, translations of anavaranavimoksa in all the occurrences.

This body of text(s) has significant connections with Central Asia, even if it did
not originate there (see Otake 2007: 92-95; see also pp. 87-91 on the meaning
and origin of the title Buddhavatamsaka).

43

4]

44
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The most interesting of these passages occurs in the third bhimi:
21

. evam vyupapariksate | katamena khaliipayamargena Sakya ime
sattva evam bahuduhkhopaklesaprapatita abhyuddhartum atyanta-
sukhe ca nirvane pratisthapayitum | sarvadharmanihsamsayatam ca-
nuprapayitum iti | tasya bodhisattvasyaivam bhavati | nanyatranavara-
navimoksajiianasthanat | tac canavaranajiianavimoksasthanam **

442

The alternation of anavaranavimoksajiiana- and anavaranajiianavimoksa- in the
two subsequent occurrences of this compound (if this is accepted as a genuine
reading) could suggest an interpretation of vimoksa and jiiana as forming a
dvandva. Tatsuyama (1938: 70 n. 1), followed by Honda 1968: 157 with n. 8
(whose translation, incidentally, is neither entirely accurate nor complete in this
passage), also emended the first occurrence to andvaranajiianavimoksa, as
suggested by the Tibetan version (D 44, no. 31, kha 196b—197a) which reads
bsgribs pa med pa’i ye shes rnam par lhar pa’i gnas in both sentences. This
reading is also supported by the last Chinese translation, by Siladharma: L5
i DA e BB RS AR L PR 5 L SMEPREBRE RS, ete. (T 287 [X] p. 545b26-27) and,
more importantly, by the old palm-leaf manuscript of the Dasabhiimika-sitra (cf.
above, Appendix 1.1, Passage 8, n. 278), not used by any of the editors of this text.
I transcribe here the relevant passage (folio 17a5; I use « »> to mark an interlinear
insertion found in the manuscript):

nanyatranavaranajiianavimoksasthanat® tac canavarana<gjiana»»vimo-
ksasthanam

However, as usual, the situation turns out to be more complex and fluid as soon
as one extends the analysis to other, especially earlier sources (for Dharmaraksa’s
reading of this passage, see n. 443 below). As a matter of fact, Kumarajiva’s
version fully support the reading of the Sanskrit text, with the alternating sequence
-vimoksajiiana-/-jiianavimoksa: B[ F1{F SEGERAR 22 & Ty al 150t o St
FIELAEAR, etc. (Shi zhu jing T34 T 286 [X] p. 507b21-23).

Both the Buddhabhadra and the Slksananda translation (Da fangguang Fo-
huayan jing K77 EFEREGE T 278 [IX] p. 551b27-29 and T 279 [X] p. 187c16—
17) reflect a reading that developed in the opposite direction than the Tibetan
version, with anavaranavimoksajiiana- (T 278: {EIEHERRELEE, T 279: fEfERHE
2. The same reading is also attested by the lemma quoted in Vasubandhu’s
commentary: £&8H : EEREEAIED ¢ NEEREEERAT EIE (R iEnET &
Bz, etc. (Shi di jing lun T 1522 [XXVI] p. 155a5-6; on the relevant commentarial
passage, T 1522 [XXVI] p. 155a10-14, see the next note). Otherwise, Buddha-
bhadra’s text here is identical with that of Kumarajiva (cf. Yuyama 1996: 275).
And, incidentally, it is interesting that, according to the Taisho apparatus to T 278,
a witness belonging to the so-called Shogo-zo BEzEjef Collection (cf. Zacchetti
2005: 84-85) here reads ZEZf#H7 in the second occurrence of the compound,
which clearly suggests conflation with Kumarajiva’s version.
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nanyatra sarvadharmayathavadavabodhat | sa ca sarvadharmayatha-
vadavabodho nanyatrapracaranutpadacarinyah prajiiayah | sa ca pra-
jialoko nanyatra dhyanakausalyaviniscayabuddhipratyaveksanat | tac
ca dhyanakausalyaviniscayabuddhipratyaveksanam nanyatra Sruta-
kausalyad iti (Dasabhimikal[K] pp. 53,15-54,5; Dasabhimika[R] p. 32 § G—
H).

[A Bodhisattva on this stage] reflects in this way: “Through what me-
thod of expedient means can those living beings, who have in such a
way fallen into extremely painful defilements, be rescued, and estab-
lished in the nirvana which is absolutely blissful, and made to attain
certainty with respect to all dharmas?” That Bodhisattva [then] thinks
[answering his own question]: “Not without abiding in unhindered
liberation and knowledge;*** and that abiding in unhindered know-
ledge and liberation is not [achieved] without right understanding of

443

Dharmaraksa’s version (the earliest textual witness of the Dasabhiimika) presents
here a very interesting variant or, more likely, interpretative translation (my
punctuation is tentative): #E{E FEAEfERE =M 2 FICILIE > BB - A
i ZERE = IR EFY, etc. (Jian bei yigiezhi de jing Ji#—]%EE4% T 285 [X] p.
469a2—-4). I will not comment here on Dharmaraksa’s rendition of the expression
nanyatra, etc. (S4E{g5), which is not entirely clear. Two points in this passage
deserve attention. First of all, if we are to take this testimony at face value, jiiana
seems to have occurred, in the text used by Dharmaraksa, only in the second
occurrence of the compound (ZE#E = ££F, which corresponds by position to
tac canavaranajiianavimoksasthanam in the Sanskrit text). Of course, one could
dismiss the testimony of this archaic translation, but it is interesting that in one of
the manuscripts collated by Kondo (see Dasabhiimika[K] p. 54 n. 5; MS T is a
manuscript from the Takakusu Collection kept at the Tokyo University Library;
cf. Yuyama 1996: 268 n. 10), jiiana is also missing from the first occurrence of
the compound.

But the main feature of interest presented by this passage from T 285 is the
rendition, in both occurrences, of anavaranavimoksa as =R > /i ZEHE =
iR ... P9 (“the three unobstructed gateways to liberation”). There is little doubt
that here the text is referring to the three canonical vimoksamukhas (i.e., Siinyata,
animitta/animitta, and apranihita), as is shown by several occurrences of the
expression = fZ['] in Dharmaraksa’s corpus (see e.g., Puyao jing IGHEL =
Lalitavistara T 186 [II1] p. 496a5: #{T=HRFT » 2= #AHEEEH; Dhr T 222 [VIII] p.
179¢c24: K =H@Pq » 2% ~ 448 ~ 4®FE). All in all, in view of the other available
witnesses of this passage (but also of other parallels from T 285: cf. n. 444 and
447 below), I am inclined to take this reference to the vimoksamukhas as reflecting
the translator’s interpretation rather than a variant in his original Indic text. Be
that as it may, this interpretation of andavaranavimoksa, evoking, through the
mention of these categories, a notion of “liberation” as nirvana, rather than
empowerment, is rare in the sources I have analysed, and, in particular, seems
very far from the DZDL interpretation of this term. It is, however, interesting that
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all dharmas; and that right understanding of all dharmas is not [achiev-
ed] without insight observing (engaged with? attuned to?) non-mani-
festation and non-arising; and that light of insight is not [achieved]
without thorough consideration through skilfulness in meditation and
understanding due to doctrinal analysis; and that thorough consid-
eration through skilfulness in meditation and understanding due to
doctrinal analysis is not [achieved] without skilfulness in (through?)
[Buddhist] learning”.

The compound anavaranavimoksajiianasthana/anavaranajiianavimoksa-
sthana, being placed at the beginning of what appears to be a descending
chain of learning practices and achievements, is in effect presented as a
culminating cognitive and spiritual status, in a way reminiscent of the
DZDL treatment of “unhindered liberation” as an important quality or
attainment of Buddhas and advanced Bodhisattvas. This passage also
displays significant similarities with other sources analysed above, such
as the string anavaranavimoksajiiana, already encountered in Passage 20
from the Samadhiraja, and the use of -sthana, as in the Bajaur manuscript
(Passage 19). This terminological consistency in the use of the word ana-
varanavimoksa in Mahayana sources is certainly worth noticing.

There are two other explicit references to this category in the Sanskrit
text of the Dasabhiimika: the first occurs in the final verse portion rele-

vant to the fifth bhiimi, while the second occurs in a list of “liberations”.***

at the beginning of its explanation of this passage of the sitra, the Dasabhiamika
commentary ascribed to Vasubandhu and translated by Bodhiruci at the beginning
of the sixth century seems to interpret the expression anavaranavimoksa in a way
not too dissimilar from Dharmaraksa’s translation, if I understand it correctly:
H BRI o AR 0 T RERRS | R
MR BE | 0 (Shi di jing lun 30485 T 1522 [XXVI] p. 155a10-12); i.e.,
“Commentary: One who has realised absolute extinction abides in the unhindered
liberation and(?) knowledge, because, as [stated by] the sitra: ‘This Bodhisattva
thinks as follows: not without abiding in unhindered liberation and(?) knowledge”.

44 TIn the stanzas describing practice at the level of the fifth bhiami, the text mentions
the Bodhisattvas’ cultivation of the truths (Dasabhiamika[K] pp. 89-90 [stanzas
nos. 6—71; Dasabhiimika[RS] pp. 356-357 [stanzas nos. 16—17]). The first part of
the following stanza reads:

evam ca satya parimargati siksmabuddhir na ca tava navarana praptu
vimoksasrestham (Dasabhimika[K] p. 90,67 [stanza 8];

cf. Dasabhiamika[RS] p. 357,2-3 [stanza 18], with the reading tavas ’navarana);
“Thus the person with keen intellect searches for the truth, yet the best of the
liberations which is free from hindrances is not at first attained [by him]”.
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However, this scripture also contains another passage of some interest

for our discussion. In the Sanskrit text of one of the final stanzas of the
fourth bhiami, we read:

22.q.

... gambhiramargaratanam ca vimoksasthanam
mahatam upayasamudagama*®® bhavayamti ||

445

See also the translations by Dharmaraksa (DUHEHEL » (& 66/ s » B2
Tt > A2, T 285 [X] p. 474¢28-29); Kumarajiva (U172 EiE# > /Ll
WiEF 0 MERREERS o MEEGEARAT, T 286 [X] p. 513b2-3); Buddhabhadra
(T 278 [IX] p. 557a28-29: same text as T 286, apart from a minor variant);
Siksananda (WUZEEHHERYD - ARAGHERERAER, T 279 [X] p. 193a10-11); and
Stladharma (T 287 [X] p. 552a4: same text as T 279).

The chapter on the tenth bhiimi contains a passage enumerating ten “Bodhi-
sattva liberations” (bodhisattvavimoksa) obtained—together with infinite other
liberations, as we are told immediately after this passage—by a Bodhisattva who
has reached this stage. The “unhindered liberation” is mentioned immediately
after the “inconceivable (acintya) liberation” as the second item of this list: sa
khalu punar bho jinaputra bodhisattva evam imam bodhisattvabhimim anuga-
to “cintyam ca nama bodhisattvavimoksam pratilabhate | anavaranam ca nama,
etc. (Dasabhiimika[K] p. 187,8-9; Dasabhimika[R] p. 88 § G). Although this is
just a list of terms, this passage is important because it shows the relationship
between the attainment of this vimoksa and the tenth bhiimi (cf. above, Passage 13
from the DZDL), but also for its connection with the acintyavimoksa, which is
also discussed by Kumarajiva in one of his glosses on the Vimalakirtinirdesa (see
below, Passage 26), perhaps influenced by this Dasabhiimika passage. The term
anavaranavimoksa is already attested in the earliest Chinese version of this pas-
sage, Dharmaraksa’s Jian bei yigiezhi de jing: X1 » EEMIA LR ER -
AR EREAR T AT IR - AREERT, ete. (T 285 [X] p. 491b23-25). Tt is
noteworthy that here, too (cf. n. 443 above, and n 447 below), with the addition
of men ' (= -mukha), Dharmaraksa rendered this term (and indeed the whole list
of liberations) in a way that seems to imply a reference to the “gateways to
liberations” (vimoksamukhani). This clearly suggests a consistent interpretative
pattern in Dharmaraksa’s version of the Dasabhiimika.

The commentary ascribed to Vasubandhu glosses the “unhindered liberation”
in this list as follows: “The second [of these liberations: the Bodhisattva] is able
to reach worlds beyond measure [and his] knowledge resulting from resolve (Fg
= *pranidhi-jiana; cf. Conze 1967: 271; Nakamura 2014: 614) is unhindered,
because as [stated in] the siitra: ‘[he obtains] unhindered liberation’”. (Z » £&
M BN A (R] U] (] U= HEEE - 088 T SeiEmifieit o &,
Shi di jing lun +H02850 T 1522 [XXVI] p. 196c28-29).

Dasabhiamika(RS) prints this as upaya samudagama; but, for mahatam, cf. BHSG
§ 23.11 p. 126.
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(Dasabhimika[K] p. 76,12—13 [stanza no. 7]; Dasabhiimika[RS] p. 352,34
[stanza no. 13]; cf. Tatsuyama 1938: 94).

[The wise ones] cultivate the jewel of the profound path, the abiding
in liberation, the production of great expedients.

The interesting element in this passage is the compound vimoksasthanam,
which echoes several passages we have already analysed (see above, Pas-
sages nos. 19 and 20). The reading of the Sanskrit text is confirmed by
the Tibetan translation**® and most of the Chinese versions.*’ However,
Kumarajiva’s translation of this stanza presents, at this point, a notable
variation:

22.b.
GBS 0 RETEETTE (Shi zhu jing +{E48 T 286
[X] p. 511a1-2).448

[Bodhisattvas accomplish]*’ the extremely profound, subtle teaching
of the path,*" as well as the unhindered liberation, the great insight
[and] expedients.*!

It is, of course, theoretically possible that the original manuscript used by
Kumarajiva had a variant in this verse, where his translation diverges
from the Sanskrit in more than one way.** But this is far from certain and

446
447

448

449

450

451

452

rnam par thar pa’i gnas rnams ...

See the translations by Dharmaraksa (R2F9Z F2ff, T 285 [X] p. 472b19), Siksa—
nanda, and Siladharma (both reading fi#fii 5z, see T 279 [X] p. 190c28 and T 287
[X] p. 549b21).

Kumarajiva’s translation of this passage is reproduced verbatim in Buddha-
bhadra’s version (T 278 [IX] p. 554c23-24).

The nouns in the passage I have quoted are objects of the verb cheng % occurring
shortly before (T 286 [X] p. 510c29).

Here I interpret daofa #&;% in the light of the corresponding Sanskrit. This ex-
pression, which is also used in early translations to translate a variety of terms,
often corresponds just to dharma: see Karashima 1998: 88; 2001: 62; 2010: 116—
117.

Cf. for example SEF|—VJEEREZE R (Shi zhu jing T 286 [X] p. 497c15—
16), corresponding to sarvabodhisattvaprajiiopayaparamaparamitapraptaih in
Dasabhiimika(R) p. 1 § A (cf. Dasabhimika[K] p. 2,1 where this is joined to the
following compound in the list).

Note, in particular, 554078 E for the gambhiramargaratanam of the Sanskrit
text, KEE: 5 {#H for mahatam upayasamudagama, and the absence of -sthanam
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indeed unlikely, given that vimoksasthanam is already attested in the
earliest Chinese version (see n. 447). All things considered, I am inclined
to take the mention of wu’ai jietuo fERFZERT as an example of Kumara-
jiva’s flexible and hermeneutically active approach to translation, and of
his readiness to make explicit doctrinal contents that he considered impli-
citly present in the original text (see Zacchetti 2015b). If this hypothesis
is correct, then Kumarajiva’s unpacking of the Sanskrit text’s simple
vimoksa into “unhindered liberation” would be eloquent testimony to the
importance of this notion for the translator (and for the specific exegetical
tradition he represented)—and certainly not unexpected, given his well-
documented reliance on the DZDL in doctrinal matters.**

The early commentary to the Dasabhiumika-siitra, also translated by
Kumarajiva and transmitted in the Chinese canon under the title of
*Dasabhiimikavibhasa and the name of Nagarjuna (see p. 19 above), con-
tains an important discussion of the term anavaranavimoksa. It occurs in
a section of the commentary devoted to a list of forty distinctive qualities

of Buddhas, the last of which is, exactly, the unhindered liberation:**

in Kumarajiva’s rendition of these lines. But, of course, a certain degree of varia-
tion in the translation of verses must be factored in when one evaluates these
divergences, especially in the work of a translation team with little inclination for
literal rendition, such as that led by Kumarajiva.

As his disciple Sengrui puts it in his preface to the DZDL, Kumarajiva constantly
relied on this commentary (F flZ4:m 5, CSZIJ T 2145 [LV] p. 75a4; cf.
Demiéville 1950: 383; Felbur 2018: 227; Shih 1980: 324 with n. 14).

44 This category of “forty unshared dharmas” (PU-+A37%) is important in the
*Dasabhiamikavibhasa, where it is introduced as a focus of buddhanusmrti
practices in addition to the Buddha’s bodily features: “The Bodhisattvas, having
called to mind in this way the body of birth (see above p. 107 with n. 211) of the
Buddha through the thirty-two marks (laksana) and the eighty beautiful [secon-
dary characteristics] (anuvyaiijana), should now call to mind all the meritorious
qualities of the Buddha. [As] it is said [in this regard]:

453

[Bodhisattvas] should again call to mind the Buddha through the forty
unshared dharmas/
For the Buddhas are [also] dharma body, not just body of flesh.

(EFEARD ="M EFHES T STESHEIIEE - BT
aH  ELI A AR FEOREEAS JREASE (Shi zhu
piposha lun T 1521 [ XXVI] p. 71c12-15).

The commentary then goes on to list all these forty dharmas, up to the last, the
anavaranavimoksa (T 1521 [XXVI] pp. 71c19-72a2).
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23.

SRR o AR A o —F > PEISEREERR 0 > NER
BEERR © =% IN—VUNEREERER - B SRR ESEE
TR 5 ARG Pl 2 2 R e S b - Bl féﬁi&%@ﬂ:ﬁ RS
JE PR BEEAEERS - ﬂ&ﬁu%{%,\_ﬁf’éﬁﬁi FiraR G S P BRE ARG ~ o 1 o e b
fiEghin ~ —VDAIEUERERR o 4872 =TE MR EL - (34 EEARRR (Shi zhu
piposha lun +1{F B2V [*Dasabhumlkawbhésé] T 1521 [XXVI] p. 83a24—
b3).

As for the unhindered liberation, there are three types of liberation: the
first is liberation from the hindrances [constituted by] defilements (7
YE fE e Bt R iR, *klesavarana); * the second is liberation from
hindrances to absorptions;*¢ the third is liberation from hindrances
related to all dharmas. Among these, arhats who have obtained the
liberation of insight (E:fi#, *prajiiavimukti) obtain the liberation from
the hindrances [constituted by] defilements; doubly liberated (H:fiZf,
*ubhayatobhdagavimukta)*’ arhats and pratyekabuddhas obtain the

455

456

457

See Yasomitra’s commentary (Wogihara 1932—-1936: 597,9) on the Abhidharma-
kosabhasya passage quoted in the next note: tatra kles’avaranam iti. klesa
ev’avaranam.

The expression yu dingzhang’ai 1 7€ f&Hzk could correspond to samapattyavarana,
mentioned in the Abhidharmakosabhdasya (VIIL.33, p. 456,2; cf. de La Vallée
Poussin 1923-1931, vol. 5, p. 207 with n. 5) in an alternative definition of the
samjiiaveditanirodha as the eighth vimoksa: samapattyavaranavimoksanad
vimoksa ity apare (“according to others, it is called liberation because it liberates
from the obstacles to attainments”). The term samapattyavarana is rendered as
dingzhang 7E[E by both Paramartha (Apidamo jushe shilun 7] B3 E(H S
T 1559 [XXIX] p. 303a7) and Xuanzang (Apidamo jushe lun 7] BE 72 PE{H S5
T 1558 [XXIX] p. 151b20). However, the alternative formulation of this form of
liberation found in Passage 23, zhu chanding zhang’ai jietuo SE18E [ERFAERT, if
taken at face value, might suggest a different original.

The expression gongjietuo FLf#HR is not particularly common, although it occurs
a few times in the DZDL; on its equivalence to ubhayatobhagavimukta (“liberated
in both respects”), see for example T 1509 (XXV) p. 270b16 and cf. Lamotte IV
p- 1885. On this category, see Abhidharmakosabhdasya V1.64 (p. 381,1—4; cf. de
La Vallée Poussin 1923-1931, vol. 4, p. 276):

ko ’yam ubhayatobhagavimukta ity ucyate kas ca prajiiavimuktah | ... yo
nirodhasamapattilabhi sa ubhayatobhdagavimuktah | prajiiasamadhibala-
bhyam klesavimoksavaranavimuktatvat | itarah prajiavimuktah | prajiia-
balena kevalam klesavaranavimuktatvat (“Who is said to be liberated in
both respects and who is liberated by insight? ... The person who has
obtained the attainment of cessation is liberated in both respects, because
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liberation from the hindrances [constituted by] defilements and the
liberation from hindrances to dhyana-absorptions. Only the Buddhas
are provided with [all these] three liberations, namely the liberation
[from] hindrances [constituted by] defilements, the liberation [from]
hindrances to dhyana-absorptions, and the liberation [from]
hindrances related to all dharmas. Because [his attainments] include
all these three types of liberations, a Buddha is called [one who is
endowed with] unhindered liberation.**

This is an important passage: it provides a precise definition of anavara-
navimoksa (here too presented as an important buddhadharma) in a way
in which the DZDL, for all the importance it ascribes to this term, does

458

he is liberated from [both] the hindrances [constituted by] defilements and
[those] to liberation [respectively; see YaSomitra’s commentary in Wogi-
hara 1932-1936: 597,6-8] through the powers of insight and concentration.
The other [is called] liberated by insight, because he is liberated only
through the power of insight from the hindrances [consituted by] defile-
ments”).

I tentatively take the last sentence ({4 fERE#AT) as reflecting an original bahu-
vrihi compound. The idea expressed by this passage is also summarised in the
verse portion following this part of the commentary (in the next scroll): K& =& &
b —UNAREEE —BHGREAR  SRIEHEREAR (Shi zhu piposha lun T 1521 [XXVI]
p- 84b21-22).

[Note: In a marginal note, Zacchetti asked himself whether he should refer to “the
new translation of this text”. He was probably referring to Bhikshu Dharmamitra
2019: 839-841: “As for unimpeded liberation, there are three types of liberations.
The first is the liberation from the obstacles of the afflictions. The second is the
liberation from the obstacles to meditative concentration. The third is the libe-
ration from the obstacles to [the knowledge of] all dharmas. Among these, an arhat
who has achieved liberation through wisdom gains liberation from the obstacles
of the afflictions. Both the doubly-liberated arhat and the pratyekabuddha succeed
in achieving both the liberation from the obstacles of the afflictions and the
liberation from the obstacles to the dhyana concentrations. It is only the Buddhas
who have completely achieved all three of these liberations, namely liberation
from the obstacles of the afflictions, liberation from the obstacles to acquisition
of the dhyana concentrations, and the liberation from the obstacles to [the know-
ledge of] all dharmas. It is because he brings together all three of the liberations
that the Buddha is designated as having achieved unimpeded liberation”. Further,
this translation includes, as Zacchetti did not, a further sentence as part of the same
thought, namely (T 1521 [XXVI] p. 83b3) g (34, J5 2 a2 LA 11, “This
[unimpeded liberation] always accompanies the mind all the way up to the point
of entry into the nirvana without residue”.—Eds.]



A Note on the Term anavarana- (buddha)-vimoksa- 221

not. Unhindered liberation is defined here against the backdrop of a spe-
cific classification of hindrances (with parallels in Abhidharma literature),
as liberation from all possible types of hindrances.

2.2.4 The anavaranavimoksa in Other Buddhavatamsaka Scriptures

A comprehensive discussion of anavaranavimoksa in the rest of the Bud-
dhavatamsaka tradition would exceed the scope of this Appendix, and
here I will confine myself to few references. The term occurs, for ex-
ample, in the Gandavyiha-sitra,*® which is noteworthy, given the
possible influence exerted by this scripture on the DZDL (see below, p.
228).

Another interesting passage is found in Chapter 28 of Buddhabhadra’s
translation of the Buddhavatamsaka,*® providing a list of ten forms—or
manifestations—of the Buddhas’ unhindered liberation, which are essen-
tially displays of supernatural powers:

49 In one passage, Mayadevi, Sﬁkyamuni Buddha’s mother, is referred to as, inter
alia, “abiding in universal radiance (manifestation?) and unhindered liberation”:
mayadevi bhagavato mata bodhisattvajanani samantavabhasanavaranavimoksa-
pratisthita ... (Gandavyiha-sitra[SI] p. 420,13-15; Gandavyiaha-sitra[V] p.
330,8-9). I have not been able to find a clear parallel to this passage in the
translations by Buddhabhadra (cf. Da fangguang Fohuayan jing T 278 [IX] p.
760a6—7) and Siksananda (cf. T 279 [X] p. 411c21). It does, however, occur in
Prajfia’s late eighth century version: 4 LB REEERR K A 1S4 B CHAMEREERENT ...
(Da fangguang Fohuayan jing T 293 [X] p. 794c24-25).

In another passage listing Sudhana’s several spiritual attainments after having

seen the miracle of Vairocana’s great vaulted house (mahakitagara), he is de-
scribed as one “having the resolve to follow the guidance of the unhindered
liberation” ([alnavaranavimoksanayananusaranabuddhih; Gandavyitha-sitra[SI]
p. 512,10-11; Gandavyiha-sitra[V] p. 408,11-12). The compound does not
occur in Buddhabhadra’s version, which has a much shorter reading of the whole
passage (cf. T 278 [IX] p. 780b25-28), but has parallels in the two later
translations: Siksananda has A > fEEAEER 2 P9 (T 279 [X] p. 435a29-bl),
“entered in the teaching of unhindered liberation”, which is closely mirrored by
Prajfia’s rendition (A FASEREAERZAFT, T 293 [X] p. 832a8).
This is the “Chapter on the inconceivable dharma of the Buddhas” (Fo busiyi fa
pin A EFA M), corresponding to Chapter 33 (same title) in Siksananda’s
version, and to Chapter 39 (sangs rgyas kyi chos bsam gyis mi khyab pa bstan pa)
in the Tibetan translation (P 761/D 44).

46

S
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24.

i —UIsEMs - AT ¢ AR o T Kt 2 —UIREME - R —
TREEH - BAEL IR AER A AR EE AR — Vs - I —fEE
BREL IR A O3RN IR GE e A —UIREGE - N
(EFRRAR AR A TR R A - — Vsl - N — e - HERAR PR
AIER A - —UIREME - N —REE T - SRR PR S ERL  — V)
FEfE 0 A —UEET o IR =GR —UIEEME - P —fUEE
LR = —O)FER] . —UIREES - RS HIR = EE AR A
715 —UIEEE > et HIR =tV AE  —UlRE 0 N —
(e » HI = —VIEE RS o b | 2R —UIEE M1 TE Mtk
BR (Da fangguang Fohuayan jing K ITREHEEERRLL T 278 [IX] pp. 600c29—
601a14).401

[aligF=PFd [EE2]) , passim

Son of the Buddha ({1, *jinaputra), all Buddhas have ten types of
unhindered liberation. Which ten? All Buddhas are able to completely
manifest, in one single atom, an untold number “¢* of Buddhas
appearing in the world; all Buddhas are able to completely manifest,
in one single atom, an untold number of Buddhas turning pure dharma
wheels; all Buddhas convert through teaching and tame, in one single
atom, an untold number of living beings; all Buddhas completely
manifest, in one single atom, an untold number of buddhaksetras; all
Buddhas confer, in one single atom, prophecies to an untold number
of Bodhisattvas; all Buddhas completely manifest, in one single atom,
all the Buddhas of the three times appearing in the world; all Buddhas

461 This is the corresponding passage in Siksananda’s version:

T - EEORHE S TR - IR+ 2 Frad © —UIshPhRE N —RE
A AT SEE B B - —UJsBIRRER —BEFAN s A ] ik i
Al - —VIREFRREN —EEIR AR TR A mlaR R A AR - — U
BE—RET A PSR A AR EE R £ 0 —UIREMhRE N —EEBLA PR A AIER
EhERr=2 (2] (&) 5 —UEEHER—ERE - R - S—VEE
s —VIREFREN —BEFRE ~ 2K - Selth i . —UsEEhREn— R
R~ S—UlE ; —VIREFRREIN—EEEE - K~ S—UIR4E  —VIREf
BERN—REIRZE ~ 2K~ S—VIfEE - 2B+ (Da fangguang Fohuayan jing
T 279 [X] p. 251b5-17).

462 The expression bukeshuo bukeshuo A~ R] K 757 must reflect an original anabhi-
lapyanabhilapya, designating a very high number (see BHSD p. 20). My rendition
of this as “an untold number of” is a mere placeholder and not an entirely accurate
one at that, since anabhilapyanabhilapya refers to a specific number.
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completely manifest, in one single atom, all the buddhaksetras of the
three times; all Buddhas completely manifest, in one single atom, the
masterful supernatural powers*®? of all the Buddhas of the three times;
all Buddhas completely manifest, in one single atom, all the living
beings of the three times; all Buddhas completely manifest, in one
single atom, the buddha-deeds*** of all the Buddhas of the three times.
Son of the Buddha, these are the ten types of unhindered liberation of
all the Buddhas.

The Buddhavatamsaka scriptural tradition (with related commentaries)
represents the second most important source on the anavaranavimoksa
after the DZDL itself, and I will discuss possible connections between
these sources in the Conclusions to this Appendix. While here I cannot
offer a detailed doctrinal analysis of this fact, it is an easy guess that it is
probably a reflection of the key role that the idea of non-obstruction and
dissolution of any form of limitation plays in Avatamsaka and East Asian
Huayan #£&; thought in general (see, for example, Gimello 1976: 23-27,
and especially 473; Schmithausen 2009: 229-230).

2.2.5 The Vimalakirtinirdesa and the Zhu Weimoyjie jing

The last set of sources I would like to discuss in this Appendix are the
Vimalakirtinirdesa and the commentary based on Kumarajiva’s version
of this scripture known as the Zhu Weimojie jing JE4EFE=ELE (T 1775).
The latter is particularly important for the present study. This invaluable
exegetical work, a compilation of glosses by Kumarajiva and some of his

463 This expression, zizai shenli E[{E1ifi}], also occurs in Kumarajiva’s corpus. See,
for example, Weimojie suo shuo jing T 475 (XIV) p. 543b27-29: 4EEEEH 412
BEMT]  BEEA - BIERNTEEHEEE, and cf. Vimalakirtinirdesa folio

25a2-3 (ed. 2006: 41): ime bhagavan vimalakirter licchaver vikurvanavisesah, yan

prechako gantum.

464 [Note: Zacchetti contemplated the possibility that there might be a link between
the tenfold categorisation listed here and notions of buddhakrtya/buddhakarya, for
which he referred to Tournier 2017: 239-246; and discussion of “systéemes ... des
carya”, idem 196 ff.—Eds.]
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prominent disciples,*®> provides unique insight into the doctrinal back-
ground of one of the most influential translation teams in the history of
Chinese Buddhism, to which we owe, among other things, the DZDL.

The scripture usually known as Vimalakirtinirdesa is referred to in
ancient sources under a variety of different titles, several of which are
built around the expression acintyavimoksa, “inconceivable libera-
tion”,*® a condition conducive to advanced supernatural powers which is
the topic of Chapter 5 of the Sanskrit text (Acintyavimoksasamdarsana-
parivarta, Vimalakirtinirdesa pp. 56—63). In one of the first glosses col-
lected in this commentary, Kumarajiva discusses at length this alternative
title, also mentioning, inter alia, the unhindered nature of the “incon-
ceivable liberation”. Although it does not explicitly mention the ferm “un-
hindered liberation”, this passage is important because provides direct
evidence of Kumarajiva’s understanding of vimoksa, which comes close
to several passages from the DZDL analysed above in section 1.

25.

— AT AR - (TH IR R TRRAHE - SIS RENE
NEMES - BLEE - IABTE RS - AR - BEERE
N IARHIFTMSE AR - hs - AR SHIFERE - A~ A
TEIRGRE o OMFBEAE - N R REERTERE H ARt - S EIHEZE
RIFENEE o fDEUE - SORYEE 02 > e - YiitEtt:
HIFMERE 22 - SREEHEE - (S O AR BE 22 2 B -
A 52 - DR 8K 2 FEtY, (Zhu Weimojie jing T 1775 [XXXVII] p.
327¢15-25).

(alfEmsE = 7BH (]

465 The Zhu Weimojie jing is traditionally ascribed to Sengzhao {%£ (374—414 CE;
cf. Robinson 1967: 123 and 254 n. 2), one of the brightest stars in Kumarajiva’s
circle, but modern research has shown that, in its present form, the text must be a
later compilation, which shows signs of subsequent redaction even within
individual glosses transmitted under Sengzhao’s name (Hanazuka 1982: 203).
Through a careful analysis of the available sources, Hanazuka (1982: 207-211)
dates the compilation of this collection of glosses in its earlier eight-scroll format
(as opposed to the closely related later ten-scroll edition represented by T 1775)
to the sixth century, hypothetically ascribing it to Emperor Wu of the Liang
dynasty (2277, 464-549 CE).

466 See Lamotte 1962: 31-32, 392-393 with n. 42; cf. also Study Group on Buddhist
Sanskrit Literature 2004b: 12—13.
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An alternative title is Inconceivable liberation (*acintyavimoksa).

Kumarajiva said: [This vimoksa] is also defined as samadhi, and also
as basis of supernatural power (fi}g, *rddhipada). Sometimes [this
attainment] causes the length [of things] to be altered, sometimes [it
causes] large and small [things] to encompass each other, transforming
[them] at will. Because [this power entails] mastery and freedom with
respect to [all] dharmas, without [any] hindrance, it is called ‘libera-
tion’. Because the one who has the capacity [to exert this power] is
able to be so without [other] beings understanding how [that happens],
it is called “inconceivable”.

It is also said that for Great Beings with the Dharma body
(*dharmakaya),*’ [these supernatural powers] are manifested [merely]
by thinking;*®® it is not that they are able [to display these powers] only
after being absorbed in meditative states. Because [their minds]
acquire mastery, without being trammeled by inability, [this state] is
called “liberation”. If one were to illustrate [the principle of] the
emptiness of dharmas in a direct way, then [this] would be in [total]
contrast with [people’s] customary [experience], [and, as a result,]
there would not be any means to win [their] conviction. Therefore, one
shows that things change in accordance with the mind, to illustrate [the
principle] that things lack a defined nature. If that is the case, then
[their] nature is clearly unreal. If Bodhisattvas grasp the fact that
[dharmas] are without a defined [nature], thus being able to make
things transform in accordance with the mind, then [this]
inconceivable [power] is indeed a clear proof of emptiness. In order to
manifest [this] fundamental principle, it has been adopted as a label of
the sitra.

The expression anavaranavimoksa occurs only once in the Sanskrit text
of the Vimalakirtinirdesa. The section in question, at the beginning of the

467 The expression fashen dashi 755K+ (K1 being a common equivalent of Maha-
sattva) occurs several times in the Zhu Weimojie jing. It is clearly related to the
term “Bodhisattva with the Dharma body” ((Z5%7#) used in the DZDL with
reference to advanced Bodhisattvas (see e.g., T 1509 [XXV] p. 146b22-24 and
passim; cf. also Zhao 2018: 140).

468 A more literal translation of ZE[IF&E would be “[as soon as these Mahasattvas]
apply [their] thought, [the supernatural powers] conform”, i.e., they are mani-
fested at will. Cf. Institute for Comprehensive Studies of Buddhism of Taisho
University 2000: 6.
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text, describes the qualities of the Bodhisattvas accompanying the Bud-
dha (Chapter 1 § 3), and contains a compound which is very close to the
passage from the Bajaur Mahayana Siitra quoted above (cf. Passage 19):

26.q.

anavaranavimoksapratisthitaih (Vimalakirtinirdesa folio 1b6, ed. Tokyo
2006, p. 1).4°

They were abiding in unhindered liberation.

The commentary contains two glosses on this passage, one by Kumara-
jiva (who explicitly equates the anavaranavimoksa with the acintya-
vimoksa) and one by Sengzhao:

26.b.

O ZHF SRR RS -

TH - NEERARIR RIS - N BN S R o AR -
N —FEIEET > SN —BEREDE - hEE > BERE o K
REANfEh— D4R -

Bl MR e o SRR - RN A SRR - ot
W2 (Zhu Weimojie jing T 1775 [XXXVIII] p. 329a22-27).

[alE =4 [H]Y L+ (4 [F] elE+ (A [H]

[Sitra: These Bodhisattvas’] minds were constantly well established
in the unhindered liberation.

469

470

While the earliest Chinese translation simply reads i fiE2EHE, “[their] liberation
was without hindrances” (T 474 [XIV] p. 519al15), Xuanzang’s version (%174
MR E Y, T 476 [XIV] p. 557c14-15) reflects an expanded reading *anavara-
navimoksajiiana-, which has parallels in other passages analysed above (cf.
Passages nos. 20-21). On Kumarajiva’s translation ([\iZ2(EEREEHERR, T 475
[XIV] p. 537a13), see Passage 26.b. Lamotte (1962: 98-99) rendered the Tibetan
version as “fondés sur des libérations sans obstacle (anavaranavimoksa)’, with
the plural “libérations” presumably reflecting an interpretation of this passage as
containing a reference to the eight vimoksas. However, the Tibetan text does not
really support this interpretation: sgrib pa med pa’i rnam par thar pa la gnas pa
(Study Group on Buddhist Sanskrit Literature 2004: 4).

The character B can be considered interchangeable with #¢ (and indeed the two

often occurs as variants): see Wang Li 2000: 1566 [Note: For a detailed discussion,
see n. 258 above—Eds].



A Note on the Term anavarana- (buddha)-vimoksa- 227

Kumarajiva said: The inconceivable liberation (*acintyavimoksa) is of
the same category [as the unhindered liberation]. Because it is
unhindered with respect to [any] matter, it is said to be unhindered,
and because it is unhindered, it is a [form of] liberation. Either with
respect to one single matter, and so on up fo: with respect to a hundred
thousand; or in one single land (*lokadhatu), and so on up to: in lands
[as numerous as] the sands of the Ganges; [yet, even if] with respect
to [all of these things, these Bodhisattvas] are penetrating, [with full]
mastery and without hindrances, they are still not able to be as utterly
free from hindrances as are the Buddhas.

[Seng]zhao said: This liberation is achieved [by Bodhisattvas] on the
seventh stage (bhiami).*"! Having achieved this liberation, [Bodhi-
sattvas] are penetrating, without hindrances, with respect to all dhar-
mas, therefore their minds are constantly well established [therein].

2.3 Conclusions

We can now reassess the significance of the DZDL’s use of the term
anavaranavimoksa and, above all, of its addition to later LP texts in the
passage discussed in Chapter 3.2 (Passage 4). As the survey offered by
this Appendix has shown, while the term anavaranavimoksa occasionally
occurs in several Mahayana siitras, it seems to have left few traces in
Mahayana treatises and exegetical texts.

Dasabhimika commentaries—the *Dasabhiimikavibhasa (see Pas-
sage 23 above) and the commentary traditionally attributed to Vasu-
bandhu (see n. 443 and 444)—represent another strand of Mahayana exe-
getical literature, besides the DZDL, which discusses the anavarana-
vimoksa. But the significance of this term’s presence is different in these

411 This statement is in contrast with other authoritative sources which place the
attainment of the anavaranavimoksa in the tenth bhimi (e.g., the DZDL, in Pas-
sage 4.b in Chapter 3.2 and in Passages 13 and 14 in this Appendix 2, or the Dasa-
bhiimika, in the passage quoted in n. 444 above), and one might at first be tempted
to take Sengzhao’s t={¥:fff5 as a scribal error for *f{:f{5. However, the
seventh bhiimi is consistently presented as a key juncture in many of the glosses
(mainly those by Sengzhao, but also in some by Kumarajiva) collected in the Zhu
Weimojie jing (see e.g., T 1775 [XXXVII] pp. 329b12-16, 329¢26-27, 335a12—
13, 339b1-2, p. 343b22-24, 379a3-4, etc.), and a similar idea is also expressed
by the DZDL in discussing the acquisition of the *dharmadhatujakaya (see T 1509
[XXV] p.273b17-18; cf. Lamotte IV p. 1908 and Zhao 2018: 141).
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sources. For quite apart from the much higher frequency and doctrinal
importance it has in the DZDL, in the Dasabhiimika commentaries the
anavaranavimoksa is mentioned because, as we have seen (see Passage
21 and n. 444), the term already occurs in the base text, whereas in the
LP, the base text commented on by the DZDL, it does not (with the
limited exceptions discussed in Chapter 3.2, Passage 4). In other words,
there is no doubt that in ascribing an important role to the anavarana-
vimoksa, the DZDL was not following either its specific base text or the
Prajiiaparamita literature in general. Hence the relative prominence that
this concept has in the commentary must reflect the specific exegetical
tradition within which it was produced.*’?

This, in turn, has important implications for our interpretation of the
textual expansion discussed in Chapter 3.2. We can now say that the
addition of the term anavaranavimoksa in LPG and other sources pre-
sented in Passages 4.c.1~3 was influenced by a distinctive exegetical
tradition also reflected—in a very systematic way—by the DZDL, where
this notion plays a uniquely important role.

But if this particular feature of the DZDL’s complex ideology was not
shaped by its most direct and important scriptural authority—Prajiia-
paramita literature—we must look elsewhere for other possible sources
of inspiration.

As we have seen above in this Appendix (2.3-2.4), the Buddhavatam-
saka is the one class of Mahayana sitras in which the notion of “unhin-
dered liberation” seems to have had a relatively greater importance than
in other scriptures. A systematic study of the influence exerted by Bud-
dhavatamsaka texts on the DZDL must be left for future research. How-
ever, Zhao Wen (2018: 142—151) has already suggested the possibility
that the Gandavyitha-sitra,*” specifically, may have exerted some influ-
ence on the DZDL with respect to another important idea employed by

472 In this connection, it is also important to note that Vasubandhu (if he was indeed
the author of the Dasabhiimika commentary) interpreted the notion of anavarana-
vimoksa in a completely different way from the DZDL: on this point, see n. 443
above.

473 Discussing “References to the Gandavyiha in Indian Buddhist Literature”,
Gomez (1967: xxxiii—xxxiv; see also ibid. p. ii, and cf. Lamotte III p. xxxvi) lists
eight quotations from, or mentions of, this scripture found in the DZDL, under the
titles of *Acintya-siitra or Acintyavimoksa-sitra (which however, as pointed out
by Durt 1994: 785b, could also refer to the Vimalakirtinirdesa: cf. section 2.5 in
Appendix 2 above).
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the commentary, that of *dharmadhatuja-kaya (faxing sheng shen =144
£) What makes Zhao’s hypothesis potentially important for our analysis
is that the *dharmadhatuja-kaya happens to be thematically related to the
anavaranavimoksa: both play a role in the DZDL’s discussion of
attributes of Buddhas and advanced Bodhisattvas, and, as a matter of fact,
the two terms even occur together in a couple of passages.*’*

But it is the guality of their presence in the DZDL that is of perhaps
even greater significance: as we have seen, both figure in some inter-
esting quotation glosses (see Chapter 5.3, p. 107 for *dharmadhatuja-
kaya, and Passages 3, 5, and 18 in this Appendix). Apart from other
considerations (such as the general distributional patterns of these terms),
this fact alone suggests that both these categories belong, within the
DZDL’s hugely complex doctrinal geology, to a more dynamic layer,
including notions which are, to varying degrees, distinctive of this
commentary. This layer, we can add, still bears the imprint of debates and,
as such, is only partly assimilated to the DZDL’s more fundamental and
“stable” doctrinal core (mainly represented by Prajiiaparamita, Madhya-
maka, and Sarvastivadin Abhidharma sources); hence, it was probably
relatively close in time to its compilation.

All this, again, points to the composite nature of the DZDL, and re-
minds us of the importance of reading this commentary not as a doctrinal
monolith, but as a complex and dynamic multi-layered text. A greater
awareness of this side of the DZDL can only add to the richness and
fascination of this extraordinary trove of Buddhist learning and history.

474 See above, Passage no. 12 in this Appendix. For another passage mentioning the
anavaranavimoksa in close conjunction with the *dharmadhatuja-kaya, see
T 1509 (XXV) p. 309b4—-12 (Lamotte V pp. 2310-2311; Zhao Wen 2018: 138).
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and Sadaprarudita, 108n216

Dhr. See Guang zan jing StiE&%E
(T 222, tr. Dharmaraksa) (Dhr)

“diffused authoriality™:

and the systematic interaction
between exegesis and textual
transmission, 19n27, 110, 120—
121, 124, 179-180

See also canonicity; commentaries
and commentarial style;
transmission

Dighanikayatthakathatika Linattha-
vannand (DAT), 183n373

Dunhuang:
fragments of Chinese exegetical
literature based on translations of
Prajiiaparamita texts, 21n33
manuscripts of the DZDL, 18

Durt, Hubert, 21n32
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Eltschinger, Vincent, 770152
on adhisthana, 39n80, 139n278

Emmrich, Christoph, 124-126, 125—
126n255

exegesis. See commentaries and
commentarial style; glosses; vibhasa
compendia

Fang guang banre jing TR EE
(T 221, tr. Wuchaluo i Y &%)
(*Moksala) (Mo):

glosses on a LP passage (6/[» ~
DA, 105, 1050209

and Khotan, 32, 79n154

as a recension of the LP, 31-32

unexpanded reading of DZDL
(1.a.2), 37

unexpanded reading of the DZDL
(2.a.2),43

unexpanded reading of DZDL
(4.a.1),52

unexpanded reading of DZDL
(4.2.2),53-54

unexpanded reading of DZDL
(5.a.1), 64

unexpanded reading of DZDL
(6.2.2), 129

unexpanded reading of DZDL
(8.a.1-2), 136

unexpanded reading of DZDL
(9.2.2), 141

unexpanded reading of DZDL
(12.a.2), 153

unexpanded reading of DZDL
(13.a.2), 158-159

unexpanded reading of DZDL
(14.a.2), 164

unexpanded reading of DZDL
(15.a.1), 169

Fangguang da zhuangyan jing J7EEK
JERz4E T 187 (Lalitavistara), and
the term anavaranavimoksa,

207n428

Fangshan shijing JEUIG4E,
DZDL(Fsh) in, 185-186n377
wuyi fiE5E found in, 1920397

faxing sheng shen JEW4E 5
(*dharmadhatuja-kaya):
and Dharmodgata, 107, 109,
109n220
and the DZDL, 107, 107n212,
109n220, 199, 227n471, 229

fluidity of texts:

and the “fluid” exegesis,
exemplified in Chinese translation
practice prior to the Sui and Tang
periods, 3, 14n20, 78, 93, 93n185,
123, 206-207

and the gradual textual stabilisation
of LP texts, 4, 33-34, 78-82,
117-121, 117n240

and intentional diachronic
variation, 10-11

interpretation during transmission
as a factor in, 11-14

porosity of boundaries between
root texts and exegesis, 80, 118—
121

and the relationship of vibhasa
compendia to their root-texts,
112n226

relationship to performance of
texts, 10-11n12



Schopen on the textual fluidity of
Bhaisajyaguru-siitra manuscripts
at Gilgit, 8n7, 10n10, 80n157

Seyfort Ruegg on the textual
fluidity of Mahayana scriptures,
7,123

and synchronic differentiation, 10,
10n10, 120

typologies of variation in, 10-11

four pratisamvids (four unobstructed
understandings, si wu’ai zhi/si wu’ai
Jie VUSRETSEE/VUSREEAR ):
si wu’ai fa VOEEREE as an
alternative rendition of, 205n423
si wuhe zhi VUFEREI%EY as an
alternative rendition of, 54,
54n112

Frauwallner, Erich, 56n115

Fussman, Gérard, 84n165, 87

Gandavyitha-sutra:

anavaranavimoksa discussed in,
221n459

and the buddhavamsanupaccheda
motif, 69n134

and the compound
miirdhasamdhi/miirdhasandhi,
40-41n86

and the expression smrtibaladhana,
158n314

influence on the DZDL, 221, 228—
229, 228n473

Luomogie jing ZEFE(IZE (partial
Gandavyitha) ascribed to
Shengjian EEEX (T 294),
108n214
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Gandhara:
Buddhist art in, 25-26n52, 40n86
exegetical tradition in, 84n167,
97n192
and LP texts containing an
exposition of the arapacana
syllabary, 87n177

Ghosa, Pratapacandra:
and the LPG (referred to as his
“Cambridge Manuscript”), 65—
66n130
Satasahasrika prajiaparamita S
edited by, 24n44, 160

Gilgit:

and the DZDL, 2, 3, 82-87

historical and cultural context of
the corpus of texts from, 84,
84n165

manuscript of the Samdadhiraja-
sitra from, 210-212, 210n434

and Northwestern India, 84—-87

overview of the Gilgit corpus,
84n169

and the process of textual
variations, 10n10

See also Larger Prajiiaparamita
found near Gilgit (LPG)

glosses:

exegetical glosses possibly added
by Dharmaraksa during the
translation process, 149—150n294

and the “fluid” exegesis,
exemplified in Chinese translation
practice prior to the Sui and Tang
periods, 14n20, 78, 93, 93n185,
123, 206-207

marginal commentarial glosses in
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Mahayana texts, 91-92, 91n181

scholia in Greek and Latin
manuscripts, 91, 91n180

Sengzhao’s fi%5€ gloss on unhin-
dered liberation (anavaranavi-
moksa) in the Zhu Weimojie jing,
226-227,227n471

See also Zhu Weimojie jing 3 4fESE
sE4% (T 1775, Vimalakirtinirdesa

commentary)

glosses—in the DZDL.:

*dharmadhatuja-kaya (faxing sheng
shen) in the DZDL, 107, 107n212,
109n220, 199, 227n471, 229

anonymous glosses, 105, 117

and fuci 182K or you X passages
(“furthermore, again, etc.”), 95—
96, 111, 114n232

and the influence of wording on
later developments of the LP, 46—
50, 6667, 90-91, 206n425

and Jizang’s interpretations in the
Da pin jing yishu, 1020204,
103n205

quotation glosses introduced by the
formula you ren yan 5 N5
(“Some say”), 96, 97n194, 104—
105, 1970409

textual amplification exemplified
by the addition of bhagavato 'dhi-
sthanena in the DZDL, 3942

Gomez, Luis O., 69n134, 78n153,
134-135n267, 228n473

Gomez, Luis O. and Jonathan A. Silk,
211-212n437

Guang zan jing Y& (T 222, tr.
Dharmaraksa) (Dhr):

and Khotan, 32, 79n154

as a recension of the LP, 31-32

and the term benjing wei kong A%
7% as prakrtisinyatam upa-
daya, 171, 171n346

and the term shengsi “E%E (birth-
and-death) used for samskarah,
171, 171n345, 173

and the term tian zhong tian
KhK (bhagavat) (unexpanded
reading of the DZDL [2.a.1]), 42—
43

unexpanded reading of DZDL
(1.a.1), 37

unexpanded reading of DZDL
(5.a.1), 64

unexpanded reading of DZDL
(6.a.1), 129n259, 129

unexpanded reading of DZDL
(9.a.1), 141

unexpanded reading of DZDL
(12.a.1), 153

unexpanded reading of DZDL
(13.a.1), 158

unexpanded reading of DZDL
(14.a.1), 164

Gwo Jong-sheng [Guo Zhongsheng],
96n191

GZJ. See Guang zan jing YtiE&E
(T 222, tr. Dharmaraksa) (Dhr)

Hanazuka Hisayoshi, 224n465

Harrison, Paul, 10-11n12, 14n20,
81n159
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Hikata, Ryusho, 19n27, 22n34, 27n56,
62n126

hindrances:

and the compound wugua’ai
santuohui men EZEWE = HR 20
(“the three unobstructed gateways
to liberation™), 214n443

and the term gua’ai ZEH:E, 128—
129n258, 130

and the term tuowugua’ai
B EZEREE (“liberation without
hindrances”) for *anavaranavi-
moksajiiana-, 226n469

and the term wugua’ai HEZEREE
(without obstructions [aprati-
hatal), 130, 131, 131n262

and the term wuhe R, 129n258,
226, 226n470

von Hiniiber, Oskar:

on miirdhasandhi and murdha-
cchidra (“head opening”), 40n86

on notes found in the Gilgit corpus,
91n181

See also PaiicavimsSatisahasrika
prajiiaparamita fragments (ed.
von Hiniiber) (PvsP[SL])

Huayan jing tanxuan ji FEFGEHEZE

(T 1733) (Fazang), 186n380

Indian Buddhism:
increased institutionalisation in,

275

reference to alternate
interpretations as a feature of, 97

Sanskrit fragments possibly
corresponding to parts of the
*Mahaprajiiaparamitopadesa,
18n24

Satapaiicasatka of Matrceta, 130—-
131n260

textual practices possibly repre-
sented in Chinese translation
practice, 93

See also Agama/Nikaya literature;
Buddhavatamsaka scriptural tra-
dition; Nagarjuna; Paiicavimsati-
sahasrika prajiiaparamita
(Kimura edition); Vimalakirti-
nirdesa (Sanskrit edition)

Jian bei yigiezhi de jing Hiff§—1)%%
@48 (Dasabhiimika) (T 285) (tr.
Dharmaraksa), 138n276

and the compound wugua’ai
santuohui men fEZERE = it EFY
(“the three unobstructed gateways
to liberation”), 214n443

and the term anavaranavimoksa,

216n444

Jizang T3, Da pin jing yishu K
L8355, 1020204, 1030205

de Jong, J.W., 21n33, 120

80-82 Karashima, Seishi:

oral exegetical traditions in,
115n234

paucity of marginal commentary in,
91-92

on the Mahasamghika school and

Mahayana Buddhism, 119n238

on tian zhong tian KK

(bhagavat), 43n89
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on Xuanzang’s translations and
LPG manuscripts, 31n71

Karashima, Seishi and Tamai Tatsu-
shi, on Larger Prajiiaparamita
manuscript fragments. See LPG
II/LPG IIT

Kimura Takayasu:
Paiicavimsatisahasrika prajiiapara-
mita (PvsP[K]) edited by, 26-27
Satasahasrika prajiiaparamita (S)
edited by, 24n44

Kj. See Mohebanreboluomi jing EEzH
AEE R RS (*Mahaprajiia-
paramita, T 223) (tr. Kumarajiva)

Kumarajiva, biography in the Gaoseng
zhuan =% (T 2059), 114—
115n233

Kumarajiva corpus:

Da zhuangyan lun jing KiFEzEmEE
(tr. Kumarajiva) (T 201), 100

DZDL translated by a team led by.
See Da zhidu lun KZE
(*Mahaprajiiaparamitopadesa)
T 1509 (DZDL)

and the word bunan Hi#, 100

and the term fannaoxi JEE
(“residual odour of defilements”),
57-58n118

and the term gua’ai ZEHE
(hindrances), 128n258

and the term shenli 4] (super-
natural power), 38—-39n80,
142n281, 223n463

and the term shixiang EHH “real
characteristic”, 90n179

and the term wu’ai jietuo fEEREE
fi#Hit, 58n119, 181n370

and wuzuo fE{F used to translate
apranihita, 1650330

Miaofa lianhua jing {V;EEIELL
(T 262), 141n279, 156n309

See also Dasabhiimikavibhasa (Shi
zhu piposha lun) (T 1521); Mohe-
banreboluomi jing FESR 7 58
B (*Mahaprajiiaparamita,
T 223); Vimalakirtinirdesa
(Weimojie suo shuo jing #EEEsE
FrER2%) (T 475) (tr. Kumarajiva);
Zhu Weimojie jing JE4ERESSELK
(T 1775, Vimalakirtinirdesa com-
mentary)

Lalitavistara:
and the term anavaranajiiana-
vimoksa, 207n428, 209n431
and the term anavaranavimoksa,
207n428, 214n443

Lamotte, Etienne, 2

analysis of the DZDL’s sources,
84, 84n169

hypothesis about the *Mahavibhasa
and the DZDL, 111, 111n222

hypothesis on the Northwestern
origins of the Larger Prajiiapara-
mita, 4

Mahaprajiiaparamitasastra
(Lamotte I-V). See Lamotte,
Etienne—Mahdprajﬁdpdramitd—
Sastra (Lamotte I-V)

Nagarjuna’s authorship of Da zhidu
lun (DZDL) rejected by, 94

reconstructions of Sanskrit



originals for Chinese idioms by,
34-35n76, 64-65n128, 107,
107n212, 133n264, 136-137n273,
149n293, 155-156n309, 162—
163n326, 189n388, 1970409

Lamotte, Etienne—Mahaprajiapara-
mitasastra (Lamotte I-V), 2, 18
and the DZDL on the cognitive
functions of the anavaranavi-
moksa (Lamotte IV pp. 1829—
1830), 63, 187, 188n385
and the expression bunan i,
100, 100n201
and the expression faxing sheng
shen 7 FMEAEE (*dharmadhatu-
Jjakaya), 107, 1070212, 1090220
and the expression wuzuo #E{E
used to translate apranihita in the
DZDL (III p. 1219), 165n330
interpretation of the power of the
dharanf retaining [what has been]
heard (EFifE2E/E) in the Da
zhidu lun, 156n310
reconstruction of wenchi tuoluoni
REESFEEREE as Srutadharadha-
rant, 155-156n309
selection of the Da zhidu lun
(DZDL) as a project by, 20, 20—
21n31
and the term wu’ai jietuo JEREHE
i, 58n119, 181n370, 181n371,
183-184, 183n374, 184n375
wu'ai jietuo FEEREEAT interpreted
(wrongly) by, 62n125
Larger Prajiiaparamita (LP):

interaction between commentary
and base texts. See commentaries
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and commentarial style; glosses

and Jizang’s commentary, Da pin
Jjing yishu K&, 102n204,
103n205

and the model of “diffused authori-
ality”, 120-121, 179

and the progressive institutionalisa-
tion of Mahayana Buddhism,
120n240

relation of textual history to broad-
er developments in Indian Bud-
dhism, 80-82

and the Sanskritisation of Maha-
yana sitra literature, 1200239

schematic classification applied to
passages, 36

schematic representation of the
process of textual expansions, 34,
179

Sanskrit manuscript fragments of
commentary to, found in Kuqa
County, 18n24

subject to influence of exegesis in
historical development of root
text, 71-87

tendency to increasing textual
stability over time, 78-82

Larger Prajiiaparamita found near
Gilgit (LPG):
and the compound mirdhasamdhi/-
miirdhasandhi, 40—41n86
dating of, 23
and the DZDL expansion
apratihatacitta — sarva-
satvapratihatacitta, 127-132
and the DZDL on the cognitive
functions of the anavarana-
vimoksa (LPG f. 9r8§-9), 187
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expanded reading of LP (1.c.2),
39-41

expanded reading of DZDL (2.c),
4648

expanded reading of DZDL (4.c.1),
60, 206, 2060426, 212n439

expanded reading of DZDL (5.b.1),
65-66

expanded reading of LP (7.c.1)
reflecting the DZDL’s interpre-
tation, 134—135, 1350269

expanded reading of DZDL (8.d),
137n274, 137

expanded reading of DZDL
(11.c.1), 150-151

expanded reading of DZDL
(12.c.2), 155

expanded reading of DZDL (13.b),
159

expanded reading of DZDL (15.d),
172-174

expanded reading of DZDL (16.c),
176-177

and LPG II-11, 24, 24n46

and the Paricavimsatisahasrika
(PvsP[TibPk]), 24-25

and parigrhita, 134-135, 135n271

and the pattern of textual expansion
(DZDL — LPG recension), 82—
87, 127n256, 134-135, 135n269

Larger Prajiiaparamita literature, 21—
32
Chinese translations of. See Fang

guang banre jing TGRS
(T 221, tr. Wuchaluo & Y 5%)
(*Moksala) (Mo); Guang zan jing
YEEE4% (T 222, tr. Dharmaraksa)
(Dhr); Mohebanreboluomi jing

BESRREE BB ("Maha-
prajiiaparamita, T 223) (tr.
Kumarajiva) (Kj)

classification by length of texts, 22,
22n34, 81

classification by qualitative textual
affinities, 22, 24-26

patterns of textual variation in, 33—
36

textual consolidation of, 120-121

Larger Sukhavativyitha:
and the buddhavamsanupaccheda
motif, 69n134
Dharmakara’s ninth vow from,
77153
and forms of pariv'grah, 134—
135n267, 136n272

liberation (vimoksa, jietuo fiEHi):

eight liberations (/\f##Hi7), 62n125,
195-196

See also anavarana-buddhavi-
moksa (‘“unhindered Buddha libe-
ration”); anavaranavimoksa (“‘un-
hindered liberation”); four prati-
samvids (‘“four unobstructed
understandings”)

Lokaksema corpus:

and gua’ai ZEHE (“hindrances”),
128n258

and wuzuo fEfE used to translate
apranihita, 1650330

See also Astasahasrika prajiia-
paramita (Daoxing jing #E{T4%)
(T 224)

LP. See Larger Prajiiaparamita
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LPG. See Larger Prajiiaparamita
found near Gilgit (LPG)

LPG II/LPG III:

bu[ddh](o)[tpa]danupacchedaya in
LPG (5.b.1) compared with LPG
II-3r11, 65n130

dating and content of, 24n45

LPG 13.b compared with LPG III,
160n322

and manuscripts from Gilgit, 24

mahamuditaya mahopeksaya (da xi, da
she K& -~ K¥, “great sympathetic
joy, great equanimity”), 55, 55n113,
58, 60, 61, 62, 76, 193n398

Mahaprajiiaparamitasastra (Lamotte
I-V). See Lamotte, Etienne—
Mahaprajiiaparamitasastra (Lamotte
I-V)

*Mahaprajiiaparamitopadesa. See Da
zhidu lun

*Mahavibhasa (Apidamo da piposha
lun [T ERZEMER B/ Dim) (T 1545)
(tr. Xuanzang):

and the DZDL, hypothesised by
Lamotte, 111, 111n222
and fuci passages, 114n232

Mahayana Buddhism:
institutionalisation of, 120n240
and the Mahasamghika school,
119n238

and Nikaya boundaries/identities,
119-120, 120n240

sitra literature. See Mahayana
Buddhism—stitra literature
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Mahayana Buddhism—siitra litera-
ture:

and Agama/Nikaya literature, 120—
121, 120n240

and archetypes of the gigantic
dimensions of its texts, 20n29

and the “fluid” exegesis, exempli-
fied in Chinese translation
practice prior to the Sui and Tang
periods, 14n20, 78, 93, 93n185,
123, 206207

and the Gilgit corpus, 85n171

increasing tendency to expansion
evidenced in Xuanzang’s
translations, 14—15n20

and marginal commentarial
glosses, 91-92, 91n181

and the model of “diffused
authoriality”, 121, 123-124

and the “New Translation” (xinyi
$73%) of the Sui and Tang
periods, 14-15n20, 93n185

recensional variation and expansion
in, 11-13

Sanskritisation of, 120n239

and the term
anavaranavimoksa/wu’ai jietuo
SEREAAENT (“unhindered
liberation”), 227-228

textual fluidity of, 7-10, 123-126

and textual stabilisation and
consolidation, 81-82, 119-120

and the verbs udv grah, v'dhy, and
paryavav'ap, 92n182

See also canonicity; fluidity of
texts; transmission

Mahayanasitralamkara, 56n114,
107n211
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Makransky, John, 73n140
Mitomo Ken’yo, 113n229

Mo. See Fang guang banre jing Tt
REEEE (T 221, tr. Wuchaluo
4 Y Z¢) (*Moksala) (Mo)

Mohebanreboluomi jing ERTHEAS K
ERARAR (*Mahaprajiiaparamita,
T 223) (tr. Kumarajiva) (Kj),
204n419
and commentarial intervention in a
passage on sarvajiiata (fully
accomplished omniscience,
vigiezhi —1J%), 75-76
and the CSZJJ, 17-18n23
and the DZDL on the cognitive
functions of the anavarana-
vimoksa, 187
early variant of DZDL (11.b.2),
150, 150n295, 150nn295-296
glosses on a LP expression (8.0
DEEFE), 105, 1050209
and LP 4.a.3, 54, 54-55n111,
206n425
partially expanded reading of
DZDL (8.b.1), 136, 136—-137n273
as a recension of the LP, 31
relationship to the LP, 31-32
unexpanded reading of DZDL
(1.a.3), 37
unexpanded reading of the DZDL
(2.a.3), 43,48
unexpanded reading of DZDL
(4.a.3), 54-55
unexpanded reading of DZDL
(5.a.1), 64
unexpanded reading of DZDL
(6.2.3), 129

unexpanded reading of DZDL
(8.a.1-2), 136

unexpanded reading of DZDL
(9.2.2), 141

unexpanded reading of DZDL
(11.a.2), 149

unexpanded reading of DZDL
(13.a.3), 159

unexpanded reading of DZDL
(14.a.3), 164-165

unexpanded reading of DZDL
(15.a.2), 169-170

Nagarjuna:
and the authorship of the
Dasabhimikavibhasa, 116n236,
218
and the authorship of the Da zhidu
lun (DZDL), 19, 94

Nalanda, 80n158, 86n175, 120n240

Nikayas. See Agama/Nikaya literature

Ono Hideto, 20n30

Paiicavimsatisahasrika prajiiapara-
mita (PvsP):

and the Abhisamayalamkara, 4, 30,
73-75, 73n140, 79, 122n242

and the Abhisamayalamkaravrtti of
Arya-Vimuktisena, 28-30, 28n61,
28n63, 28-29n64, 33, 71

as evidence of revisions of PvsP,
74, 74n143
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Paiicavimsatisahasrika prajiiapara-
mita (Dutt edition) (PvsP[D]),
27160, 35n76

Paiicavimsatisahasrika prajiiapara-
mita (Kimura edition) (PvsP[K]),
160n321, 204n440

dating of, 27n56

disagreement between PvsP(SL)
and, 27-28n61, 39, 39n82

and DZDL on the cognitive
functions of the
anavaranavimoksa (PvsP[K] I-1
p- 30,21-22), 187

expanded reading of DZDL (1.c.1),
39

expanded reading of DZDL (6.c.1),
131

expanded reading of LP (7.c.2)
reflecting the DZDL’s
interpretation, 135n269, 135

expanded reading of LP (9.c.1) that
is not found in the LPG recension,
143

expanded reading of DZDL
(12.c.1), 154-155

expanded reading of DZDL (14.c),
168-169

expanded reading of DZDL (15.d),
173, 173n351

expanded reading of DZDL (16.c),
176-177, 1771363

glosses on a LP passage (65 ~
AR, 105, 1050209

as a recension of the LP, 2627

“revised” and “unrevised”, as a
misleading dichotomy, 72-78,
74n144

six abhijiias discussed in, 28n61
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subdivision into main sections and
subsections as a feature of, 27

unexpanded reading of DZDL
(2.a.4), 44,48

unexpanded reading of DZDL
(4.a.5), 56-57,57n116

unexpanded reading of DZDL
(6.a.4), 129

expanded reading of DZDL
(12.c.1), 154-155

expanded reading of DZDL (14.c),
168-169

expanded reading of DZDL (15.d),
173, 173n351

expanded reading of DZDL (16.c),
176-177, 1770363

Paiicavimsatisahasrika prajiiapara-

mita (Shes rab kyi pha rol tu phyin
pa stong phrag nyi shu Inga pa)
Derge Tanjur (D 3790)/ Peking
Tanjur (P 5188), 27n55

Paiicavimsatisahasrika prajiiapara-

mita (Tibetan Derge edition [D 9])
(Shes rab kyi pha rol tu phyin pa
stong phrag nyi shu Inga pa)
(PvsP[TibD]), 59n120

Paricavimsatisahasrika prajiiapara-

mita (Tibetan Peking Kanjur edition
[P 731]) (Shes rab kyi pha rol tu
phyin pa stong phrag nyi shu Inga
pa) (PvsP[TibPk]):
classification as a LPG recension,
24-25
expanded reading of DZDL (1.c.2),
40
expanded reading of LPG (4.c.1),
59-60, 591120
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and the Larger Prajiiaparamita,
24-25

Sadaprarudita story in, 24-25

unexpanded reading of DZDL
(11.a.1), 148-149

Paiicavimsatisahasrika prajiiapara-
mita fragments (ed. von Hiniiber)
(PvsP[SL]), 27-28n61, 44

LPG (1.c.1), 39, 39n82

and PvsP(K), 27, 27-28n62, 79

textual stabilisation in, 79

unexpanded reading of DZDL
(6.a.4), 129

Paiicavimsatisahasrika prajiiapara-
mita, trans. Xuanzang. See Da
banreboluomiduo jing (T 220),
Xuanzang’s trans. of the Paiica-
vimSatisahasrika prajiiaparamita
(Xz[PvsP])

pariv grah:

and de 15, 136-137n271
forms found in the Larger

Sukhavativyitha, 134—135n267,
136n272

parigrhita:

in Dhr shequ $%HY, in Mo she #&,
in Kj shou %7, 132n263, 133n264

and LPG texts, 134—-135, 135n271

parisuddham buddhacaksuh (“pure

Buddha eye”), as an attainment by a

Bodhisattva, 51

parisuddhif*atyantavisuddhi. See

bijing qingjing F35F (complete

purity)

Prajiiaparamita exegesis:

and the Abhisamayalamkara, 27-30

and oral explanations of scriptures,
92

and “vibhasa compendia”, 5, 111-
115, 112n224, 115n234

See also commentaries and
commentarial style; Da zhidu lun
(*Mahaprajiiaparamitopadesa)
T 1509 (DZDL); glosses;
Lamotte, Etienne—
Mahaprajiiaparamitasastra
(Lamotte I-V)

Prajiiaparamita literature

Astasahasrika prajiiaparamita
(Daoxing jing HETT4) (T 224)
(Lokaksema), 105n208, 106,
128n258

Paiicavimsatisahasrika
prajiiaparamita (ed. Dutt)
(PvsP[D]), 27n60, 35n76

Paiicavimsatisahasrika
prajiiaparamita (Shes rab kyi pha
rol tu phyin pa stong phrag nyi
shu Inga pa) Derge Tanjur
(D 3790)/ Peking Tanjur
(P 5188),27n55

See also Astasahasrika literature;
Da banreboluomiduo jing (T 220),
Xuanzang’s trans. of the Paiica-
vimSatisahasrika prajiiaparamita
(Xz[PvsP)); Da banreboluomiduo
Jjing (T 220), Xuanzang’s trans. of
the Astadasasahasrika prajiia-
paramita (Xz[Ad]); Da banrebo-
luomiduo jing (T 220), Xuan-
zang’s trans. of the Satasahasrika
prajiaparamita (Xz[S]); Fang
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guang banre jing HOCHEAEER

(T 221, tr. Wuchaluo X Z§)
(*Moksala) (Mo); Guang zan jing
(T 222, tr. Dharmaraksa) (Dhr);
Larger Prajiiaparamita (LP);
LPG II/LPG III; Mohebanrebo-
luomi jing (*Mahaprajiiapara-
mita, T 223) (tr. Kumarajiva)
(Kj); PaiicavimSatisahasrika
prajiiaparamita (Kimura edition)
(PvsP[KY]); Paficavimsatisaha-
srika prajiiaparamita fragments
(ed. von Hiniiber) (PvsP[SL));
Sadaprarudita story (Chapters 30—
31 of the Astasahasrika prajiia-
paramitd); Satasahasrika prajia-
paramita S); Vajracchedika
prajiiaparamita

prakrtisianyatalprakrtisinya:
and forms of sinyata expounded by
LP texts, 170n343
and the term benjing %,
171n346

PvsP. See Paricavimsatisahasrika
prajiiaparamita (PvsP)

PvsP(D). See Paiicavimsatisahasrika
prajiiaparamita (Dutt edition)
(PvsP[D])

PvsP(K). See Paricavimsatisahasrika

prajiiaparamita (Kimura edition)

PvsP(SL). See Paiicavimsatisahasrika
prajiiaparamita fragments (ed. von
Hiniiber) (PvsP[SL])

PvsP(TibPk). See Paiicavimsatisaha-

srika prajiiaparamita (Tibetan
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Peking Kanjur edition [P 731]) (Shes
rab kyi pha rol tu phyin pa stong
phrag nyi shu Inga pa)

Radich, Michael, 12n17, 107n213, 182

Ratnaketuparivarta, and the com-
pound mirdhasamdhi/miirdhasandhi,
40n86

sacred word, Buddhist models of. See
canonicity; fluidity of texts

Sadaprarudita story (Chapters 30-31
of the Astasahasrika prajiiapara-
mitd):

Haribhadra’s commentary on,
108n216, 110n221

and samadhi listed in the Xiaopin
banreboluomi jing (T 227) (tr.
Kumarajiva), 204n420

and the Tibetan translation of the
Paiicavimsatisahasrika
(PvsP[TibPk]), 24-25

and Xz(S), 62n126

Saddharmapundarika:

Dharmaraksa translation thereof,
Zheng fahua jing TF EELK
(T 263), 141n279

expanded compound expressing the
Buddha’s qualities, 140-141n141

Kumarajiva translation thereof,
Miaofa lianhua jing {);E#EFELL
(T 262), 141n279, 156n309

patterns of textual variation in
different instantiations of, 120,
120n239

shenli 14J] (supernatural power)
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used in the translation of, 38n80
Saitdo Akira, 19n28
Salomon, Richard, 87n177, 123-124
Samadhiraja-siitra, 210-212, 210n434

samjiia (perception):
combined with vijiiana in place of
samskarah, 169n340
and notions of selthood listed in the
Vajracchedika, 14

samskarah:

samjiia combined with vijiiana in
place of, 1690340

the term shengsi “E3E (birth-and-
death) used for samskarah in the
Guang zan jing (T 222) (Dhr) and
other early translations, 171,
171n345, 173

sarvajitata (fully accomplished
omniscience, yigiezhi —1J%):
and the Buddhas’ aggregate of
liberation (jietuo zhong fEHG R,
*vimuktiskandha), 195-196
and commentarial intervention in a
passage in Kj on, 75-76
prajiiaparamita as its cause, 190—
191, 191-192n395
and yigiezhongzhi —1)JfE%
(knowledge of all aspects,
sarvakarajiiata), 54-55, 57-58,
191-192n395, 199, 201, 201n413,
201, 205, 205n422, 205-206n424
and yigie zhutonghui —V]JZHiEEE
(all-penetrating insight), 53, 53—
54n107

Sarvastivadin Abhidharma:

and the DZDL, 85,90n178, 112—
114, 114-115n233

vajropamasamadhi in, 56n115

See also *Mahavibhasa (Apidamo
da piposha lun ] 32 EEA FR 2L
VbEs) (T 1545) (tr. Xuanzang);
vibhasa compendia

Satasahasrika prajiaparamita S):

bulddh](o)[tpa]danupacchedaya in
(5.b.1) LPG compared with,
65n130

and DZDL on the cognitive
functions of the
anavaranavimoksa (S p. 67,17—
68,1), 187

expanded reading of DZDL (1.c.2),
40

expanded reading of DZDL (5.b.2),
66

expanded reading of DZDL (6.c.1),
131

expanded reading of DZDL (15.d),
173, 173n351

expanded reading of DZDL (16.c),
176-177, 1771363

Ghosa’s editing of, 24n44, 160

Kimura’s editing of, 24n44

See also Da banreboluomiduo jing
(T 220, tr. Xuanzang); Da banre-
boluomiduo jing (T 220), Xuan-
zang’s trans. of the Satasahasrika
prajiaparamita (Xz[SD);

Satd Shingaku, 20n30
Schlingloff, Dieter, 40—41n86

Schmithausen, Lambert:
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on influences on the Lankavatara-
sitra, 118

his translation of a term for *vi-
moksa in Fazang’s Huayan jing
tanxuan ji, 186n380

Schopen, Gregory:
hypothesis concerning the margina-
lity of Mahayana in India, 81,
81n159, 82n163
on the textual fluidity of Bhaisajya-
guru-siitra manuscripts at Gilgit,
8n7, 10n10, 80n157

Sengzhao %% (374414 CE):

and the dating and authorship of the
Zhu Weimojie jing, 224n465

gloss on unhindered liberation
(anavaranavimoksa) in the Zhu
Weimojie jing, 226-227, 2270471

and wuhe R used for hin-
drances in the Zhu Weimojie jing,
128n258

Seyfort Ruegg, David, on the textual
fluidity of Mahayana scriptures, 7,
123

Sferra, Francesco, 124n247

shenli t#J] (supernatural power):

as a translation of adhisthana, 38—
39n80

as a translation of anubhava, 142,
142n281

in the Kumarajiva corpus, 38—
39n80, 142n281, 223n463

and masterful supernatural powers
(zizai shenli), 223, 2230463
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Shogo-z0 BEgEy; collection,
129n258, 186n377, 213n442

Shoji Fumio, 79n155, 8§1n160,
122n242

Silk, Jonathan A., 7n4, 9n8, 10n12,
59n120, 79n154, 82n162, 119n238,
125n292, 171n346, 211-212n437

smrtibaladhana (“possession/
application of the power of me-
mory/mindfulness”), in LP texts,
158, 158n314

Sukthankar, Vishnu Sitaram, 8

Sumangalavilasint:
explanation of anavaranavimoksa
(‘““unhindered liberation”) in sub-
commentary on (DAT), 183n373
vimokkho glossed by Buddhaghosa
in, 182-183n373

supernatural powers:

knowing other persons’ thoughts
(zhi taxin tong FIf.CN3E,
*paracittajiianabhijiia), 188-189,
188n386

and knowing the mind and mental
factors (xinshufa L2,
*caitasika) of others, 63, 188

See also abhijiia (super-know-
ledges/supernatural faculties);
anavarana-buddhavimoksa
(‘“‘unhindered Buddha liberation™);
anavaranavimoksa/wu’ai jietuo
SERFAZERR (“unhindered libe-
ration”); sarvajiiata (fully accom-
plished omniscience, yigiezhi);
shenli {#7] (supernatural power)
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Suzuki, Kenta and Nagashima, Jundo,
24, 24n46

Szantd, Péter-Daniel, 118

Takahashi Koichi, 158n315

Taranatha, account of Arya—
Vimuktisena’s activities as
commentator of the PvsP, 28n61,
29-30n66

Tournier, Vincent, 30, 223n464

transmission:

and the DZDL as an “exegetical
repository”, 3, 4, 93-94, 179-180

hypothesis of originally separate
transmission of the DZDL and its
LP root text, 35n77

and the Northwest Indian cultural
context of the Gilgit corpus, 84—
87

and the porosity of the boundaries
between base texts and exegesis,
80, 118-121

and the systematic interaction
between exegesis and textual
transmission of “diffused
authoriality”, 19n27, 110, 120-
121, 124, 179-180

and vibhasa compendia, 5, 111-
114, 112n224, 112n226, 113n227,
113nn228-229, 182

See also Buddhavatamsaka
scriptural tradition

Tso Sze-bon [=Cao Shibang], 14n20,
93n185

“uncontaminated skandhas”
(anasravaskandha):
and anavaranavimoksa/wu’ai jietuo
in the DZDL, 194-194
and buddhanusmyti practices in the
DZDL, 194n402

Vajracchedika prajiiaparamita:

commentaries ascribed to Asanga
and Vasubandu, 21n33

list of notions (samjiia) of selthood
in, 14n20

mechanical additions found in the
later Sanskrit text of, 42

pattern of textual development,
11n13, 14n20

vajropamasamadhi, in the
Sarvastivadin Abhidharma, 56n115

Venkata Ramanan, K. (Krishniah),
90n179

Vetter, Tilmann, 74n44, 127n256,
131n261, 133, 135n269, 137—
138n275

Vetter, Tilmann and Stefano
Zacchetti, 153n307

vibhasa compendia:

as a formal and methodological
model for the DZDL, 5, 111-114,
112n224, 112n226, 113n227,
113nn228-229, 114n231, 182

and a Jiianaprasthana/*Asta-
skandhasastra root-text, 112—113,
112n226, 114n231

See also Dasabhiimikavibhasa (Shi
zhu piposha lun) (T 1521);
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*Mahavibhasa (Apidamo da
piposha lun) (T 1545) (tr. Xuan-
zang)

Vimalakirtinirdesa:

Acintya or Acintyavimoksa as an
alternative title of, 228n473

adhisthana (shenli {#J] [super-
natural power]) in, 39n80

and the buddhavamsanupaccheda
motif, 69n134

and the expression acintyavimoksa
(“inconceivable liberation”),
183n374, 186n379, 187n380,
216n444, 224-227, 228n473

gradual textual development dis-
played in nidana-section of,
140n279

Vimalakirtinirdesa (Sanskrit edition):

and the compound mirdhasamdhil-
miirdhasandhi, 40n86

expanded compound in the nidana-
section expressing the Buddha’s
qualities, 140-141n141

and recensional variation and
expansion, 11-13

use of parisuddhi in the plural, 160

Vimalakirtinirdesa (Shuo Wugou-
cheng jing :REIEFHLK) (T 476) (tr.
Xuanzang):

nidana-section of, 140n279

and the notion of adhisthana, 38—
39n80

textually developed nature of,
14n20

Vimalakirtinirdesa (Weimojie jing
HEFESEEL) (T 474):
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authorship of, 12n17, 107n213

Jiewugua’ai fEFEZERE (“[their]
liberation was without hin-
drances”), 226n469

nidana-section of, 140n279

as witness to early recensional vari-
ation, 12n17, 13, 15, 140—

141n279

Vimalakirtinirdesa (Weimojie suo shuo
jing #EEESEFTERER) (T 475) (tr. Ku-
marajiva):

anavaranavimoksa(jiiana) in,
2260469, 58n119

as evidence of Kumarajiva’s trans-
lation practice and idiom, 38—
39n80, 57-58n118, 58n119,
102n205, 128-129n258, 133-
134n265, 147-148n290, 150n295,
223n463

nidana-section of, 140n279

shenli ##17] used as a translation of
adhisthana in, 38-39n80

as witness to early recensional vari-
ation, 12n17

vimoksamukhas (“‘three unobstructed
gateways to liberation”), 186—
187n380, 214-215n443, 2260469
apranihita (wuzuo {F), 165n330,
214n443
and the eight vimoksas, 186—
187n380, 226n469
Sunyata identified as one, 186—
187n380, 214-215n443

vimoksas, eight, 62n125
and the three vimoksamukhas, 186—
187n380, 226n469
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See also acintyavimoksa (“incon-
ceivable liberation”)

Vimuktisena. See Arya-Vimuktisena

Wang Bangwei, 1190238
Watanabe Shogo, 74n143
Watanabe Shoko, 39n80

Wolf, Friedrich August, 9n8, 71,
71n127

wu'’ai jietuo FEREEAENAR. See
anavaranavimoksa (“‘unhindered
liberation™)

Xiaopin banreboluomi jing /\if7 5%
L (T 227) (tr. Kumarajiva):
fo shijie 5 used to translate
buddhaksetra, 163n326
compared with the Astasahasrika
on the nature of a Buddha in a
vision, 106—-107, 148n290,
163n326, 194n401, 204n420

Xuanzang:

and the “New Translation” (xinyi
$73F) of the Sui and Tang peri-
ods, 14-15n20

his translations as evidence of ten-
dencies to expansion in Mahayana
scriptures, 14—-15n20

translation practice of, 14—15n20

travels to the Western Regions
(xiyu 7HiE), 86, 86n176

Vimalakirtinirdesa translation. See
Vimalakirtinirdesa (Shuo

Wugoucheng jing)

Yogacarabhiimi (Yugie shi di lun
Ffnemitsm T 1579), 15n20, 182

See also Da banreboluomiduo jing
(T 220), Xuanzang’s trans. of the
Paficavimsatisahasrika prajiia-
paramita (Xz[PvsP]); Da banre-
boluomiduo jing (T 220); Da
banreboluomiduo jing (T 220),
Xuanzang’s trans. of the Asta-
dasasahasrika prajiiaparamita
(Xz[Ad)); Da banreboluomiduo
Jjing (T 220), Xuanzang’s trans. of
the Satasahasrika prajiaparamita
(Xz[S]); *Mahavibhasa (Apidamo
da piposha lun [ BRI B %2
Vi) (T 1545)

Xz(Ad). See Da banreboluomiduo jing
(T 220), Xuanzang’s trans. of the
Astadasasahasrika prajiiaparamita

(Xz[Ad])

Xz(PvsP). See Da banreboluomiduo
Jjing (T 220), Xuanzang’s trans. of
the Paiicavimsatisahasrika prajia-
paramita (Xz[PvsP])

Xz(8). See Da banreboluomiduo jing
(T 220), Xuanzang’s trans. of the
Satasahasrika prajiaparamita
(Xz[S])

Yamabe, Nobuyoshi,
miirdh(a)c(ch)i(dr)ena ca sarpis-
tailabhyam piarayamti in Pelliot
collection fragment edited by, 40n86,
40n86



Indices

Yamaguchi Tsutomu, Sri Lankan
Sanskrit witnesses to PvsP studied
by, 27-28n61

Yijing FF:
Nanhai jigui neifa zhuan Fa/5%56
AEE (T 2125), 1190238
Sataparicasatka rendered into
Chinese by, 130n260

Yinshun, 35n77, 83n164, 116n235

yigiezhi —1])%. See sarvajiiata (fully
accomplished omniscience)

Yuedeng sanmei jing V& =HE4K
(T 639), 436nn436—437

Zhao Wen, 228

Zhu Fonian =2
bunan % used in Chu yao jing
T 212 tr. by, 100n201
gua’ai ZEHE used in T 309 tr. by,
128n258

[zhu] Fo wu’ai jietuo [FE 1 REEAERAT.
See anavarana-buddhavimoksaj-
wu’ai jietuo (‘“unhindered Buddha
liberation™)

Zhu Weimojie jing 33 4ERESELK
(T 1775, Vimalakirtinirdesa com-
mentary):
dating and authorship of, 225n465
and the doctrinal background of
Kumarajiva’s translation team,
223-224
duo zhi duo shi 251255 “having
many acquaintances”, 102—
103n205
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and fashen dashi %5 K+ (Great
Beings with the Dharma body
[*dharmakayal), 2250467

and gua’ai ZEHE (hindrances),
128-129n258

and Kumarajiva’s understanding of
vimoksa (liberation), 224-227,
227n471
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Chinese texts listed by Taishd number; other texts in alphabetical order.

Abhidharmakosabhasya
123,15: 139n278
VI.64, 381,1-4: 219n457

Abhisamayalamkaravrtti
Lee 2017: 11,1-8; Pensa 1967: 18—
19: 97n193
Lee 2017: 51,8-9; Pensa 1967: 48:
28n61
Lee 2017: 59 (7) 8—14; Pensa 1967:
16 (3a3—4): 29n64

Astadasasahasrika prajiiaparamita:
See T220(3)

Astasahasrika
See also T 224, T 227

242,15: 131n261
691,4-6: 122n243
734,21-736,1: 105
755,11-26: 167n336
896,25-897,1: 163n326
932,10: 106
934,29-935,2: 109n217
941,10: 62n126
948,12-18: 193n398
957,1-5: 109n218
981,27-29: 148n290
987,26: 204n420

Bodhisattvabhiimi

272,15-19: 157

Buddhavatamsaka: See T 278, T 279
See also Dasabhimika, Ganda-
vyitha

Chu yao jing: See T 212

Dasabhiimika(K)
2,1: 217n451
2,7-8: 139n278
53,15-54,5: 213-214
76,12—13 (stanza 7): 216
83,15-16: 163n326
89-90 (stanzas 6-7): 215n444
187,8-9: 216n444
189,12-13: 156n309

Da banniepan jing ji jie: See T 1763

Da banreboluomiduo jing, chu hui:
See T 220(1)

Da banreboluomiduo jing, di’er hui:
See T 220(2)

Da banreboluomiduo jing, disan hui:
See T 220(3)

Da banreboluomiduo jing,
unparalleled portion: See T 220

Da fangguang Fohuayan jing: See
T 278, T 279, T 293



292 The Da zhidu lun and the History of the Larger Prajiiaparamita

Da pin jing yishu: See X 451

Da zhidu lun: See T 1509

Da zhuangyan lun jing: See T 201
Daoxing banre jing: See T 224

Dasabhiumika(R)
1§ A:217n451
2,2-4:139n278
32 § G-H: 213214
44 § G: 163n326
88 § G: 216n444
89,12-13: 156n309
352,34 (stanza 13): 216

356-357 (stanzas 16—17): 215n444

Dasabhiimika-siitra: See Dasabhii-
mika(R), T 285, T 286, T 287,
T 1521, T 1522

*Dasabhiimikavibhasa: See T 1521

Digha-nikaya
ii.157: 182n373

Fang guang banre jing: See T 221

Fangguang da zhuangyan jing: See
T 187

Gandavyiiha-sitra(SI)
See also T 293

18,16: 69n134
72,20: 69n134
73,22: 69n134
260,19: 69n134
267,14-15: 69n134
335,9: 40n86
277,13: 40n86
432,7-11: 41n86

432,9: 40n86
512,10-11: 221n459

Gandavyitha-sitra(V)
13,12: 69n134
59,2: 69n134
201,28: 69n134
206,27-28: 69n134
408,11-12: 221n459

Guang zan jing: See T 222
Jian bei yigiezhi de jing: See T 285
Kalpanamanditika: See T 201

Kasyapaparivarta
See also: T 310(43), T 351
42v4, § 83: 68n134

Lalitavistara, vol. 1
See also T 186, T 187
422,14: 2070428
424,18-19: 207n428
435,6-7: 2070428

Larger Sukhavativyitha
12,20-21: 134n267
13,10-11: 69n134
16,13-14: 77n152

Larger Prajiiaparamita: See also
T 221, T 222, T 223

Larger Prajiiaparamita manuscript
from Gilgit (LPG)
1r6-7: 185n376
1v4: 131
1v7-8: 134
1v9-10: 137
3v5-7: 143n283
4v5-5rl: 147



5r1-2: 40

5v4-7: 100n199
6r3—4: 150

6r4-8: 4647
9r4-6: 76

9r8-9: 187

91r8: 188n386
11r1-2: 65-66
11r9-10: 202n416
14r4-6: 155
14r6-8: 160
16r9-10: 95n188
18r 8-9: 177n361
18r6-8: 176
19v11-20rl: 165
21r7-10: 172-173
30v8-10: 50
34v4—6: 206n426
34v4—-6: 59

36r10: 28n61
37r11-12: 101n202
37v5-7: 133n265
37v12: 102n205
87r5-6: 192n396
96v6: 203n417
97r13-15: 200n412
185v2-3: 190n389
201v8-10: 122n243
222r: 105

222v: 68n133
225r: 68n133
233r: 58n118
252v: 205n422
253r: 58n118
28219: 106

1 4v12-13: 160
II-3r11-12: 65-66
III-3r11: 65n130
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II-4v9-12: 155
Larger Sukhavativyitha: See T 360
Madhyamagama: See T 26

*Mahaprajiiaparamita-sitra: See
T 220

*Mahaprajiiaparamitopadesa: See
T 1509

Mahayanasitralamkara
1V.2: 56n114

Miaofa lianhua jing: See T 262
Mohe banreboluomi jing: See T 223
Moheyan baoyan jing: See T 351

Pelliot Sanskrit rouges
9.1-6: 40n86

Paiicavimsatisahasrika prajiiapara-
mita (Kimura Takayasu, PvsP[K])
I-1 1: 185n376
I-11,28: 135
I-11,26-27: 129
I-1 4,18-20: 143
I-1 6,6-20: 145
I-1 6,9-10: 144n284
I-1 6,23-24: 39
I-17,21-28: 100n199
I-1 8,16-18: 148-149
I-1 8,19-28: 44
I-1 28,22-29,1: 29n64
I-1 30,14-18: 76n151
I-130,21-22: 187
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