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I8 - BHROS M EHN., REINRWERKRE U TOLREORBBEEIC W T,
HObMLIHBLIENZI RN, EVWIDTHbH, COVWDIIREDER (BH#)
ELTDILPERE B DFRBEHIIDODhWDODNWDORHEBI TS, EWVWSDTH 5., 2
CETLBE. PR -tk TH. MAOEEE LT >RZARRRINTHE
ADLRDOEES. ZLTHADLEDHFLD. BEOEBOMBTIIEHICH
EENTLES,

IAIXF-—LAT14 DLBORFREB/EEEZRBLEZYNCF — VT 4 (Dharma-
kird, 85, 600—6602 ) (& Tfh ADICVRDEAEBES Somtanantarasiddhi) &\ D FwXEEN
TWd, THRETFRY bRELTOABRFET 5. FRY FRFFA ML, T4 =—
7= 7 (@RE) OERZE L & $HIZTh.Stcherbatsky 12 & > TRET MR E 1, db
MNFBRIKIC XL 2R, HBRKRICLZ2 EDOTENENRREDEH D, ISTHRE
21X, J.S.Negi, M.R.Chinchore WKIZL>TH XV U v FEADBRTOAASN
TW3 (XRBEEE) , ZZ T, BN DHEESB L LT, BEEREBS
DHEFN LT, TTIEBATERVWI LI X ~)VT £ OFEMIC DWW TIIHERK
OHRESBEI NIV, BIAXICETFRAIDZA— b I HESE2AB/MAICRLTH
LH,. BICIEHELRBREEES T KEEZL>TWEIHDHH %,
COMXDERICHT NV F —)vT 1 iF, BREH, MAOOKROFELEZLHT S

EOIAT>EHRERA LE LT, 2<RAUKOHRIHELOREICHRYT S, &
WoTW5, Thbb,

b LHFEEHIZT DO TEIE (byaba) & S HEbrjod pa) & <L DB E > (sems kyi

gyob)) ZHRITIVAIELEBELEER, MACODVWTHEEZHE T LI LI

6 Yamaguchi[1953]. 126,
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FHECSEEHE WS, ERE S TABBICH SDh, MBI BT (%) &5
ERTEVWSRRBEREHE L. TO<IMECSEILOBERETIEI> LW
ST LERERE L. <HADEHEPEELVOITADPMEI NS> Z L 2/hEik
ELT, <MBADLDEERHZ >N EMESIESHTHIOTH D, ZOHERIC
Lo T<MADLDEESHIAHINDZ LT D, FIVIF—)LF L ETTIZ, 2D
REIOMOOHE %2 THEBRIRL  (Praminavirtika)llLv.687 2B TNW5, D
T ADILFTROIAL BN TIE. T OHEFRIIHED (M%) mE (citta-macavadin) b 1t
ADLFROEEZTRT 2EDICHNEI ENTEDL, EFVLITF-IT 1V,
Hol . INTF—)NT 4 BEEESOHLAEIC L >TE, MADTEPSEL
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HLR@mMEE TUADOHDOBE (byed pa) [ThDB, LOFE] FHEI RN
o, MADHOEEZWER T 52ORXTEHETH D) £ WV5(S3)e CORMDOHE
AW LIFEREINVIX -7 1 HEDPZOREHR - MBEFZORRORITE
BRLEZLTHH D, BEANREIFEET 230DOACEENIIrIPDI RS, B
HMBEONZEI<ROENZ HD> (disya, BIEAEERZO)TRITHIER SV, <Roh
29D>,iE. HEAFEDBMADPZONRERL S LEBEERLTVWB L X,
MEDR=DDOER [#ExrF] BT RTED>TWNWABI L (upalabdhilaksanaprapta), T 7%
b, REDPBRRBALPOYZLONBLUNDERAEPED D, YHONRBK
P<ZEMR), R, MR E < B 1T B fUdesakalasvabhavaviprakrsta) C W R W H D >
TRIFNERS RV, IBRBPEMICHETCERVWEEEBLSIIH oD, XKRDE
HED &S ICRERICHMETARETH >, NEOUEBIFZAL VAR RVD
DTHoED LTRSSV, 2K BERLUSPKRROEGHEEY ¥V -5 -0

7 PV, 136 ; Tosaki[1979-1985],1, 138. 7 ¥ X DI FABEDHEAIIHK S o
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ThhiEzszn, WS ETHD, LPLHINBROEEEZTETEZ 5D,
Zhd, HBEIHEOHEMIBVWT, MIREDOEDOERM [Bxp] BIRTLLED>
TWT, YFONRUNDH D, L ZidEE ., 7—TINEPBRI TS E
T, HEONR, EEZETEH. B LELETIROELTHREEINETHAS
EVWSET, <HMEZINZ2HD> W) & LTRES W= LT, Fhb@Eiahi
WEBIZDABIALDDIFTTH D, EIAD, ADLTFEE WS DK, RERIICH
REBZZHD, THIDH. ZOFRIEFEDHEHIC L > THRICIRETE
RN,

FIWIX =T 4 IE ORI LTI, THs [(ThbbEERE] EWZ
EHENDS (=AOBEDPSE) PMAOHZATSIRIOZRLTERELEI LK
BRONDEDS, HHHE (=tAom) ZHEILRRNTH A1 SHL. BIPD
LTW3, BIIHwRERD LERIC, HIEEEPESEL VWS, H5FEEED > TH
WicHobNBHE (k%) X, TRBEHEL TRDETY LW LS RAKNRD O,
W ZhIE, BoEEPO<UIhEZhITITHobhdrHD>&, THEIEHL
MEDEET) CWH LI RANRID, W ZIhiZ, BoBEEPS<UIVEESH
THODOLNZHD>EHBHHM. TUbEEIhT. LA YhEEhTITHS
bhaZlilisMHER. MOKETHZ L] <BE>ZEZHhZNFLITHIN
T5HDOTCERN [TRbb, WThOBEICHERE - BEILOBHEEZRALLD
CERITEES] 41 S1pEnd, Ly, B2EEPSUDEIA T, ANICHS
LDOBZAICH, HHDO<KLOHES>ZETIVIHREDTADD 2. HIZE. B
DB ZRPA. Ba0ED UM, ST 8%, I EMADIRI &Y
DEIBRBDTH B, HiZ, MADFERILEZEFEFOHELEIE. B4P5
TRy, ANRIDTHED, BAO<LOBESZETIERVT, &
LAMADLOEHEIZ LD, THLTHDE. BFOLDEE P SHMADE}EDS
EPEID, MAOLOBEDSBLOMECSENRECS I H D, TLEDN-
T BEDOTHBBFHED [LD] BIZ—ROFEEZHS LOLDTHSB1 (S
22).

® NB, I, s5.28: anyatha canupalabdhi-laksana-praptesu de$a-kila-svabhava-viprakrstesv atma-
pratyaksa-nivrtter abhavani§cayabhavit; Kimura[1987],255 ; Z DAl
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L6 TH5.

FeziE, EEOBRICBVWTKEEEORREREARE LEZDOBIZ. EHODI
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ZOBREFDOIUNOKEZHETERVWITNED, K—WPZZICHDHI L EHEETE S,
ZhERULEDIC, BAHRIIBWTERE - P00 E2RTIRLI LA
RUEDOBIL, MADEE - B2 RT. tADOLOBE —EHRE T HZ LA
HETHE, EVIORINVIF—NVT 1 DRBETH 5,

BICRS IS, ZhFF— 74 REMICHETZ<0—BE> WO RG22
LI Lo N F— )T 1 i E<—ME> &0 5 58I spyi (= samanya) %2H T,
ZhFF VT4 mira EWSEEANVED. BEREF LV, VT F VT4
Fobic, THIZRZ o] <#HE>—BIPESFEPESEROBEETHI» 6. &
R (=8#%) LI VRRE (=ai%) BDHISNDEZDTH S CHEHEND (S48)

BAOBECLEEL VWIS HIBEINDTAPEFOLOEE 2HETIED. 0D
ZEXBERTRD L B OB ievasamvedana) & W S MBI O BRI BV CHEO—FE L
LTRDONTVWLIRBFRICEL > THERTES, LL, fADERE - BifE&W
SHREINSDHDIE, HOGwRHEICE > TX. BAONEITHIZABICHMIILTH S
HOTR R T, PERIVMADITHELLTHOEDNDIEFORREICT X, ¥
RE-NTARDIBAAZNERBL TS DS, BENEHESLSEEH VWS
& HDOHE THZRITMIFNSD [EACET2EEPEREORZD] BH
Rtz 59, MAICE T2 [SEPLHEHED] A & > CUXMEEAHMEE (bdag po'i
rkyen=adhipatipratyaya) TdH b, [HEOD] REFDOEHH (=gcow) LHEL. Zh
5 (ftAofFsk) LREUDL [H] 3. BREICKRELHENSETHA5, Bffizh
ZUCESHBO<HS5bI>ZEEFZER (nyams su myong) L TN D DREH, Hizd
H _AORFED [AULL] Z20A%2R2L3IC. ZOLIR (=B -WEE—
meiRzs) IOKREICH D, BENROEREZAE L T % <FFHME>IE. EIHBRLL
¥ [B22 %] B—WEEIZIDCREMFITOENATVEDSTH D (S63-
65) WS,
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T ZODERSFEBDEA—CRIZDE, Lo TW0Wb, FhIXZFOBEY TH
B0, COWWHEESEAE»S RUUE. BSBERDOLOH S DNICT Firl,
B ADITH. DED0WDER—-D3DE. BN DL LTRZZESE
DPRADICH B, EWND T Lilikd, Dz &b, HH—MTIIODOFELEERR
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Z ONEE THERE —+3ha LR, DRICEEHRHE PHEORICH L TRIT®ITISD
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RZZH5DTHDZDSH, MREEST, ODOEIIMODIERETEEZE L
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=avisamvada) FRARTERBRDTH D] S. 76 1) R é, FLIHBLANRE OMER
AT 5. ZLT. MLLOHRICH, BRNINEFRICDONWTHEI RN Lids
THd. WHEIZNICE> T, WOEMEDBELET B LM >72E, BHEL
HBL2OHEEHETORS, K (=thotdk) KL>TELE [EEE2RDbTRY
D] BAE/DIPE ) S19E VI, 51T, TAF, [AREOHMED] #®IC [
RRED] FRIHMAL LTHobhAHMEEERRLTELDT. [kTikin
END] BEHRLRBEDPE) (S.8nkind,

COBREBEDHFESIRA— P EDLOTHEKEN, STHIINVITF VT AIEIOD
FOETHBRI EEZVWDRDP S, TDA— T DRI TAIEIINI AN B
INIXE-NT A DHDTERLET, FRET 4 =8 TF7—U7 B> BNE
HDTHDo KKS>EDPPELISEVWIMALPRAETESLHDICDNTHS
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e PHliZ, MELRRBFERORHLETH 5. ThEd, b BEIPMEI N THRN
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P — 50 CBWTHERbhTWEMLER S A, $hbbI - HTHEDOERE
HMEORMBIZONWTIE, I EIXHEO6RA—FIPEHIPDILEIETHIN I
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Wi, FNIF—NF 4 BFERIIHLTHS, TMEDIZEL TORY GREK,
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D, LDORFIRER BT 2 ODHEBICHSDLNIHDB, HEHITITIELZD
THd. BLHE, EPMRLOBMNIK->T, EBEZRDLSIC (S91). HS
Cdfthly [ZHAK] 2REETIHMBEL DI TR0V, R (=fud) LTEZEN
BUTHITEL, HOHBOLO<HSDLIh>2H DK, Ttz %%,
CHAIRICIEENDZDTH B(S92) « TUHEFEMNETHI0E. 20 [fubo] B

¢ A—HITEDOHA (yogijiiana) I DT, =& XiE NB,Ls. 11 B,
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FLBLUTI2HOPHEBIZHSDNZDISTHD, Hhnd s <EBRFBE> LR
DEDTHDHS893) o [{L] HENHSWEIHDEIHFHNTHHI LT, [bhvbh
D] BEEBITW5, LEE [bhvbho] HECSHEOHEBEBITNED5
S.99] &o

LB B L E XD 25, LREOBHBERIDIADOIOBHLSELBELL T
M5, R TERN, T—HITHIZRBEIK (asrayaparavred) 2 T8 L TWIRND T,
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WERWD S, SRR EBENELIINWZ RN, ZOHIMLBEOES DS Sbh
ZOTIRRV, FhADBEBRHRL VDN S DI FEIRERFERRIC T F 0,
INFEDBEBRHOBERIZ<ERINWEMK Y UT> (nirabhilapyamand) BRI TN T,
b OBBORSHATERN, I—HIFEIMULEMETZ LW >TH, 2hi
RBEBLEEBOSRNZEBI XV RVWDS, BETRRZD, LNV TF— VT4
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FhFE¥-NF <4
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0 Kajiyama[1998], 20.24 (p.106) and n.289. 7% L. p.107 ®HLRAZ Vv METFFR D
nantarbhavad {3 anantarbhavad {ZET1E,
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11 RNA, 45,13- 23.
2 RNA, 145-149.

BOFFR M5, 02 1. Ms. I kasyasya WS ERAHDEDIDH B, LS. Thid visayad B
visayasya TH o L EBERT 20 LhRn,
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i, B AOHSKWIHER T 2L EIZ, KKROSNDBDTHBIThPDST. R
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5 Tosaki[1979-1985], 11, 20-71 ; PV, 235.
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—#E NS HDIXBE CERH (svasamvedana) H D WX F DMMDFRERIC L > THEFE TSR

o EEZIE. BHROBEDOKRE R RICHEIPNEAKEVWSIDDLHHET 5 K—
ﬂfz"c‘:b\')fb@li%i’“c‘: UCHERTERVWESIC. A HB LKL KD,
LI ks noluTRCRBTELTHA D, LADILETERN, KHRHE
FROHFEBIZBN L, FROBBRITNIEERE - BERXD DHFRV. WS HENL
KM (vyatireka) DRD DI EHEHRERDDEN, TN I TR EERN,
AR FB5 % 4B U 7= (svabhavaviprakrsta) O — R E WS DR BHRONRE T H L
FXTERNDTH B,

FEBAEBLVPEREOHDIZOVWTRH<SKERIZPITBERTHE> NS 2L
HEW, MMADONIBRET IS, ZNPRHEMICEREZEI 2 3RV, £
A DL ITEEN TV T, BETERVWENWS ZEHREETH %, W
DTHRIBOMADIZEMBNCEHREZEZ 2 X NWD T EBTERN, MAD
DX AR R EBE L TVWADTH 5,

EFERATERIRSNRWEEZSNTWAD, BUEFEOMODERIZIZIRSh
5THAD L. —ATHEICERZ AP LNRN, Er6, BBETHIMAL
OREEEENABRLTO—BENVNIENAEZLTIRSRV, FNVEVIFIHIIT
¥-N7 1 DHRDERIIDOVWT, ZhiE40EBEICEAL COARINDIDOD
By EVoTnais, BRohbddDsid. dLIDEHEM. ORI, mAREDPDH D
oI, ZNSIEBMOIERBOADHRERDETHAD. EVWSEEOD EIZ. RS
53DV bhhidizsRRn. FFEDHKRLEWVWI DX, BADLRICELT
5HDT. HETEZACES>TRONDZBDTH D, L ULIMMADLIZET 280K
CEDOVWTIEZE DTN R RV, ZRIIROSNIREDOOEERIC L >TESTIh
%,

EEZIEAHWHEHDH 2BANICBVWT, HWEME LTHRT 2EBE200IESR
BCL->THOENE, LPLZORIUBANICEBOEME UTHEHEL T afAD
LBHISNBZ LT, BaOLXT > LTADLRSRFIEhESDELT
RonsdZ &idinn, BaOoLEMMADLEDRIZIZRASDBRBBRNDTH S
P, BH. ZHBEME UTHEBRE LU TCWAROMEEEIE. ZHkE s, =F
U EDDORMDHEEBMOMAZDTH B,

P A DORDHB Y ORDICEFTh 2MOERIT. BICEIT 2HRITBVTH

' DhP, 104,5-6.
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HIZEB3THAI P, WECZTHBATILBIRNTHS D INIF—)VT 4
X, HAORBUEFENDMADEE - BEL VOSBRI SZORETH 5 R
W ADLODEEEHE L TNWEDOTHIP, tWADSE - BELVWIIDIET

CHAORRIC Mz bW ThIE, ZRIEXEZOLOFERUADRIZHDTY
BWe ZhiX, BOHRTHADI LIEELSR>1D, BEE2EHILED LT,
ZNERPZLUTESOLERMIHI UM ADEET LIV RN, OEFED
THAD, D L HRHEH - HB|FZOWBAICBVWTEX, ZhFF -7 1 D
ROADPELVWESIC, FMTITBZ %,

FRULBAZIAZEHED LT 2HEBICBHMERSE UTOEBGEman)lXHFE LZV
EEEL, ThICL>TEHMDEERN EEEEFTH Nz, ChPLBOEEMGEE L
TORKEOHBABIIC 2> =D TH B, 7 bFF— )7 £ IIHERBRRIC L - T
ADLHROFELEETEL, AR EANERD —UHBEZOMHEILEEE L.
ZhIC L > CEHMDEEMNE PELRBELFHIOLLTNWEDTH 5,

BEXBEMS KB LU Mt AD LR OB I HE)

DhP  Pandita Durveka Misra's Dbarmottarapradipa, ed,by Dalsukhbhai Malvania, Kashi-
Prasad Jayaswal Research Institute, Pama, 1955.

ISD  Ivarasidbanadiisana of Ratakirti. Included in RNA.

JNA  Faanasrimitranibandbivali, ed. by Anantalal Thakur, Kashi Prasad Jayaswal
Research Institute, Patna 1959.

Kajiyama[1965]  Buddhist Solipsism, a free translation of Ratnakirti's Semstanantara-
disana, 1BK ( THAREIEZAHBEHMZES ) XL, 1965.

Kajiyama[1998],  An Introduction to Buddbist Philosophy, -- an annotated translation of
the Tarkabhasa of Moksakaragupta. Arbeitkreis fiir Tibetische und Buddhistische
Studien Universitit Wien, Wien 1998.

Katsura[1983] MR TV~ F -5 ¢ <fiMfeDEERLE > . TEBRE
NEHEACE S HB43%E, 1021200

Kimura[ 1987] AHRE TV~ ¥ —)V5 « FHEZOML (AR REAL,
Hi. 1987 (Nyayabindutika OHIRZEE) o

Kitagawa, H.[1955] A Refutadon of Solipsism (Annotated Translation of the Samtana-
ntarasiddhi, Jowrnal of the Greater India Society, Vol.XIV-1, 2, 1955Reprint
FACNISFRT T > F & BERFZ OMZEL Al
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MAVBh Muadhyantavibbagabhasya,ed. by Gadjin M. Nagao, Suzuki Research Foundation,
Tokyo 1964.

MAVT  Madbyintavibbagatiki de Sthiramati, ed. by Susumu Yamaguchi, Librairie

Hajinkaku, Nagoya 1934.

MAVT(r.) 14O%& (Susumu Yamaguchi), FAZA4RRRELL « BaRZEMRIEL
1966(MAVT®D HAZER) »

MAVS  Madhyintavibbagasistra, ed, by R.C.Pandeya, Motilal Banarsidas, Delhi 1971
(Maitreya's karikas, Vasubandhu's bhisya, and Sthiramati's tika).

Nagao[1982-1987) RREMA TEXER-MRLER) LT, BHE (Fxo b
R-BRFXZAM, i - BEER - EHHEZ2230) o

NB  Nyayabindu by Dharmakirti. Included in DhP.

NBT Nyayabindutiki of Dharmottara. Included in DhP.

PV Dbarmakirti's Pramanavartiika with a commentary by Manorathanandin, ed.by
Rahula Samkrtyayana, ed. with Manorathanandin's vreti, Patma, 1937. 7272 LPV
DEEIZ 1 Svartha-anumina, II. Pramana-siddhi, III. Pratyaksa, IV.
Parartha-anumana & UTH—7 %,

PVBh  Praminvirttikabbisya of Prajiidkaragupta, ed.by R.Samkrtyayana, Kashi Prasad
Jayawal Research Institute, Patna 1953.

PVin  Dbarmakirti's Pramanaviniscayab by Tilmann Vetter, I. Kapitel: Pratyaksam.
Einleitung, Text der tibetischen Ubersetzung, Sanskritfragmente, deutsche
Ubersetsung. Wien 1966.

RNA  Ratnakirtinibandbiavali, deciphered and edited by Anantalal Thakur, Kashi
Prasad Jayaswal Research Institute, Patna,1975 (Second revised edition).

SAD  Santinantaradiisapa of Ratnakirti. Included in RNA.

SAS  Dbarmakirti's Samtanantarasiddbi and Vinitadeva's Samtanantarasiddbitika, Tibetan
texts ed. by Th.Stcherbatsky, Bibliotheca Buddhica, XIX, 1916.

SAS [Negi] Santanintarasiddbib of Acirya Dbarmakirti and Santanantarasiddbib Tika of
Acirya Vinitadeva, Restored and edited by J.S.Negi, Bibliotheca Indo Tibetica
Series-XXXVII, Central Institute of Higher Tibetan Studies, Sarnatha,Varanasi
1997.

SAS [Chinchore]  Santanintarasiddbib and Santanintarasiddbi Tika, Restored by MLR.
Chinchore, Bibliotheca Indo Tibetica Series-XXXVIII, Central Institute of
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Higher Tibetan Studies, Sarnath, Varanasi 1997.
SDS V.S.Abhyankar, ed. , Servadarsanasamgraba, Bhandarkar Oriental Research Inst-
tute, Poona 1951.
FitgiafEs REEA - B — - RAOURHER RFEALHIS, PRARL.
1976. THE—+aa (RILR). TPaa5EH (RRER) OHRERLE2ED,
Stcherbatsky [c.1930] Buddbist Logic , 2 Vols. Dover Publication, Inc. New York

1955-1956.
Tosaki[1979-1985] FIEZIE TMABZREHROMIT) LT, KEHRE, ER Py,
HIEBEDAAER L EHE ST,

Vst Vimsatika, Included in Vifiaptimatratisiddbi, ed. by Sylvain Lévi, Paris,1925.

VT Vinitadeva's tiki on the Vimsatika(Tibetan tr. ), 7V kR TF~w b KRy
smpat. HREHPITIHS, RE 1981, MHEEERE 145,

Yamabe, Nobuyoshi[1998] Self and Other in the Yogacara Tradition, At B HETE
Wl eam X8 THARLEULE#RED 15—41,

Yamaguchi, S. M HERIREL. (U0 - BB THEMROENER, 1 —131,
HEEE. SR, 1953,

ShFrF-L7T4 THHAOLKEOREL

(145, 3) &¢. cct. T [Mo] MHLHIRB LI 25
(prakasasahopalambha-) R E DO HIC L > T —UIOHIKTlaWiEEY [DF
] PEREHh, BEOLOHEEZ2EAR L L T2, HEPEREDDH 5O BYOHEN
M B ORrEDESIZ, F=DM(advayarapa)® D2 L BFEHEI N TN BB X
IZfth AD IR (santanantara) REE T Z2DOPEELBRVDDP R ERT L2012, &
D [@XH] EEHEDLN D,

(&l (145, 6) HHALEFII NI, THEIZE-T, ADOHEEK

17 A319-20—Y B, Ratmakird HRNA, 129,17-18 {Z sahoplambha-niyamad ityadina
purvam eva niladinam sakaravijfianatvasadhanat  ( [H5% & ZONE L D] BRI 5 L0k
ELTVWERE, BEEVST, KBIZT T, FRE [ONE] HPERED > LAH#Z O S DI
ERWIEEFHRLTVA DS ) WS, sahoplambhaniyamid(#H 4 O F ¥ X b Tldprakasasaho-
palambha- & R2-5>TWV3%) ORIEFBRBONIGHREBEICLI>TLELIZEIATN S,

18 BERMREONZLBEIRIIZHTH 2 LANICHE— - FZ2TH3. LS FEHEF RN
Fii | citradvaitaprakasavida 75C DA X DHITE L 72 > T %, Ramakirt H 5 D[R & D& ERNA, 1294
b, ZHATEIEAT R AIARRBECISA LTS,
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FIULLEFEET D EHOND, LS DL, SiEEE (vyahara) - 178) (vyavahara)
BREFZESILED VSR OLODERICHER T 2 L PRERINLI2PE5THD. £
DERODIRVERICIE [BEE - T8REd] RohnWhresTh b, TNDPRBS
NEDPEBINRNPICE>THNIT B, BENEHEY (anvaya) & EHEMREEME
(vyatireka) % &K & 3 2 R F B % (karyakaranabhava) DS AR Cy(icchacitta) & 5 5876
BREOBEREOMIIH I LE, BAOLIEBWTHERALEOBIZ, [H2IC]
AROLDPED SN RVERICY [BaL] UbBichE HARIC] SEESREDPER
NHZOBENZNPS, ZORRATHZ [(MLAD] FekODBEET 2L #EHIN S,
LEEWoT, MADOGHH 2 LHEERINDIDTHS &o

[B&] (145, 12) ZOHAEDVWT, ROLSICERIND, TOSE
BREDHENZFRAERTH 2 L RDAFNTOBHRLENS DT, HET B AL
TRA2ZE (BEHNE) BTEZHOHDOP,. HdWNE. Rohs - Rohikne
W 9 BRAE(drsyadréyavisesana) Z BUE & LR W) AROK —# (icchamatra) T3 % Do

(145, 13) dL. e, E—DOEFSETH 2ICIE. [ZORKDL
] HBEHICROAZBDTH LD, ZDRHRU(cchicit) ZHFE T 2 & W\ 5
. 2B I TR eE WS el ZORGEEEZCZEMBIELDTH-
T [BRREshz30n] FEIhH, CVSHRICL>THEREINTNSED
T % b 5 (anupalambhakhya-pratyaksabadhitatvat), & ZIZHEE O RHDH 5 S D
Fd L. AROLHHED & ZIZRZ (anu-bha)Th T3 & ThiX., FOHRZ
AIOBI DD TH B

(K] (145, 16) THLEOLDITHNE. KEELOROHFESR
DAL N EERIC. [EAD] ILOMAMITEN L ODOERTWE ANE. FkX
%’:%)Tﬁfﬁibﬁb\'(“ﬁ)55o ZOHAIH,. KIEFRIC LI > THRFSh TS D
ETHD. #ilC (kD] BRI TWBR5E. HHEIBATHLIPLETH S,

(2 am ] (1 45, 18) Z5\WSblIFTidizn., HEZT RIS, ZZENIC

19 REEKROPREDFE AWV SN Danvaya(F EWREAENE) | vyatireka(F & HIBEAENE)
OTFEIE. HEICBTAEAR L KGR EOBRIEDVTHVWSNARA LY VAT Y v FELPPE
HRERICL TS, L ZiE, KBEHRVFNIC, TABEL D LENR 5 (HENRERYE) |
DT TRPHA B LIEORT 5 (FRENBEMHE) LV IBRICL > TR EEORRBERIEHIES
., EFNZNDanvays, vyatiteka & KiEh b, HEOBADanvaya (FERSAME) & TEH NI K
HH1THD, vyatireka (FERNLRME) F TkRIThFIERL) THs. LTOMKBER.
Trikapaficakacinta, Development of the Buddhist Theory on the Determination of Causality, Y.Ksjiyama,
Studies in Buddbist Philosophy, ed., by K. Mimaki et al, Rinsen Book Co. Kyoto 1989, pp.475-489.
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BAEHDKIIRDZEDBTERVNDTH DS, Ron2bDDERH (driya-
nupalabdhi)ZBEN TV BZDTH D, FREARRShRWD DD EFM(adrSyanupa-
lambha) WEEEZTHT2ENSI CEEFFBELTWBERPLTH B, L L. @K
hEWS HDIX [L\iﬁ%h%b@t%&ﬁéh’cmém’éﬁ)éb%] eI a5 <
BhTunwdend R 0e VDD BRLEVWS HDIFBEZ LB DNT
mé@tﬂ%\%ﬂiéﬁktofﬁé(ﬁﬁ?%)ztﬁ@%éb®fﬁéo%
NDPZEEBNICESEENR TNV S &N D DI, BH#E TRV,

(145, 23) $»50WE [EOZODEERDS> HD] EZDESHE#IS
o, ZOBRCIE. BHOBLUMAKHBELTHT, Rohs - Rshhunin
IRERZLEE L, AKO—ED. SEEEHREE UTOBEBRICN UTHRAT
HHEERIND LI D, ULPLZOEERITVWDRIBBFERICL>TRIN
LZDCTH D SBEEREDOHEBRIIARL—MDPIROERFITITRN., EWH T &%
o7, NEBERDIAZ LLS ERMLTWBEIDIFTHENH. ZOHSBLUMA
B LAk — RO B|EEIE. B S i(svasamvedana)?' 3 % WX 2 O D FRHK
WKE->THETHIEIITERN,

(145, 27) 7Z&ziE ZEE-FENICEASCHIK—BKEENSHDT
XY, HEOEUTWABBHBLUTRIZZNDH A THAIR26IE. MIZEIhER
HTEBHTHAH. LS LD, WRENICREI N K] . HET 2 ADRK
ERAREICL>T. BOEUDHICIEKEELRN., LEAINDZOTH>T. Zh
X B kEDORO] REBBROGMHEERIIEBH/IOTH 5, 25 LT[ -
RERIRNICE A ICH B KIE, BE—IRICH UTRRTH B Z LD, RS h 5,

(146, 2) LU, AMICIBWT [ABOZEHE] #B#l L 7= (svabhavavipra-
krsta)d D, & ZEBHICH B [HEoX] e HEds s k] & HETBEA
DZOEEEZHMDZEHLEANICTERVSDTHH> T, [KEELOBD] E
Fe(vyapti) DN H DD TH B, THERUL LI, WEDFED, ADLE &It
BLTOWBREROLENWSIHDDH, LI HATHAIRLILTIMIERTE
2THAD. LARERIIERESIND I LD TELRHIE. ZORHICRT. 208

0 EERRSENZNDHD (adréya,svabhavaviprakrsta),FI L IR ER I F BRIV H» S
EWo T, ZOREET[ETHI LT TER VL, MBEHICHONEROGNAETOIOBR SR
BHID R, TOELEOTFEIHIIZ X o TR D,

I BORHE (B svasamvedana ZPUEOBEEHEO DT, HE, S2H (HE) 2B
DT, HLOWAFRILTZEFNEEVEENEINS, LW LEEHBROBER,
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FERPETE (vyatireka. K ODIRITFIIEFEE - 7B RV E WD RN DPRBZD T
LENMLTC, [ZNDEE - THREDEHO] FETH L LBEESNDIDTH %o
FhED, F ok SRR BRI 22 (svabhavaviprakrsta) D — R TH B SIE. [#
NEOWDNORHEBIZ0DTHED5] COFMILIKDIDTH %,

(146, 7) = hADOLEWS HOIRXRFHNICE BN S i3, £
NIBRETEIDTHID5. bhAibNIBEBLIVRKROHDIZONWTOH TH
MEICHBEL TS EWSDTH I35, £2h [fADDL] KZRERIZES
CHBDITTHRN, ENSDIF. BWEREDS Z2HRICHNT. BWEMEL
THHET 2820 0P HERMIC L >THS N 5D %@Izll‘)i%ﬁﬁ I, "HEOk
MEUTHERLTWS, [HEZBET] i AD L (parasantana) iZJE 3 2 LR S
nabiFcidizrn, [fﬂlk@tulib\’)’cCbﬁ,zttb\d)fﬁ)%b%] Zhis [FFE L
T] EEMICEACH 2RELENS T LBRVDOTH 5,

[ew] (146, 12) ZORICODVWTRONGDRENDITHAH, T8
K= WS DI, HEZ#H—RICEAL THZIE, AR [R#z] 88U
T2 TRV, LS DIE. —DDARSIREHMICL>TRONZELT
b, FIIWZ0 TREA] KL>T. 2D RBRLENZDIFTIHRNWS, Z
DFEICH. K—RIIHRBE—RICK->TREOGND, EEDOSND, ZOLHIT. W
FOHBAICH. BACBLICMADLICHE L T AERO—RIZ. B SRk
KOTROENDENWSIRETH D] L,

(Bl (146, 16) ThEDOVWTEIIBELLD. ok, <—f>
EVWSBEICL-T, HETIANLORE - TRAEIC I > TREbLI TR,
HEPHLAD, BREMTH>T, FWENRLTEHDLENIHDD. 20D [F
D] RENBREFEE LIV TATHREMERZLDONBEISNTNWEDTH
L% HLZITHNL. BR (pisaca) RETEXZH. Ao bD(drsya) &7
2TCTHHD0 EWVIDE. ZNHI—HITEREDHEIH B A HDWEEUCEE
DMOFEICL > TEIREHMDONZETH B LN I LIIRDIPE. WhrRHEBDE

2 MBBRICLINE. H503HDFH[FOLOERLEIMR SRV, HWEONRICHEE
TAHENETIRRLT, HAOEZTHH, Wz hiZ, HSOLDERTH S,

B dréyam & drsyah & Ld5. 5 F 2 M 146,1 BIE,

#* RNA[1975] : dréyarasambhave 'pi nanimittam abhimatam; Ed. in 1957: dréyata-sambhavane
'pi nanimittam abhimatam. U\ 3 dréyatasambhavane 'py dnimittam abhimatam & #dt.
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AHERICHBI NN DL ERSTBRNVTHAHAD FONWIDITT, HHETIAE

@%ﬁé"i’ﬁ*ﬁbtﬁb\“@ HEBOZhZhOREREDENERNT 2T HEHKT

HHGEIZDH, —M(mitra) [=DAH] EVWIEPRANSNEZDOTHE, JDI L

C%é,”ﬁfﬁbf\ FIWEVET ZIENW- T
BEEAEOERIIME L OEBEICEL TRINTNEY

nRE,

S PLOY AN E%Z?’L?%"Zg*‘b@@fﬁi(sambhﬁvanﬁ)i?k@i”) WhaIhd. &L,
COH. CORIZ, BREDPH B, ZhoTILTERBINLGTHAS. £
@ﬁﬁ’%@zﬁ@ﬂ%ttﬁ%’@%5’)\ o ThEDH, MADLIZDODNTIE. H LALA
DLW H 575, RTROEHIRBOADORFLRETHAD. LD
X5 rﬁfC\ REET D] JLETERY,

(146, 26) HLAKRKL—KD. [FhEEFE - PR EOMO] FR
B2 IEET 2RICRONZ2 B DL LTREINDIRETH S, LW 5D THNIL
HEORICHORONEEIIDE LTRELT. ZhPFBIhRNCLIlE>TE
O|MELADIAHINTLESHEIE, [FHLLEIZ) £S5 LTHEEZTO EHIC
(D8] B EhZDh, MERIFICL>T [BRLDBEFELET S0 ] EE
BIESSINZ2DOTHEDH, ¥ TRERIITAZLICE-T, [BkolE] &
MRICHEBEZEI S5 LdHHL. ZITRNIEHIHD LVWH L LTH, Zh
EARERIRZ & TlER0,

(146, 29) ZhWZiz, BABLTMEADONZIHET KL —EE W
”)*‘b@liﬁ%h?ﬁé*@@c‘:bf*ﬁi?‘é EWTERVDTH LS. SEEH
BREDHEUBLENCEIRBED INLZNDTHE L. HED LBV LIZRLDTH
%5, LED>T. %hb’ﬁ?’fbtﬁhﬂ#bg XZ2OEELA LV ODWESEEERED
BELBRNIEDBHONDEDTH B, LEEH>T, [BRO-—-BHSEEHRED]
FRTH L EPOPICLUTEEHShE S D HLZES [EEHIhZD] THHUL

EREBREL VD] BROFERTH D ENWILAT [AkLd] HHEEINST
bHAHID,

(146, 32) FhEREDEK Uicchicitta-visesa) W15 H DI, HADILHK

% NBT(=DhP), 104, Com. on II,s.14; Stcherbatsky, Buddhist Logic, II, 65.
% WETARTldvisayi 12> T BB, SIXHIICHE > Cvisayah & it
7 WM Cidvyavahara, (ETHR Tidvyahira TH 3 H. Sidvyahara & s,
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WCHEAET % B D(svasantanabhavin) TH > T, BT LA E>TRLHNEH DD
ETHBE ThEd, TRHERONBIRZDIODEAHICEL T, FBHLIh
TWAREDE#RH [ID5E, MADO] IZBNWTUIHEFREINTNLDTHED 5,
EDULTHRDPRDIZEIDP. LD BEDTH 5. _

(147, 1) ZoX5ILT. (1) BEOHKL, §RDBESDLRIC
B35 [HRL] BIEEHEhBZREHDOTHHeTHE. [HTFO] #HOEE
paksa fl AOHRID] FRHREICK>THEREINS, (2) BABITAIHETY
DERLMRDPEHINZREPDTCHEETHIE. (2a) TRHENHHBDD]
EWSIRE & MEAGRIC, MEE ﬁ@ﬁk;of[&kmmﬁwﬁkuzﬁﬁﬁﬁtb
BN, EWHEER] BARBEFRETIHLELIS>E LTH, ZhBHHFRNT LA
5N, FORHIZIEFREN TS EEE (paksikrte dharmini 377205, fADIL)
KBWTHZEDTH D [DE O EENLRMUEDR D Wn] 6. ZORY DD
52killeB, (2b) L2 [BAERLAME] PHShRWERICIK, SEEH
7Y [OFE] IEEHLRMENEED L d D(sandigdhavyatireka) & W 538 - /=
mEid, LRESND,

(K] (147, 6) TZ25TcHrabE. A [OFEE] 2HEHIT 260
B, FEZENZERTHIVDREPIDIRLSNBVDPE, ZRICDNVTEIEEND
BAETTHD) LHDIAREN,

[Tl ol hrsidrohs [bhbho] EREEINRETH S,

- H LMMADLEDH B L T526E, FhEXFandHDE LT, BA4DLHR
PBTHIRNETHHD. £ TRITIE, BN T B (prakasamana) B3O ILRD
SOZDMADLFELEDLRTNEHDDORANBBRNTH A5, FhEd, [BS
EMADRD] ZDICERBMBBRNDTERN, LWIDIFT. BADLED S
ORA X EDOWHFIZL>THRAINTLES [TRbE, BADOLRDPSHK
MEhdLanl, A—Tdirn] ADLRE, —KE (ElE) PROADOX
5L\iéb<%ﬁbﬁw;tuﬁ5@fééﬁaﬁ E3Ltgbhs [FiT]

B PR, BETHRE $icma (139,26 KTr146,32) #H DD, XS RTBRLI ALV,

? RACHEBESIIVThEEEOR. HSOLHR»SDOXIEEXY (=FA—) OB L>TR
AEhdd0, LERAPEBMEOLSKLE > ELELELRVWLODI L TH D, I I Dsvasantinad
bhedabhedabhyamabadhyasya parasantanasya MDabadhya- iXbadhya- & LB NRETH 5. B UEKD BN IT147,27
: bhedabhedayor abhava-; 147,28 : bhedabhedabhiva; 148, 32:bhedabhedabhyam avicyatvam %z &lZFh, RE&
DFEEORICTBEREZER LTS, I I dbadhyasya & FE RV LR UREBKIZZ2 5720,
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EVWZEIDe FHOVIDITT, MADLFHENLELT [OH] BHDLFRDKH
BT HDHILIIRDIRETH D, Z LTZORANILFEDOEMETH >T. HAFD
DEDBER LU TV ARHICIILBNICERT 2 THAH D, 2O TRITIE. €5 LT,
RABZERZIBVEVIREE DD, ZOOFFELEHEBRFELTVWBERIC, B
FOLFTDOMAD LTI S DXADBAMEL 2D EE2H/LD D,

(147, 15) Th&d [EBICIT] COXFHIFER LRV, EWHDIEF. K
BOBEHEIES TV BEEICIE, ZORAavadhi) %% LT B ADLHEOER
BLBEVWETTHAI D56,

ZhDSEBZHS>TVSE, EWVWIZEDBEIOLDOEMTH 5756,
CNDBRBREHDILHIHRNDTH A5, IHRIFTNE ZhEkEL
THREINTWBDTiIERN?,
BR-o>T0n5ELTH, MMOBHDOD—EHAIZdRW\WREE Ar6E
BOTNWBDTH 5 HY,
azZvr—F2a2U-3Ir50] THRIONAKTHIERRIEM [HH] WE
(Pravacanapradipasri-sikarasangraba)’2 £ D, LEEBDHETHITARTOZ LEMNRN
Hahhldz s,

(147, 21) HBLILYHAGOLHEDADPENTVWBRICIE. HhTHUR
WROADPSDORFNZR SN RNE DI, HET2Z DR\ ADLTRP S DX
BBV, I, MADLREBRTESTOLRD EAREPRRHE DS
PICRSRNDRE, ROABLBARTHENDIRVWDOLELTHD. ZLTRDOAL
UADLREDZDEEBRT, A—DEHSDOLRPEN TV LRI, ROH LB
TEHHEXF S & HICHATHRVDIZ, fRADLREEERSE EXFOADTRN
5, LHEETHZLIITERVDTH S,

(147, 27) KALERANOWEDEELE [TROERADLIIICLELE
ELRWHD] 2&ET 52 & (bhedabhedayor abhavaparihara)iZ & > T, KFIHHE
EINBEIIC. ZOLIEXHNOBER S XA L BMEXANOBMEADOHEB L Bix>T
WARHIDAB DV EBDEDTH D, L LZOL S IS anubhava) X M,

* JNA, Sakarasiddbi, 458; Sakarasamgraba, 570 (v.149) . Jianasrimira D7 F X b TH svasya
cetasah DRD DT grahyavastunah L7325 Th 3,

3 INA, Sakarasiddbi, 456, 23; Sikarasamgraba, v.185c. JNA @ neti & bhinattu & 2 SEIZRNA Tid
naiti, bhinnah ZE>TW3%,
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FNTHHEDHND, LWVWI DI TH>HbHITZFVED U(vacanaracana) I3 72
Vo CORUIDWVWTIX, TXRIOFEROHLH D ACBIF 2 T avDIEE) (7
Z=2aZ%—hSTTY) OmBEFUSEBEIRETH D,

[Kawl (148, 1) 3L MRACEEILZVWELTH, 2O [BHDLE
Bt ADLFEDS] KFZ>THREZ i, fluboBic [BlEHFnid 3]
TARIZE ST [#EBIhZ L] FIiThiZ sy Lns s,

[Zi] [ZhSERUEICHBETCH I BICL>T] ARONZOREFR
BESUTHIEZT DD ZORICDONVTHEHNEI LIFXIB LB TE D,

[ 5z 7] TARDORRIT VD2 ACHBEBR LBV, H23ADLFEIIMD A
KBRT 2L dH Do LEDN>TEBFIZODVWTERNDH ZH, AROHRIZON
T [BWI] g Enasid,

(Bl 2o [#Bd] $_TEDLV. HBADDFIIMD A4S T5E
HI2DFTRERV. HARICRZRIFEELRNL, EEZRIEFERS LR,
EBHNITLHTEDIDTH D™,

(148, 7)) FEAROHZIIVWDIARZACHEHR LEZWELLS, ThE
by, 20 (NAONRD] BEARDZLIX. [AROXZRITRVDMBAD LRI
HdEnS] XBIOFERZZE T H5m#E  (bhedapratibhasabhyupagamavadin) 7z H1Z
2T, WRIZUTRDEDDR, LW ZDZEIEMIIT0DIhEI>ELT
W2o CORUICDNTIENDPRIAD SR, ZROZIZ, MADCTIEIANFDON
FEHBLTWHDTHHDSE, LT [BRREWIRAL] MRGHREZDICL >
THEUBRDEHZ LI AH D '

(148, 10) £/, KHOFEHR %3 < 5% ( bhedapratibhasavadin) 12 & > T
TOOHBOMDKEREIR  (kiryakaranpabhava) FIFT A2 LI TER NV, WS D
. [RRERDBILT 272010F] #icEET M. [Z20] RAOHERD

2 TRMOBEEOHH) (Bhedapratibhasadasana) 5 F R METHFIC K> THELFA LR
REINT WS, Pramamavarttikabhasya LHIERBHE BHOIRV. L LEEDEDOEG 2
ThELH SR,

BoFF2 b, 48, ElicLhiE, BRI paracittinukriya £ HB KD TH Do BETED
FIED & 5 ICparacittanu(kampaya) L FHIE. TR T 2REEICE 2Ty LFRE 2, LrLIn
i paracittanukriyaya LRUREFDDLBbN D, I ZORBIABELIS-OICEHND ., DIFRAKL
EBDUEAALDOEERZRT, LVWIEXFLBHRIPELTHDLICEAL D,

¥ WETRTII XK ICsakteh L H 2D, FRATIXsaknah TH 2. BEOHDPEBDORET
%Z’O
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BOWBEAICD. BOHGRICH LT, BEOXEEE WS XAIZIER L. HICHEET
LEHEE. ZOFMBICH U THEDETHI VWS KA EHETZ [ZehRiTh
e sin] o Zhi [BEAOLHEORADBBEHB L ZWOIZ] M ADLHR [ &£ DM
EERETH] Te{THb,

HEORE LR THI2RREBRPBEHE L ODOH D, FLEREDOEHERIEM

DL KIZHERINTWABIHEITE.
[ARBEFRREE] HBICK>T [EA5NB] RETHDIE [L0D
RolE, ] ZhEZ0EHTH DY,

LS, E&E(bhagavat) U7 —NVT 1 HOEHR (VT F -7 1) O I

CDESIREZICHLTES LTEDDHEHDERAD P,

(148, 17) THRFMEDSDOEE (cicakaracakra) & W 3 EFE (.
dharmin) IZBWTHE—M (R, advaita) ZEFEBAT 2=V SN FTBIFLT
W5 Z &1 (prakidamanatva) 72 & O H(hetn) ICIE XA ZERE T 2 HEFED BRArN
ERgBH L. Ebhbhidns*, 20 [Eo] M@w®E [(bhbh] o5 [H
BIZ] RAOBEIH D EEERELTWEEIR. ADOLK [DFLE] ~OREED
DIERLICEILTENB I EHBTELD D

[Ka] (148, 21) TZ23ClHoTH. MADLDEDBELL RN &
X D72 % BT Bipramana)lc K > CEEBHIN D DB &I HIRICK->TT
T, FRIIELT ZHROEEN (R3] (vidhivisaya) TH > C. HEEILEAT
HERIBRVWHPSTH DY, FEHBICEL>TTE RV, ZRIEHELEBZDHDD
L (drsyabhava) ZEEBAT 2 C L ICHELTWEDTH > T, REEZBZ L
(atindriya) i AO LD EEEZFEAT HZ LICITBELTVWRWISTH D] o

[Zaw] (148, 23) ZCopizowTbhbhbhidnd, thADLEDEH S
EThiE, ZRERBEINEFETH>T. BHDOLDRIZFNDPSBR>EZHDT

% Dharmakirt & PV, I, v4 ICBWT. BFCEFEETIHHWEH D, LI D, F#l
WD TR, TRTOBDIIHARERV, BFEFRESTZL 0S50 MBE LTEDLR
BETGTH21 20 H DI LT, HEBROFJEGI B2, MEHOLBTOAHHBEILE
BHTV B, of Tosaki[1979-1985], 1, 62; 1,90 (UL, v. 26)

36 RNA, Citradvaitaprakasavada,129,19-20: yat prakasate tad ekam, yatha citrakaracakra-madhya-
vard nilakarah; prakasate cedam gaura-gandhara-madhura-surabhi-sukumara-satetaradi-vicitrakara-

kadambakam iti svabhavahetuh.

¥ Dharmakiri OFMRTE. K. BFECREBNREIFET 500KL0HPPDD, FLELE
WHDHARZINZWSSTH D, FHEOTERITARTHEOFTHIC BN TREND,
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Hb. HAOLFHEDP XA RN E THIE, MADLRETIBRHE I LICRD, [
NbhOERRITRD L S ITHRE NS, ]
ANXB OFEMELTENZWESIE, AIXB OEMELTEET S EER
WT &RV, FEZEIENEOEME LT [FET D ERBETERN]
L1,
RBINTHBEZOLFIIMAD LRI S B> M E U TR
Nz,
(D22, HADLRIIMADOLHEP SHIRZHD L UTHET S LRR
TERZV, *]
ZhiZFBEZOBELOLTH LA~ D (tdaditmiya) TH D I & EHET HHH
. THRELBZID] EWSEEEEZAVWDI LSRN, TZhEEROIER
##(svabhavanupalabdhi); * [D#RATH 5] -

(148, 29) &7 [coHmicid] £ (asiddhi, HEOIEEALEN) O
BEBL RV, KULPERT 2 L ECIEZORRABFERT I LRI PS5TH 5,
FEARDEEIR U WRHZIIX B ORIV ik, ROADOKXFINEHRT S B
RNKIIT, LT EDTHD, TOEHI, COREFERICEL > T ADLE
DODESAOLRICHT HXBDBFIT SN, [AOLTDOBEZFOLFTRICHNT 2] X
ML BOTRSH bFRVKFHCIEZ. [fBADOLHEN] XA - BB OmHFIC L -

mONFRN EDGEHE MY, —RE (samanya, HEHE) RO XS ICEHE
MOBRPNTZHDIZTER N, £S5 LT, ERTH2HDODRND SMADLTHIC
WTIRERW [DAH] BEDZEnbh i S, UEE [#EEHZ] wECEIATY
ZRBOBREZFOHIBI2EAZDLEIPDEESRH LA TERN, ZOMIIE
DPEHATHRHNIREZLTH S,

(149, 3) £, BREZH MEADLRIIOWTOMK IR REE L DAL
DOF[Y CEHELTWS, LrL, HE [0Z iE] P SERAIDEINZ D,

% 148, 25—27 : yad upalabhyamanam yena rupepa na bhisate na tat tena rapema
sadvyavaharayogyam yatha nilam pitaripena; nopalabhyate ca svacittam upalabhyamanam parasantanad
bhinne [nal] rpenet.

¥ Dharmakird XEENHEEELICAET 2. NB TS EEOTENEEOE 1R
7¥svabhavanupalabdhi T# %,

% 148 ,32: bhedabhedabhyam avicyatvam I DWW TidARE29 (p.24) B

¥ FX A MRETHILNWE. ChUBEOBARANWTEES N, BLCHEARNEVWXFNRH 5.
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REAZIPREINZOTHNE. 5 LTEHOLEEUDNH DELS . LR
SRFCHMEHIC L > THADOREDPRICHEET 2 LRSI TEIWV ARV, LAIDE
XLEEETHLLEI LTV HDD, iiADLTRENFE UHERIX T TIZEL
EREINE, ThEd, HBICL>TPEH->EZELTH. ZNTELEMELET
HDHZLETERV, HRCL>TEADLEDPHISNEZE LTH, HED.L LA
ADOFEEDBRCRFET 2D LA BIN2dDL 0)E@f—?‘(grahyagrahakabhava)?)’ﬁ
ETHILdPo. ARONRD [FEEZHRD 2] EmdHENICAR TN
CEERBTHAD. EDLTEDLIRFBRIIEDINL S Do

(149, 9) BhErybhbhORMETIE, MADOTKIEKRL THAELRD
EHERLTNWDEDTH > T, HEOLAMEMDPEDLN DL EVSIR DRV, HE—
O amvrt)? E VWD O, RAIZIEIEBT 2E - =FEZ2 oW AE. [HA
] MADORIZONVWTERZD > TVB, Erb, FhzBEBoEsDc el
REBEIINDIDOTHDD 56, BIELFIET 5 2 &(svavacanavirodha) iXH &L
BWVe BhvbhiZ, i ADLEENRL TEIRBEHSW AR THEELZN, &0
SREBDBHDOTIERV. Z25TRHRLT. HEmOEHR (B3, paramartha) DL
BTCOZOHEBEIRLUIZDTH D, LWV DIE. I Ofth ADLIRD FEAFTE D FRialk
X [BRRREMEE S ORRADPERKIC] FoTHHILORMELHEBELTNEIDT,
HiEERELDFE [OEH] H2VWEZNADOKHHI—ELTNEY, INN—-r2
Yy OEE [T72022v—-h577%] BENBREMOGEERZITICL>TII-¥
— VAR LEEDI] BIPSOREERLTNS,
b b,

[AARONETIEZRLT] 20 [FREOEM] BRIREZTH D, %
LTfhoWhri2dDDZh (B2) THin¥,

BED VTS —F - Iy - V540 OFHEHEMRT 2 THhN—avy [HBRE
hhldzskzn] .

2 WETMRT ¥ R b T, samvrstd (149,10) T3 5D, FRRA T samvrtis TH Do FIREK
'L A,

B FEX MIMKE 1T naikaniyatah TH B, RS R T, ekaniyatah TH 3 ATHEM
bs?’ﬁlf\o L\i‘ié%‘cu—*jfrf’;\/to

# PV, Iv.327(326) a-b. Bhasya AR LT THEREOBAKIZPEZTH B L, X
S5 THCOADREZING, LETHEEING Y RE LW D, Bhisya,352,21-2288,
Tosaki[1979-1985] 1. 9 —10&H§,

34 PDF-Version




[Ka#] (149, 18) Tz3chhid [EOEEIZ] B (Gumavada) 2
fa>TLES) 056

[Z&] 25TV, [MBEOHFIIRZCIIH5H, BERIC] SHAEMED
REXNTVWEDENPS ] ¥......

®  PVBh, 352,26: nanvatmavadah prasaktah, na , citrakirasamvedanat... RNA #E]#13149,17D
vyikhyana U TFOEXDRROTRABEHDORNEN Do IIPLFF X FOBRO=TIEEE+2
RPNV O T, MERITERT 3,
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N—VEE - LhERFBHRR/— b

FIGHE

Freic™

FHEIIATRKRZBZEPFODOI98IFEL, IHHBUIROERMBIR 2E L T, Yk
i E RIE XL E X ERE I f£7 & TV 7zMahasaimghika-Lokottaravadin ( KZ#f
B T RS D) D 18 SXBR Abbisamacarika( 5 N Abbisamacarikd)) DEED I ¥ — %18
Wizo TOE, IMNEFFXTCILO-XFEFE2RI. #X. \EFEHEH., 20O
LCERETEDPN X BE O IGT 2R FEAERE) TBEE ORERT
HEEED TN D,

ZDOXENE. B U< KRB RE D SXHR T H 2 Mabivastu> Bhiksuni-
Vinaya’z £ & & & IZEdgerton D 3 FETW S AABREXED TE -V —71 TR
LTEHBHSG p. xxv). A ¥ FETHBAIN TR LBEREICEZ S
ZoNEOEEBOSEOERMEETR LTS, K-> T FRIELE - SBIRILBCCHR
ELUTOMREMERZ T TERL KBS FETEBI SN TWEZ3ODHRL
KHBLEINZEHESINLZEDODPOVIAERELR—— NEERK) 20—
DEFP—OMRICL>THEEREKE D D,

Abbisamacarika’s EFHOXERESEIZT B LT, =V E - LHHEEOH
DOEHFORBKPLERDPBES BPICRBFD DRV, HEIVWEHIZFHEEDN
TWEEAOEKRD, FILLWXETOAFICES LAEDbETHAZ L. ERAOE
KTHZERDPo2EHEIH 2. iz, ABHREOXMOREDEFTDOHIZIX.,
REHFHA Y FEBECHGARINTWERBEZ2BBICEECBERIEER. £%k0
ZEPTHHUOIPBEIEIR>EDBDDIH S, ChsBE->EREL

O XFRXTHEAT BLSIWDED : BHS = Buddhist Hybrid Sanskrit ; Pa = Pili; Pkt
= Prakrit; Skt = Sanskrit; A > B = AIZBIZEFZ{L L, A3B = EEFAZERICL>TBIZ
#LUE; ¢ = XEREEERSh TN, BESNEER. RIZE. Ve ; ~ = HEDE
Bo BIZ . dbarma~; ° = (REBT) COEBOHIHZ2NIERZOWHE. BAKBTZELH
LZeETT; BROU—-TEEORICHERUEER: {A} = ARBIBRT<L; [A]l = AlX
THHHE, <A> = ABHES,

SIRALEXBORSEIXROXMERESH, B, XJWXTE. /75— ) XBIZ T <TThe
Pali Text Society THRREh =P SE[H Lk,
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(hypersanskritism)® . Abbisamacarika’s EFHE X E SR 5 & T OBAEDH
EPICRDBGEDVH B,

=) XEZIFET 2D, N—IXMETZ2RTWTEAENrRZTIR
Vo BICHEBLHOMELNZES., (LE) REOHHEET TR +2RDOTH
D, WL S DEADPMELROPFTCOEPICKEZLTNTS, HHiSM » RED
MR L TRZENRICAS PRV, BT I, =R, LhBREXEBOZhEh
ZIEREICHARZ LT, RENCERTILEVHIDTH %,

A&, FE D Abbisamacarika= % OO ALBILEE XD ae 2 £ 8 5 I

ZORHEDOHDOBBERD S B, 78—V XBR &AL BREEE KR O B IF I DO KB
BHo>T, T Z2REMNIIERLTRILD THERDPRATELDOEZMD S
FaZ&i29 %,

1. mugicati “flees, escapes from”
1. 1. Dbhammapada 389
F9. =) FRAED (Dbammapada)DEIYEE L D HITF 5,
na brabmanassa pabareyya  ndssa muficetha brabmano
dbi brabmanassa hantaram tato dbi y’ assa musicati
COBOEBE =, FBHUFHIIWXIPBEET. HBRESPN TS HEEL B
LEREE. HOV—SFEOXMMICBRAIZDT, FTENLEET LD,
Gandbari Dharmapada 112
na brammanasa prabare’a  masa muje’a bramani
dbi bramanasa bhadara  tada vi dbi yo na mujadi
Patna Dharmapada 46
na brabmanassa prabare  ndssa mucceya brabmano

dhi brabmanassa hantGram  ya ssa va su na muccati ®

@ Brough 1962: 120.
®  Cone 1989: 115.

@ BRI, 5= PRAED Oy assa muncaiy 2 F —5 58 TR Oy na(< sk
enam; cf. Pali na’) mujadi (< ske. musicati) e DR U o BRI 2 o CON T B D. y assa(< ske.
asya) i su (< ca ssu< skt. ca sma; cf. Norman 1969: 168) nz(“indeed”?; cf. PTSD, s.v., na’; BHSD, s.v. nam)
muccati ERBRETCH 5 Do BB, alvdldBEEBYUTHE . LIEUIZERI NS ERXDSS.7
&2,
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Udianavarga 33. 63:
na brabmanasya prabaren  na ca muficeta brabmanabp

dhig brabmanasya bantiram  dbik tam yas ca pramugicati®

Abbisamacarika(LATF . Abhi & #%9) 35A4 (= Jinananda 1969: 159.2-3)
na brabmanasya prabareya  nisya mumceya brabmano
dbig brabmanasya bantaram  tam pi dhik yo <"sya muficati
1. 2.V muc DFR
)8—1) TEARED OBIE. PIZIED SRR TITROBFICERINW TN S,
INZERVETDR. NFEVEDPN (SHTDA) KEVWLTRDERD
o NZEVEITDHDITI@BH 2, L L (ITERT) BEEICEE
SICEhH 5, ©
B, BUUSHEIDassa mudicetha, assa muiicatihd ThHICBY 2ROy R%) &
HEINTWBH, Zhid, N—VEDERD. veram(“BR)EMH. TBEERI
(assa) 27z b ., HIZH L TR EH DR CLBIRLTWARPDIZE I, fthdH
RERCEMADERI MR, N—VEEROBRICESWEREZ LT3, L

O BB, ZOUdinavargaDBIZEREF Ry bRHH B, THIEEY %=1 TFERE
THRES MERES &R OKIE4, 774c25-26), THEZEBZEEHL H= TTEERE F
EREE HERKE RIS (KIE26, 1029b28-29); gang zbig bram ze rdeg pa blun / skrod par
byed pa de ngan pas // bram ze rnams la brdeg mi bya / bram ze bskrad par mi byao //(Beckh 1911: 153;
Udanzvarga 1M, 437). &7z, Dbarmatrata{Z & 2 ERMPERE F Ry FERTHE> T b, ERTH
FE. THER) =1 N“RERE THRES WERE RELFW RS E, SR
Ho THRUFRE - TIMIEEA, “FHRREEE, HREAMEMHERER - R - KB - REHE -
TEG®, FTHD. “MERE”, TEZA. “BEFW, ER2BA, TEHERE - KR - HE
BE, BRI, MERRE" BHEH  “TERS THRES WERE BEFW") (KIE4,
774c258) ORI TREZEEEE R B Hcd3lhh, BRI TWS: “REERE FET
s EHEWSE EUEFHT “TEEREE, NTEMEE, BEUFR - I EhEE,
“DETBEE, BRRBEBUKRR - A - R - BRELAEENRME, THERESE, GERK
B GUEREE, SRWEE, FUTRSEE, RERRE, MTHE, A MEEFEENARY
1 (KIE26, 1029b28f)

© thitx TEBOZ LiIE BREODOC LT EWSE, 1978, p. 65.

@ Dbammapadatthakatha. The Commentary on the Dbammapada, ed. by H. C. Norman, London
1914, PTS, vol. IV, p. 148, 1-3. “ndssa muficethd” ti so pi pabato kbindsavabrabmano assa pabaritva thitassa

veram na muficetha tasmim kopam na kareyya 1 attho.

® HIziE. BPHFLVERIZIZRDOLSICH 5. “A brahman should not strike a brahman,
nor should he release (angry words) against him. Woe to the killer of a brahman, and woe to him who
releases (angry words) against him.” (Norman 1997: 55).
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L. CORRIE. BREVEELTRDTNWE LI ICEELH 5,

O mucddlZBAL T, W=V EEFROBRE IR 2 LRBI N DO0H 5,

#l 2 1E. Weberld “losstiirzen, angreifen”(“385 )D& & IR L T30, iz,
Broughid & @ muc% “uttering words” DBk LR L. F—. FEFHHZ“A (true)
Brahman should not strike a Brahman nor revile him” & 3R LT\ %99,

& 51, Rothid. Patna Dbarmapada EVIFHE &y assa cisuna mufmjcati LA
Dasunal asu(“ti”)DER - BDBERL AT /muck DFEVNDET gk & 5,
B OBKRTH S EMR L. B URERIZaundl 63 2BV S—1) FEaE g
CHbDHTREDEEZ S, FLT. =) TRAgKE) OFE =, BHUFH 2“a
Brahman should not deprive him of his life”, “but also shame on him (the Brahman),
who deprives him (the other one, the non-Brahman) of his life” ¥ 3R L T\ %%, L
L. CZODORoth®OMEFIZII ek, EBELEDH S,

ChoDeEH 2R E 2 T, Carter/Palihawadanald, 73—V THEAIE) OBIEZ O
FETIERLEIBRNEE TN,

Rz UTEKYICHIRTHAGETH 5 5 Do
1. 3. muricati “flees, escapes from”

BEXRDNTNORIRDY . BkBassa(Skt.  asya) &/ muck DFEVD & DOEFRIC B
Hole £ AT, v/ mucDKHHE(middle voice)iZPEFE (ablative) )& F(genitive) &
EoT T (~>5) #iF 5 (“frees one’s self, escapes from”)DEIRIZIR D Z LW dH
549, EIEMICH D, FREH (optative) X B RED muiicethald Z DBEK TR T X %,
BT Dmudicatild. ReBRE(active voice) IRFREDBE 2P > -HlD—DEEZ
53, RBOBIX. MabsvastulZ b RO5ND, Tiab b, Mabsvastu 1 308 8-9.
vyadbiti vyadhito mumcanti ( VR ANIHRIADSEHE L) FRAB DI THRARRS

®  Weber 1860: 82, ¥£3.

49 Brough 1962: 179-180. Broughldbrabmane% 85—, 5O EELBRL T3,
U0 Roth 1980: 88-89 = 1986: 299-300.

9 Patna DbarmapadaSBVIEHEHIC DWW TIZE@)E R Lo

U “When one translates the words as they are in the Pali version, one gets neither an adequate

sense, nor even anything really like the traditional explanation that the commentary gives.”
(Carter/Palihawadana 1987: 507-508).

U9 Cf. MW, s.v. muc.

) BEBRE(active voice) D BIEA HS IR H1 RE (middle voice) D) = 2 OFIX. (ABIEE IR IZ D
72 <72\, Cf.BHSG §§37.10ff.
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ek ) ©,

BEo T, 13— PEAIRE E389BIX. TS EL2B-o> TR b¥h, NTEY
P SERTCEIREHD, FE LR, NTEVERTHEI. RELWWDIR #
PORTEHEDE ) VEBRTARETHAHW, . LEBTLEAVY—-FFE
FFEaEy REHELBKTHDLEZHNBY,

LIZBIT I=Abbisamacarika TlX. HAHMBOXRREIC, T TEAZEy IcHL) &L
T, ZOBESINWTWS, ZOMBE LI, HHIRKERFBLOREBHMHIE -
2o ZOFOWHBIEIFEFOEEODNTHIPIFITEY., BFOFHETIBHETFEEL
TWeo BEPMEOH 2D L. FHE TEHHSRN, CORITITHD WV
B, LT, ROFEDBDERF STUIT DNV LIHZ o BEEZHEIROHD
SMEZBLED, FEIZFEDUZENTV -, OHTEBOEED. BHEZN
DT, RAEMEXRD L &, FHIIFEEE, FLHEE2EILVITH N, KEAND
. TUTOHFITE, KOFIZESIPHP A TRWPEIOH T, BHOEH
B LE. FRHROZOMIRGZEBEICERB L -EEIZ. FORDOUEE TRTHRICE
L. FFEHTWoE VWIS HDTHBD, ZoFHoEEN., FEaE
OEOLNTHENFELSRITLRVERMICHZISATNWELELISN 5,

49 Edgertonid. ZOHIXEEBESZBEOBEKRTHDALHIE LR L. “the sick are freed
from sickness” & BRL TV 2 D(BHSG §37.16). ZHEOBEKTL 2 LBEEIRIA9,

0 #ERFRIE. “One should not attack a brahman. A brahman should not flee from him. Woe
to the killer of a brahman, and woe to him who flees from him.”

U =k, BELLERAL. Dhammapada® ¥ 4 VEEIZE L= Neumann & F U E LTV 5,
“Man greife keinen Heiligen an,
Dach, angegriffen, flieh’ er nicht;
Weh’ Dem, der einen Heiligen schligt,
Und Wel’ auch ihm, der jenen flieht” (Neumann: 1893: 97).

) G T = UdanavargaDRIZER & F R bR BE Udanavarga® | mucht
TG« TI80 o “skrod par byed”, “bskrad par ... bya” L RSN, TEBT3, BWILS ) OB THERE
RN e h b, Thid, TWRE->FBRETH B,

@9 Abhi. 34B1- 35A4.
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2. Pa. puttabataya putta / Pa. puttamataya putta/ BHS. putramotikaputra “foundling,
bastard”
N—VDXERICIZANEB D EE L UT., “puttabatiya putta”l3\ U “puttamatiya
puttd”E NI REDBH S, $abb,
2.1. Pa. puttabatiya putta
Fataka1355.6-9:

yato viluttd ca bati ca givo daddhani gebani jano ca nito
athdgama puttabatiya putto  kbarassaram dendimam vadayanto
(“HEBATRL EEROTAZENED @REHH 26 Lk
&  puttabatiya puttald 7 > T L %7)@

Sarattha-ppakasinil 338, 14-15. Sakko “ganbatha putta-batdya putte®” ti te padesu gabetva
Sineru-pade kbipapesi®™(“TEIL [ puttabatiya putta = b %S Z L1 L F > T,
BOEDEEDDPATSmerul lOBIZEITEE L)

do. 1 346, 15-20. te devehi pardjiti palayanta isinam assamapadena gacchanta®™ “Sakko

imehi saddbim mantetva ambe naseti. ganhatha putta-hatdya putte®”

t1 kupitd assama-
pade paniyaghata-carkamana-salidmt®® viddbamsenti® (“4% & (HER 1= Bl 4
WA TRT 2L SICMALELORBLUEED ah S THRIZES LHKL
THSERIET o puttabatiya puttalz=b B S 2 L1 L8> TEBLOKHES
RATILCRE 2 ERIEL 27)
2.2. Pa. puttamataya putta
Magjjhima-Nikaya 1524, 1-2. ime pan’ Gjivika puttamatiya puttd attanaii ¢’ eva ukkamsenti

Y # 2 iE. Dutoitid“Nachdem geraubt die Kithe und getstet, verbrannt die Hiuser, weggefithrt
die Menschen, da kommt zuriick der Sohn zum Tod des Sohnes, indem er laut die Trommel Lific
erschallen” & R U T\ % (Fatakam 1 350) o

@ BETE D “sutta-batdya sutre” %\ { D P DEEXDFRA I THD %,

B Z O X3 Sarasangabalz H 3PN T WV B (p. 326, 1. 25-27) 0 2B I DFEIFJataka 120212 B
RZ20 22 TCREBORRIZFEDA TR,

Y BETE D gacchanto” % W D OBEDHRAII > THD 2 Sarasangaball b gacchanto”
TEIPNT NS, LirL., BEIEIC UTROSskkolZBIT 2D REB» Lo B LS gam THF
B9 2EERTLiE. PIZIE Hiniiber 1968: §125 % 831,

@ BETE D “surra-batdya sutre” %\ { D P DERDFHA I THD %,
) Sarasangaba\ZiX. “sald” Tz < “panmasild” (‘BB H B TROHBAMP DT,

@D Z D XX Sarasangabal B 5TV B (p. 330, 1. 9-13)0
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pare ca vambbenti (“U DB IZ NS IERNED S D= H. puttamatiya puttaid.
Halbz#z, Az $7)®
2.3. {=ifEIREIR
INSDOEBRLEFERIEIZFI>EDLTELT. KRKOBERBWBEDNL HOD
TN, TGz Jataka & Majjhima-NikayaD X IZ M % 75— 1) OFEREDEH
HHDPRODFLVSDIZR>TND, Tbb,

Fataka 1 355, 12-14. “puttabatdya putto” ti bataputtdya putto millajjo ti attho.
chinnabirottappassa hi matd nama n’ atthi iti, so tass@ jivanto pi bataputtatthine
titthatiti “bataputtaya putto” nama hoti (“‘ puttabataya putto’ £\ 5 DL, BF D
ENEXOBRFT. BRAISTEVWSIERTH S, HiMERTLEEICISERL
WO EFWRND, EBEETVES L, BRI >TR, BREOERFHE
REPS, TRFPREINEZDBF] LWVWHDEY)

Magjbimanikayatt bakatha 111 235, 6-7. Gjivika matd nama tesam mata puttamatd hoti
iti “Gjivika puttamatiya putta” nama bonti (‘| OFEEZEN T, HaphlE = b
BIEARESRREEZ 2o ] BaNELEDPALZDENS, B 5DREII
BFEBIIFRNEZBLNWS LIRS, 6, BafEEZLIE. BT
EBIRNEBEDRFEL] LWV DEY)

2.4. BHS. putramotikaputra

T, M BREOHEBICBRAIT 5 L., FiEMalasarvastivadin® TRKE |
(Crvaravastu)iZ 13, Visskba W B L B F b2 BRTIILICRD. BBOHE
RDPHREZ EZHSE 57280, TREHERAED Uiz, TRIZMERIZDOWT, B
DY EENS. LELEBBPBICR>TKBTLTVWEDERT. T 5BEF LR
Wiz h, I DEERIXputramotikaputraD BB I WS TNWDBDE] LBk
LW ENH DMSVID] T 83). “putramotikaputra® LN > REHO, FTHEE
Majjhima-Nikaya®“puttamataya putta” L B U . BN EZEEL T\ D,

X 7= Divyavadana® Cidapaksivadinak \ 5 YIFEIZI. =y Ao TH
—®WIRZ SNBRNK D REBPRCidapanthakaP L EEFET= B DFHBATE UTHKD 2

@ H1Z ¥, NanamolilZ“But these Ajivakas, those mothers’ dead sons, laud themselves and
disparage others” & 81 L T4\ %(1995: 628)0

@ Cf. Dutoit, Jataka I, p. 350, n. 1; Sarattha-ppakasini 1338, n. 3.; Nanamoli 1995: 1281, n. 760;
BIE 1998: 548-549, n. 13.

C9  MSV[D]II 83, 19BN &, do. 84, 2; do. 85, 171C B, 2B, TH3EEy B +HoXB
BATE THRERAL LRINTVWB(KRIE23, 195¢5)o . Fxw MRICIZ “nal phrug”(BALIR T
RUKFALD 1, p. 205, 85B6) LD Do “nalphbrug” i TRVER) OBKTH 2o
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CICEZATETZADOHEREIR. RELFEZHRZL. TREFRIUFAT, RICH
BERELSEMH L, Z2LT. T2 THIE. FOEO putramotikaputrald L EJE
EHIHBTHIERETEZEITHRVY EEZ — WS EDH b(Divy.
493, 12f.). Z Z ClXCidapantbakalyputramotikaputra & fz X T %00,

Edgertonld  OFRBUZEA LT motikald T OBWKTH D putramotikaputra
XFHAVITIE TTFHEDTF) Thbb TETF) (“foundling”YDEKTH 5 L H
ELTWBBHSD, sv.). BHID I & K. Mabipanthaka & Cadapanthaka(EFIHLRF)D
nEsld. Bpantha)lZIE TSN FHTH > =D T, Panthakak 2T 50709, HE-
T EdgertonDfERITMBOOL D TH D, TKHEI (Croaravastu) DB TIX.

METF) LV BKROIDEDN, Bl EE2EETIRBFL LTHEDATWSD
TH b,
2.5. *putra-muta + putra > Pa. puttamataya putta S Pa. puttabataya putta

Civaravastu B U <. e Ez2BET 2RI L UTHN D Majjbima-NikayaD
“puttamatiya putti”®. BHS. putramotikaputra& F) UFER E BKZE T 5 AJRetE VS
Wo BES L. *putra-muta(“ FRE BN 28D 5 WX F DOIRERE (B 2 T putra-
motikd)DHH A > REEDPHEBERTH A Do Z Dmutald Skt. myta(“FeA 727D HE A
v REER LBEINCY Skt mrtaDRIOHHAA > FEBEFmatalCBEEBZ SN, putta-
mata($ B \ N putta-matiya) &\ STEDBHRITE VR W, 2 LT ZDEBEEN, B
% 5 L Pa. matar(“BY")D B mataya(“BRO”YDRE %R 2T puttamataya &\ D FEE
WChokeEZIOND, ZLT. X5 mata(“SEA ") BB RDbata(“F I 72"
BEWMZITULEI V. BRI puttabatayal \ D KX DFEFL LERZSIIUTHLUDOH»
BEBTEELEZIONS,

B9 BT, “puttamataya putta” b “puttabatiya putta” b AEAKIE THETF) LVWIHE
KOBEDOERETH>=DITTH %,

®Y Divy.493,20. 2B, FXw FEFRICIE Duzan mo’i bu”(GALIR TPEBEARARD 1,p. 537, 69B2)
Lhb, TFHEARZZOFH] ) OBREKTH 5, ERIZIZ. CORBRICHIGT ZELRVNGEER
PR — A BRI #=1—, KIE23,797c3).

8D Cf. BHSD, s.vv. muta, mita, midha, mota, motaka, motiki; CDIAL, 10233, muita, mita “basket”.
CNEDFER R Z Y 4 FFBIZHET 2D T(cf. EWAIg, s.v. mita), BB LTH 50

®Y  Cf.DPPN, s.v. Calapanthaka Thera; 3338, s.v. Calapanthaka.

% Cf. Shahbazgarhi D Asokat# XX. muta < Skt. myta.; Pkt. mua < Skt. myra.
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3. Skt. Vipracitti > Pa. Vepacitti > BHS. Vemacitrin

IN—)BHIZIE, ML LRBRBE., Vepacittil WS FBREDPMALICHE
ZAONELVWIEPHHC] COoOMBREOLAIE. LMABEEXE TIE
Vemacitrin, Vemacitra, Vaimacitrak \» > ZRiTHN 2 C 7=, Mabisbhirataiz & A
Y IRBEFICHEHIN AWML LPBROBN T, Vipracitiz W5 BRI THRI, #
e D ElndralZ S iz & 507,

IS DEFRDOBERIZONT, D EICPrzyluskihii LTV 308 ik, Zh
5DEEIXA 5 VEED vaema-cibra(“ED SEFEF NN HE U F D Vemacitra’s:
b, I5ICPa Vepaciti& 72 0 . RAEKIIISke. VipracittilZ7g > 7= & F 2TV
%, IHIHWIT, ZO0&HIRK, APLEEFNZLINDIMithrafDFIZH EFE X T
Wb,

U Uy Vipracitti(@® 2 Wi Z W OBEN =T Viprajitti) & W 5 BREiE THWHEE
ZbHol) EVWIEMOREFFE LT, HDVWE. HBEOHHET & L TUpanisad
°Brahmana 3XERIZ & H B (PW, swvv)o THWHEE 2 o) CWVWIHIEBEKE D DEE
DPREEREOZAIE LTHEOLNTHR LU TTEHRTE RV . PrzyluskiDHEE & 1
W, BEEFERVipracitilh MR EEZX 5, TRbD B, Skt. Vipracitti > *Vippacitti >
*Veppacitti > Pa. Vepacitti >* *Vevacitti >V *Vemacitti  BHS. Vemacitrin, Vemacitra,
Vaimacitrab B LTz LHEEI W 290, ChSIABRERRIVW T B> ZREE
{t. D Fff E (hypersanskritism) T & 2 o

89 SNT221;DNII 259, vs.12.

®9  Cf. BHSD, s.vv.; Lévi 1925: 17-26.

D Mababbarata 12.99.49; do. 9.30.11 etc. Cf. Hopkins 1915: 48-50.
9 Przyluski: 1931.

®9  Cf. Ske. pista > Pke. pettha; Ske. miska > Pa. nekkba; Hiniiber 1986: §114; Norman 1990: 21f;
do. 1995 279.

G0 pos p- XA > FEET MR 2 b, Cf Hiniiber 1986: §181.

@ ZDBRED- > -m-i3 Bib(dissimilation) i= & B0 HEIA >~ FETILL RSN - > -m-
EWS EALIZBI L TiX. Hiniiber 1981: 66; do. 1986: §§208-211% 2, X=E&HIDOL ST, p-> -v->
-m-E WD EALERTHIA  FEOH D D7 < W (cf. Konow 1929: civ; Brough 1962: §§36, 71;
Hiniiber 1986: §211),

@ %5 KenblE UAMRTEZTWREL D Z(1884: 6, fn.)o
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4.Pa. vijanavada / Pa. vijanavata / BHS. vigata-janapada / BHS. vigata-jana-papaka
Pa. manussa-rabaseyyaka / BHS. manusya-rabasayyaka, m°-rabasayyaka,
m°-rabas-sevita
4.1.
I3— ) XIS IR DB R ERA DD B o
Anguttara-Nikaya IV 88.3~5. sendsanini appasaddini appanigghosani vijanavatini

manussarahaseyyakani patisallanasarup pﬁm<43)(44)

Digha-Nikiya III 38.3~6. arafifie vanapatthani pantini sendsanini patisevati appasaddani
appanigghosani vijanavitani manussarabaseyyakani (read: °rzhaseyyakani)

patisallanasaruppani™*®

Vinayapitaka 1 39.9~12. idam wyyanam ... diva appakippam rattim appasaddam
appanigghosam vijanavatam manussarihaseyyakam patisallanasaruppam®**®

ZORBIMD/I— ) XEICH RZ 59,
F oz RREREH 1t R &8 D B SR Abbisamicarikall HFEVORBDH % .

Abhi.  32A7.  Grapyakani  Seyyasamani  prantani  viviktani  vigatajanapadani

manusyarabasayyakani pratisamlayanasaropyani (“HERZR. BERL=. ADWVWIRV,
ACBRNTESL I EHTE, —ABEETZICHB LY. FROFOREEICED

3)

#1Z &, Nyanatilokaid“Doch was es da an Behausungen gibt, dem Lirm und Geriusch
unzuginglich, von kithlen Winden umweht, den Menschen entzogen, zur Loslésung geeignet: ... "&£ &8R L
T\ 5 (Nyanatiloka 1969: IV 49),

Y Mabaniddesa142.32~34, 145.4~7,157.4~7, 212.1~3, 337.20~22, 345.14~16,377.8~10, 455.4~6,
467.17~18, 480.21~23, 509.20~22i HIFIFE XN RZ 5,

) g Z1F. Rhys Davidsid. “the lonely and remote recesses of the forest, where noise, where
sound there hardly is, where the breezes from the pastures blow, yet which are hidden from the eyes of
men, suitable for self-communing.”(DN[tr.] T, p.35) LR L T %,

) DNII 54.11~14, 195.15~18, SN IV 36.25~28 1= HIFIFRAXPRZ %,

g% %, Hornerld. “this ... a pleasure park, .. not crowded by day, having litde noise at

night, litdle sound, without folk’s breath, haunts of privacy, suitable for seclusion.” (BD IV, p. 51) 23R UL T
W3,

“  —VinII 158.32; = Vin.I 39.6~7,1I 158.26~30.

) Majjhima-Nikaya T0 13.15~17. Veluvanam ... appasaddam ca appanigghosam ca viianavatam

manussardbaseyyakam:  patisallanasaruppam; do. 1 118.17~19.  rukkbamilini ...  vijanavatani

manussardhaseyyakani patisallanasiruppani .
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DEXBERRSRT L]
I 5T [E) U KR EBER H 1 R 58 O STBR Mabavastu > X Fe i & BodbisattvabbimilZ &
RZ%.
Mvu 1II 200.16~17. Granyakani Sayyisaniny ... prantani viviktdni <vi>gatajanapadani
750

manusya-rabaseyyakani pratisamlayana-saropyan

Bbh. 8.23~25. aranya-vana-prasthinéni ca prantani Sayandsanini manusya-vahas-sevitani
(2)

vigata-jana-papakani®® pratisamiayana-saripyakani

4.2. Pa. vijanavada / Pa. vijanavita / BHS. vigata-janapada / BHS. vigata-jana-
papaka
4.2.1. Pa. vijanavada / Pa. vijanavata / Pa. vijanapata

Pa. vijanavataDFBEIR EFBRICE L TUL, BLLEBRDPH 5. FIZIE. Kernld vi-
Jana-vrata(“ N2 DEED SBEN ") ICHR T 5 L RTW 5P, Rhys DavidsKEiZ,
*vrjana-vata(“PUR P S DB L MY B B W, vi-jana-vata  (“ANR DIEFRD RN
AWK T B LR, CORMIIHornerH BB LTV 3% IhbsEHEE LT,
PTSDODO#wRE L. vijana-vata “pervaded by loneliness, having an atmosphere of loneliness”
EN S Rz RT LTV A(PTSD, s.v. vata 3.).

N—=Y) DERRE =B vijanavata & D GALN vijanavidak vijanapata £\ 5

O zoft, Mva I 123.17~19. ovrksamilini prasidikani  darsaniyani  pramtani  viviktani
vigatavyasandni vigatajanapadini manofiia-hradasayyakani (MSS. manusa-bradasayyakani; read: manusya-
rahaseyyakani) pratisamlayane aripyani; 111 143.12~13. asramapadam Santam (read: pramtam ?) viviktam

vigatajanapadam manusyarab<as>eya{mlkam pratisamiayanasaropyam.

©D Rihula SankrtyayanaZ3F Xy F CHR-OEEROEEICETWCTF X b 2&E Lk
Dutt(1966: 5, fn. )iZ&kIIEL, TDERITIL, vigatapayayakanil 5 &\ D o idvigatapapakiani \Z
HTNWBo ZOERTEpal yaddIEEIC L LTS,

O BERICBRO LI IZRENTV S, RER TRIARL Lok TFMER, LBHK
B, BRER, ATIE, BMERE, RIEEM] (KE30, 479c21-22); BMH#R FEm@bREy Nl
BAKB, BEEEMEAL, PEIEEUR ) (KIE30, 889a15); RIBHER FEREEMML 0 MEERBREA
B, REEA, BREE) (K30, 963c12-13), FRv bFUTIZ“dgon pa nags tshal gyi gnas, bas mtha’i
gnas mal, mi rnams kyis dben par gyur pa, sdig pa’i skye bo med pa, nang du yang dag ‘og dang ’tsham pa dag”(&
JEhR PREREA RS 39, p. 296, 5B4-5)& B B,

®) Kern 1916, s.v. vata.

®%  “where the breezes from the pastures blow”. DN(er.) III 35,fn. 1.
9 “clean of the smell of people”(VinT 1, p.143).

€9 “without folk’s breath”(BD IV, p. 51).
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MAEH>TEL, ok TABOKRORWDZW) TALDRENRN)
TAZDH&ER B I &hmn) LBIRLTWBE,

fit /5. Windischid L2501\ =Vinayapitaka D X % JERT 5 X, 73—V OEROD
52 Bvijanavada(“ A\ R DEE[FEIDBRNV)ENVWSIRADEEK & E L, “ohne
Geschwiitz der Leute” &R L T\ 5(1895: 242), EEHH XD 5 AT I DA DA
KB EEZ Do vijanavadal G DIBIE Coijanavata FEI N, Zhds, -p- > -
v-OHHiA >~ RE—ROBEENZHIZL > T vijanapata L B> -FRICETI N
EDTHA5,
4.2.2. BHS. vigata-janapada / BHS. vigata-jana-papaka

I5\— V) BB ¥ Dsendsanini appasaddani appanigghosani vijanavatani manussarihaseyyakani
patisallanasiruppani \ 5 7 L — XX, SEHi+SEHi+ 6 HHi+ 65 Hi+ 9FHi+9THi &
WAV ZXLHHH, ORTEASNTVWEDITHB LV, &I AH, LBRED
Abbisamicirika, Mabavastullld b &, ZD ) A LDBRPEONT WS, K> Toigata-
Janapadal \\ D FRAIIFRKITIXR <, BEZ5 L. vijanavada(“ A2 DEE[FEIDIRN)

®D Sp. 974, 7~10.vijanavatan(ad. Vin 1 39.6) ¢ anusaficaranajanassa sariravatena virahitam.

vijanavidan d pi patho, anto {’pi} janavadena rahitan d attho. véjanapatan t pi patho, janasaficaravirahitan
d attho; Saddbammapajjotika 1 267.12~16.vijanavatini (ad. Mabaniddesa 142.33) d anto saficaranakajanassa
sariravitena virahitani. vijanavadani d pi patho, anto janavadena virahitani 4 attho. vijenevanini(read
“vijanapatini” with Chattha Sangayana Edition) ti pi patho, janasaficaravirahitani d attho; Semmoba-vinedant
368.4~6.vijanavitan(ad. Vibbanga 244.15) ti anusaficaranajanassa (read: anto s#7i°) sariravatena virahitam.
vijanavidan ti pi patho, anto janavadena rahitan t attho; Swmangala-vildsini 833.22. vijanavatini(ad. Digha-
Nikaya 1II 38.5) ti anto-saficarino janassa vatena(v.l vadena) vigata-vatani (cf. Linatthavapnana 111 19.6.
vigatavarini | v.J. “vadinit; ad. Sv.833.22] ti vigatasaddani); Sarattha-ppakasint I 367.7.vijanavatani (ad.
Samyutta-NikayaIV 36.27) ti saficaranajanassa sariravitavirahitani; Pspasicasidani 111 350.9. vijanavitani(ad.
Majjbima-Nikaya 11 118.18) ti vigatajanavatani; Pdcityadiyojand, 13. Bimbisarasamagamakatha, §59.tisu
pathesu pathamena pathena tena virahitam véjanavatan ti vikappam dasseti. dutiyena janassa vado janavado,
tena virahitam vijenavadan t vikappam dasseti. tatiyena janassa pato saficarapam janapito, tena virahitam

vijanapitan ti vikappam dassed.

OO X—VEESIZ R Z -/ -4-DBIZE LT, Liders 1954: §§94-98, §§141-143; Norman
1995: 186; Smith 1955: 113; v. Hiniiber 1994: 160, 225 %288, Lidersid. {ABDBHBELEEAS Y kD
HECt-> -d-OFEHBH > T. ZhDS5HIT-d-> -t- Lbackformaton L7=E Z TW53B, ZFRIZAL
TSmithidMahaviharaiR T-t- / -d-OXBIDBHFE O 2> & EZ T3, v. Hiniber -2 / -d-DX 7
BHEDRBRVWEIATHERINTVWBEIZ., ZORBVPELEFELELZTWVWD, BB, Smithix. &
LA vijanavata P AR W) Coijanavada T Z 385 T2 L BT 3(1955: 113),

®9  Cf. Liders 1954: §§144-147; Smith 1955: 113;v. Hiniiber 1986: §181. SmithidMahavihara
IRT-p-/ v-DEXRDBFEh > L BTN 5,
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DMEARD R LT > Cojjanavada 720 . Z Nk *vi-janapada(“ A\NIZW) & IR L

T, vigata-janapada(“ N\IFNVIZW)ERFELLEDTH A S,
BodbisattvabbamiDvigata-jana-papakani®®H & 5 £ Uz BAREICIZ S D 5 R WD,

1 D vijanavadalr S HFE LUz ¥ FEEREIC LB S ERELOBRTHA S

©2)
o

4.3 Pa. manussa-rabaseyyaka /| BHS. manusya-rabasayyaka, m°-rabasayyaka, m°-
rabas-sevita
4.3.1 Pa. manussa-rahaseyyaka

§4.1CH T /= I i B Pa. manussa-rabaseyyakaZ PTSDOKGE L. Skt. manusya (¢
N + rabas (“BBNEF)+ Sayad (‘BB &) HRDEEEELEIRL Tt o lie
undisturbed by men” & 3R U T\ %(PTSD, s.v. rabaseyyaka)o

EZAD, N—=)DFERFE=HIE. Skt. manusya (“N”) & rabasya (“FOED”) DIk

EBEDEEET TADPRNZDICHIGE LW LW SRR LBRL TV 5,

Helmer Smithid. rzhaseyyaka% rabas (“BBI7=FT”)DLocative rabasi D5 —IRIRE
#8(Taddbita) & & X2 T 5(1955: 112) 6

BEIX. Ske. rabasya (“FBED. WE)DOHHA > REFE rabaseyya (< *rabasiyya <
rabasiya [= Pkt] < Skt. rabasyaY*P7» & rabaseyyakal WD IREFBHBEL L E X S, o
C. Pa. manussa-rabaseyyakald "TA% (ODH) P SBEIE] LWSEKICR Y,

O FoEkEsH,

O DR LEL S, BEFICE THEBRE) . RBWAERICIE TEEEAL ERE
hCTW3, Fw MRS dig pa’i skye bo med pa” £ %o W N Yoigatajana-papakanilZ G T 5.
L» U jana-papakas THROWAZ) CBRT20OBEEH S5, fhh. BFREN THEREL X
vi-janavadal" 5 5D L,

D vijanavidath*vijanavaya\Z%EAL L. glide consonant y»E U < glide consonant®viZ3&#% L
Trijanavava &2 D . N B vijanapipa(ka) L FBAL LD TH S S o

€ Sp. 974. 10~11.manussa-rihaseyyakan(v.J. °rihasseyyakam; #d. Vin I 39.6) d manussanam
rahassakiriyatthaniyam (= Vibh-a. 368.10); Sv. 833.24.mmanussa-rabaseyyakani(ad. DN 111 38.5) 1 manussinam
rahassakaranassa yuttani anucchavikani; Spk I1 367 .8.manussa-rahaseyyakani{ad. SN IV 36.27) d manussinam

raha-kammassa anucchavikani.

“® " Oskar von Hiniiber¥#0 ZHmic ki, FROE(LRTT/S—YFEIC. Pa. ddbipateyya
< Skt. Zdbipatya, Pa. disteyya < Skt. ditya, Pi. kaveyya < Skt. kavya?2 K188 % .

©) Windisch & Rhys Davidsk#Eid. ERBERE L TRV ELLRLTVW S, “in
Verborgenheit vor den Menschen”(Windisch 1895: 242), “hidden from men”(VinT I, 143), “hidden from
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4.3.2 BHS. manusya-rabasayyaka, m°-rabasayyaka, m°-rabas-sevita

Pa. manussa-rabaseyyakdld.. §4.1\Z 2 T ALBIEEE D Abbisamicarika=> MabavastuT
X MO REEE T 72 > T % @ Abhi. 32A7. manusya-rabasayyakani; Mva 1II 200.17.
manusya-rabaseyyakani(v.). °rabesayyakani), Mvu 11 123.18. manusa-bradasayyakini (read:
manusya-rabasayyakaniy, Mvu 111 143.12. manusya-rah<as>eya{mpkam . Edgertonix. PTSD
OfRE L ERRIC. manusya + rabas + Sayyah SR 5EAEE LR L. “providing
sleeping-places secluded from men” &38R U TWABHSD, s.v. manusya-raha-sayyaka,
°sayyaka, °seyyaka)o

HIZEIT =RFED S b-rabaseyyakani &\ 5 MahavastulZ R 2 5 FBRE. BRD
HHIA Y FEREERELTCVWBIRED., TORKICRZ b-rabesayyakani ®©
Abbisamacarikd\Z 3 2 % -rabasayyakanild 38 - 7= FEFEAL D 7l 2 (hypersanskritism) T &
%o BZ 5L, Skt sayya SO Pa. seyya& WO BEALEH TNz b DB -rabaseyyaka
P, BE->TCIOKRREEZE 2D TH A S o MahivastuDFIOMEFTICRZ -
bradasayyakanit \ 5 JoIX. Pa. rabada(< Skt. brada “#7)DSFEIZ & > T\ -rabaseyyaka
D-rabaDE53 & E > CThradal LI=DTH 5 S Mo

BodbisattvabbiimiDmanusya-rabas-sevita\X . -rabaseyyaka®D 1% 458 -seyyaka D3 W
b B)DlEEG A sayitall B EWZ S . X S EFEEsevita(“FATE)ICE D &
Aok, HBE3VREy, v-OREFESN U Tsayitah & sevitalZED 2 12D B K
nv, WIhIZE X, & 7= B (hypersanskritism) T & % o

5. carayati (careti, -caraka~, -carana~)
or varayati (vareti, -varaka~, -varapa-~)? “gives; distributes”
25— ) XERCAABRE X TIIRD K DT, alaka(B) e % THS ) H5H 0
X T5Z2%) OBKT. drayatid U < 3varayatis L Zh 5 OIREEDBEDI D H
PELROND, £9E. ARERTHALS,
5.1.78—") SXWR D careti / vareti
Fataka 1 239, 27-28. te kalakappisalakam varvesum. sattakkbattum Mittavindakass’ eva

the eyes of men”(DN[w.] ITI 35).

©9 Cf. sayya> BHS. seyya, pke. sefia. £ D 1% & {ti(palatalization of vowels) i~ B U T i, Norman
1975/76 = 1990: 220-237% B,

D salaka¥ iz, BEOL EPNBERIBEDICESN BN TH %, Cf Hubert Durt, “The
Counting Stick (Salaka) and the Majority/Minority Rule in the Buddhist Community” FIfE #5822 %
XXIII, 1 (1974), pp. 470-464; Hobogirin, s.v. Chu #.
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papupi (“BE5IE. X[Z2HES5 LEAZBIWE VPR E®, Mirsvindakald
PO EE, [KOLEIDWE?)

do. IV 2, 22-23. kalakannisalaki vartyamani (vl cari®, kari® etc.) Mittavindakass’ eva
hatthe tikkbattum pati (‘92 51&. XALZE VDY Tz 5 MittavindakalL 1> b ZE O
W)

Petavatthu-Atthakathd 272.1. kilakannisalakam_vicavesum. amanussiddbiya ydva tatiyam
tassi evaitthiya papuni(“| TR BB EF RO B> T, Rz ¥k,
BERONT=ZEHZOLEFVIVE)

BB, Jataka®D _HIIZEA LT, PTSDEBHSDI. ciresum, cariyamana\Zo8D T
% (PTSD, s.vv. careti, vireti ; BHSD, s.v. carayati)o €D HEIZ DV TUIERTHETT %,
5.2. Mabavastu® careti / vareti

Mvu 1T 442, 1-2. so dani brabmano modakani kripiya brabmanam Sabdiavitvd modakani
vareti (“% 2 CZ OERFIE BET £ H - CEBME b EFATHET 2E>
E ”)(69)

Mvu TI 176, 9-11.“%alakani ciretha(MSS. dbaretha) katham yobhiyena Sakyaganasya
utpadyatu pravrajitum Sikyakumard”. kulapurusakepa tatra Salakani cariyanti (v.l.

vari®), yobhiiyena Sakyaganasya utpadyati yadi(read yathd) rajiia Suddhodanena

anattam “pravrajantu Sakyakumari kulapurusakena. yo ca ekaputrako so mucyatu” ([

EHREXE o] TRECHRD L (lie. BREN], FUEDORBIEIFUEDE

BEMRIVRZILCBELTESIEZ DR, | EITCARE-ATORE

LCllit. #|PESH], RMRORBL, FREOGMP— BRE—ATD

FUROEEFEZ RSB L, —ABRFORRIRRY 21 —ICEHRLEN)™
5.3. Divyavadana® carayati / varayati

Divy.180, 13-14. “vatsa bhiksanim caraya” sa bbiksindm cara<yi>tum arabdhap. bhiksavo
na pratigrbnanti (“[SvagaaRILOFEELE H > THKDL &, MEIIRIIS o
1TE, hEEbI[FEELZ)RNL) & WIIHEEBICEDBDE, L
EHIXZITWS R o)

do. 462, 4-5. “caraya mabibrabmana peyam” sa carayitum arabdbah (‘[T EILEREPNZE -

@ QL LTHER>TAEEL =S LEARMUE, EWSBRTHAE D, kalakanni
(BHS. kalakarni)iZB L TIX. PTSD, s.v.; BHSD, s.v.; Agrawala 1966: 69-70 % £,

©  Jonesidmodakani vareti % “asked them choose some” LR L. E#FFIT T % HMvu]] O
394), BB D TIEEL. BoEDTHA D,

O DS ER . yadahlyarha DB LAE LT, BEHTHHEIC R Do JonesDRRIZ L B
HMwva[]] I 171)e utpadyati DFEBRIZBI U Cid. BHSD, s.v. 2 B8,
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=) TREEML, wERh, &o HIIBE DD =)
do. 184, 15-26..... salakim ciraya yo yusmakam utsahate Asvatirthikam nagam vinetum sa
Salakam grbnatv” iti. Anando ... bhiksusamghe salakam carayitum Grabdbab. bhgavata

Saldka na grbita - ....... tena ... Salaka grbita ((EIIFTEEIC AR U] T LR AL
No WS DH TAwvatirthikaBE2HTHI P TELZHDEME LN, 1 &,
(TF 1% CIEEE HEEBIICALZE DRz, HEFMZ L SBD oz e 1%
[i.e. Svagatatb Fe )i ----- E L2

5.4. Avadanasatakal’ ) 5 carayati DH)
Avadanasataka 11 87, 6-12. “vatsditat paniyam sanghe cirayé™ti. sa .... tad udakam sanghe

CAritavan ... yavat sarvasanghe caritam tadipi na ksiyate ...... dvidasa varsasabasvani
tena sanghe paniyam caritam (“[ATIEX. EVENEZHEEITKZHZ LKz
LT, B2k TE. COKEMEBICEN) Lo - ®iXZDKEM:
HIZED I Uz, weeeeees Hb2BIEIBRITH. KEIRERDI-
Jzo WIE—FHZFEM. BLbICKEESE”)

5.5. Fr86 Malasarvastivadin @ VinayavastulZ 1 % carayati D)

5.5.1. CrvaravastulZ 1 3 carayati D H)

MSV(D) ii. 105.17-106.2. “bhiksusamgham bhojayitva pratyekam ckaikam bbiksum
patendcchadayisyamiti ... grbapatir bbiksusamgham bhojayirva carayati (‘{3 5 EL
FRE-EITHEEBICREEZHL, —A—ADQHEICHAEZEL EIF LS
Lo weeeer BrtRhELbICEREZHL, MBAEE->L”)

5.5.2. SayanasanavastulZ W % carayati D

Gnoli 1978: 52.4-5. yan na grhitam pirvavibare tac ced aparimitam caryate grabitavyam
(EEPREICR > THOBRICIT>EHEEBD. ZCDOHEEBHFER
TWBDERED, PREBRNTERP >z, ZhEMSZHEITE > 7]

FRIDEIRTHES P S 2PD,. B LELIAHDIDRS, BoTEHZH
hs~xL, 17

do. 55.22-251213. vibaroddesaka(“1§ZEDE| D Y THR”), bbaktoddesaka(“BBDE|H 4
THR”), kbadyaka-bhajaka(“BIF. B O FER") 4 & & AT yavagi-caraka(“UW D
S ER")TY, yatkimcic-caraka(“/NGI D SIEAR”) OV & W S BEEZ DIH B9,

5.5.3. Adbikaranavastul 4 5 carayati D

“Y Cf. Vin II 176.29. yagu-bhajaka (‘YWD EHR”).
D Cf. Vin 11 177.1. appamattaka-vissajjaka(“ /NI D S EHR”).

@ Zh S BRI My, 9056EITR SN TV B,
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AdbikaranavastulZ (3. BN BT 5 alaka(fl, )& > =R O FHEICOWTH
MBS N TV BMEATHH 5(Gnoli  1978:  88-95)0 Zhic LD L. HEED
Calakam  carayati)tb CIX. salaka-caraka & XIINP, F =REDE D /5 (salaka-carana)
PHd NI,

5.6. Abbisamacarika\" i % carayati / varayatiD

KA 3 M 1t FS 8 OD 13 S AR Abbisamiacarika TIX. IRD X 512, Salaka(“KL)YE T
X7 <. paniya(“IK”). dipa(“kI7). yasti(“BRL"). genduka(“TEBR Y. carayati/varayati
ERTTNT N B,

5.6.1. salaka(“AL.”) + carayati
Abhi. 1B7-2A1. samghasthavirena [janitavyalm ko salakan: carafylisyati ko praticchisyati ko

pratimoksasitram uddisisyati ... yo pratibalo bbavati so adhbyesitavyo “ayam sanam
Salakam caresi” “tvam Salakam praticchesi” “tvam pratimoksasitram uddisesi” ... tena
yathidbyestena Salaka carayitavyd dvitiyena praticchitavya  (“lBMIOREIX. ED
HLEB DD, #EPZITIDDP, HEPBEBIRAXEZGH K oo ZH->T
WRITHIERS %, [ZhZhHRZEFICHBR L. TBEeOHLEEN] T8
L UERZITEN, TEIXFRBRARAXESIT - Eo BMENHIIALEZR
L. —ADIERE]IZITESL”) = 2B6-7;3B6-7

@3)

etc.
5.6.2. paniya(“/K”) + carayati / varayati
® Abhi. 9AS. pindapato ukkadbitavyo pindapita upanamayitavyo. bhuijantasya paniyam
caritavyam. vijanavato datavyo (“[BFRIBEREEZRT. BMEEZENCIZL LTS
NLo BRNTWBHENC]KZET Lo DHLDOTHIZ]ESAL)
@ Abhi. 33A3. bhaktigrena paniyam varentena hastam sunirmmaditam krtva bbajanam

sunirmmaditam krtvi cauksam paniyam varetavyam (“EBETKEEZ D DIIF
ZESHEN, FELIHEST. ENVRKEEN)

@ Abhi. 33A7. ekena madbyama<m> varake sthitakena varetavyamn (“O & D HSHR,
KBIOOLEIUD, PKkE]ESLXL)

76)

etc.

U9 Cf. Vin 1 84.25. salakagabapaka(K.0D 5} BlR”).

™ Z ffic d, Abhi 2A1-2.[n)dpi [ksalmati Salzkam cavayantena anirmmidiya hastam Sglakam

carayitum. atha kbalu bastim nirmmadiya ogunthikim apaniya upanabim omuficiya ekamsakytena Salakd
arayitevyd  (“PLEEZ2 SO F2HRDLTILEE > TR L%, BLA, FEHL. BOELHOD
ERD. BYERE., —HOBEEICL. ALEESRL") = 2B7-3Al; 3B7-4Al; do. 2A2-3. yam
kalam $aliki caritd bhavanti bhiksii genitd bhavanti samagri Grocitd bhavari ... (“HLERD#Z. [EN Tl
ERbEBIAKDOD, 2EPEF-TVAILBEITLNESL, o "y = 3Al;4Al.
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5.6.3. dipa(“X]”) + carayati / varayati
o, LT LLEDERD I LOES. KR D O E@pavarika) . £ D
ERT25ZTRERIZLDE D L VWIXFIBH DD, BERIZEK, KTKZHODI <
WHEMIT2ENSTERTH 5 5 Do
@ Abhi. 45A6-7. yam kilam bhiksusamgho prabane upavisto bbavati, tato dipavarikena
dipako varayitavyo ma tarhi koci pracaldyatiti. yadi tava koci pracaldyati acchatikam

“=

kariya utthapayitavyo. vaktavyam ‘“Gyusman{a} tava dipo prapunati” ti. tena sa
carayitavyo (‘L EBMMBREIZA > L EX, #HEDHZITHEL LARNED
e, TRV IFTE RS EZAWERTIEEAT 52X L0ie5 X 5 L)o
LIV I YOI ) LES, BEHNTEIL, E5XL NEH
ISR EHPRIZETCT LI [Z2IE>(RIEZENZ[HEICEET DXL
(lit5 % 5~XL)”)

@ Abhi. 45A7-45B1. atha dini bhiksu sraddbako bhavati, aba “suvibita(MS. suvidita),
asa tvam. abam c@rayisyan” ti datavyo. ndpi ksamati tena uparambhbanibbiprayena
dipo_carayitum (“[HETIv 7V Iav 7V T2HOWHERILED & EFJ,

TRERD2PDL, [EBALIESTRe MIEMTET L(it5FZLET L)
1 EE2T 523X, H[ie KTORDNITRU THEHNTL ZEMTT
W )

etc.

5.6.4. yasti(“8tL”) + carayati / varayati
¥ BUAHPICERY I2HhEICHZEI TIRARZLDEDZ ENVIX
PInHHH. BENICE, BTN COERTHA 5.

@ Abhi. 46A1. te dani bhiksub prabinpe pracalayamti ... bhagavan iha “tena hi yasti nama
carayitay?”’” (‘X TCHEREBRETI Y)Y ) Uk, v HHEEE -
lrohrs3flEnsd02 52 L [ THETINT ) OFK L, )

@ Abhi. 46B1. sadaya<ta>na manasikarentena caretavya. yadi koci pracilayati tasya datavya

GNILIZHEMEER LRSI R L, #PPav I )av s Y LES,
[Tt
@ Abhi. 46B1. atha dani sraddbako bhiksur bhavati, aba “sagotrimata, asa tvam. aham

(76)

Z DMz b, Abhi. 33A4. pantyam varentena upalaksayitavyarn (“‘7)K%EEL DS DI, [HLEk
LHKEROBDRIRET 5 U"); 33AS. pascadbbaktam paniyam carentens  (“BEIZKERD S DIF -
"), 33A6. jentake carentena (“BETPKEIES DD - ™); 33A6. prabape carentena (“RITCK%]
2D ™); 33A7. ckena caretavyam  (“O0 & D CKEIEZ L)

D FrgEMualasarvastivadin® Posadbavastu\Z “bhagavan dha yastis sarayiravyd” &\ D REHH B Ht
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carayisyami”, datavyi (“BURRIEEDE X, TEEX. [EHbALIEST,
MIWEFET L) £E-T I

(78)

etc.
5.6.5. genduka(“#83R”) + carayati
genduka(EHR, F h)& X, LIS HEIPBRY ZELHEZS. HORNIKITD
7. Rz2ihbE2-00DDESTH b,
© Abhi. 46B4. te dani ayusmanto sadvarggikih gendukam carayamti istakbandam
lerikatakakhandena vestayitvd carenti (“X T, DPOEFSHEILERE B VHERER
T2 3. 5ZX32]0IC. ROBWHEGRUNTEALZD DZKRIT DT [l
5ZED)
@ Abhi. 47AL. atha dini sraddbako bhiksur bhavati, aha “sagotrimitid Gsa tvam. aham
carayisyan”ti datavyay (“BURZIEED L &, TRARRL. [EBALIEST,
MR EZ)RITET L EF->T. 5L ”)

a9

etc.
5.7. carayatit® varayati»

Z N Scarayati]y Bvarayati N E OIREFEBICIE. BT LEPXMRICEL>TED
BRRICEREDD D,

(1) §5.12585.6. LT ELTOXH L §5.6.20Q0ik. HEDOAIZ (AP
BYIPKE) TR (“distributes”) DEKRTH S o

(2) §5.6.20D&8§5.630256§5.6.5DHE. —ADLEIZEOK. AT, AL B
)T5EZ 5, 3] (“gives”)DEKRTH %, ML, BROBEIX. BEMICIE. ¢
BLC) THEL § (k%) TRITF[IT 2, LW TEZEKT 5, TOBSIIHRETE

(Haiyan Hu-von Hiniiber 1994: 276 §11.3). I D“sarayitavyi”® “carayitavyd” J9 2 “varayitavyd " DR > 7=
CATHA 5D

@ Zoftic b, Abhi 46A2. yasti varentiyo yeva(MS. yeca) bhiksu pracalayati (“BERLTIIN T
AR KEDT Y Yy VY Lk”),46A3-4. yastidini carentena na dani ogunthitasirsena va caretavya.
obitabastena vi upanabiridhena vi yasti caretavyd. atha kbalu ekimsikrtena carayitavys (“S THEL T &
ZiE BIEBEDBOE LTIV TERSH, [RI]JFEANT, HI20WEBWEIZHTHH TINT
2ol BLA—ADEEBEIZL, ML,

) Z DIz . Abhi. 46B5-6. ndpi ksamati aghatacittena vi dustacitena vi gepdukim carayitum .

atha kbalu maitracittena  hitacittena  gepduko _caritavyo(sic.). ndpi ksamati gendukam cvayantasya cittam
pradisayitum  (“RUTELIS LV SRHPBRE D > THBERIT T T RLRV, LA
RUAPERTHRERIT AL, #RE2BFOIFIZ2HDICHLT. HLTED BRALTERSZN
), 46B6. eso dani bhiksu b pracilayati .... achatikiye utthapayitavyo vaktavyam “Gyusman* tava genduko prapunats.
” “utthebi carebi” tti(MS. nti). imena cirafyiftavyo (“ZTHBLLEN AV IV v I VLIS, e 2]
TRILT. E5~L TEL, BREIDBEMZTZBICRDFELRL, 1 & TEH. BIFRE
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BOWK, TEZBICEMIT CTRIKZEBEIEI20TERP S50, ThH5DHIXT.
carayati)y Evarayatit’ T52 %, #3 1 OBKRTH S &id. dipaD@. yastiDQXS\
gendukaDQTY da(“5Z D" TEBEHWMZI 5N TNEI L5 DM 5,

IC. Tl LLEDOBIXTRY, drayati Lvarayati BRI UBHRE DD TH A S
Do METHIE., ZD20HFAPRETREINDIDTHAI D TN, calvaDX
FH. BrabmiERR VTN e ZITHSERTR, ETHPUTVWERETH D, 2D
ZODXF (X 5121Edbad )DERFIIRZEITIRD R NE,

TiX. carayati Lvarayati® EH SHBELNVDTHAI e THiF. BELWHET
HBo §5.1TMNLLSIZ, =) OMFIZBEL T, PTSDXBHSDOEH 5L
caretiMIELWEEZ T3, —FC. BHSDDEE. carayati & varayatit 514 DI
H& UT#EF, H URABK(“distributes, hands out”)&2 5 X TRH S, TOZDDEE
ZBEMT TRV, F. BHSDDcarayati DT, BT car(“BI< . 1757)D
FHERE LI L TWBDHEM, varayati DIETIE. L or(“BI")OFERE». HD0
Svara“IBE)DBFL L= D LHEEL TV 5,

LU, FHOREE - P > REE - B/AA U FEORBEEZ RSB, EBiR
(B, 7MD6 TES, 5251 LW EBREEZHT I LIFELWE,

T\ varayatild £ 5 Do vara(“NEE”)O &AL Uz d D H &) 5 Edgerton DHEHI
H—HHLM. T2 OREKEITITEIR T5X%] OBKIPHLDT, LA
vara(“B D Y L BBZRH 5D TIXRWES S H. Skt varaydtz', teld. ¥ r(“EB5")D
FERELINTWSE D, KiZvera®D @ik L 7= & D(denominative) & X 5 L (PW,
sv), &R, KO3 OBHEH D, BFH L I Ddenominative 5, HRETH
52 xRt EIICREEN L= vdrayati & WS FRIEDPESNEDOTEIEPSS
D ZLT NBERS, HERIDELLSED] LVIEBDPS 525 O

V1o BEBIFB LY.

®)  Cf. Norman 1971: 59(vs. 12); do. 1995: 146-147(vs. 38); do. 1997: 74(vs. 50). Z DIREZ.
BrabmiB K CE DN Avks TR H R Z 5 (Norman 1990: 169, 215) o

@D

{#E % carayatild “causes to move; sends, directs; drives away; grazes”(cf. MW, s.v.) D& bk %
HD,

®2  Cf. BHSG §38.14f.

® RIS T 5P vareaild, THIZEEOBEED. KEICHD)FCRZLSICRD
%1 ODBRKTH B,

& Jod TREES 25 OB THEDRIFNDH BPW, VL, p. 7107£ ) adoricd T5
2% OEKROBIDH 5(do. p. 7074). F7=. BHS. pravarayati, Pa. pavaretiid T~I1Z(Ac)~ % (Inst. X
NICAHICEL LTS ) OBBKRICR S,
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HEWE TEBOANICEZ %) Thbb TES) 2BKRE S ICR>=0OTIRRNPA
D Mo

U U. varayati/carayatilCH 24§ 288005, EERT M7 &H O, HLE M
carayatiDERTH 5 Z & E72§5.5.2 Tl Fzyatkimcic-carakal S FEFLCODIH B
ErS. PROBVWREAN S, BERS W Rarayai R Z ODIREFE VT RIEZS
TWEXITHBY,

6. -varika or -carika
RovalcaDXFORRBIZE > T, HEOHBRIEILEZEZLTWAHITH %,
6.1. upadbi-varika, bbajana-varika etc.

Gupaprabha® VinayasatraD BAE (2 B8 3 % §8 5 (Sayandsanavastu)iZ i upadhi-
varika(“ERT G D B BHR), bhajana-v(“ B2 E BH T 5 &), pantya-v° (‘KD EHH"),
prasadaka-v°(“FERFEDIR”), parisanda-v° (PR %E T BH”), Sayandsana-v°(“EAEEEH
T %E”), mundasayanisana-v° (“EAE 2B Z L OBEEH(?]), chandika-v°(“BsF DM
EEMT 2 A0S IR OEREE T2 X T 5 (Sankrityayana 1981: 111.23-
31)e DY R MIMabavyutpattilZ H R Z 5(Mvy9067~9075)®, Zh & DRBEICIE.

& BIZIE. §5.4.0 Avadinasataka®D X\ WET 3 PTRETEER i3 T TSTERBADK,
BT 4 e NS BRBEZFITHIE K, g wooeeeee Wb BMBE P HE T IRK, &
ZAR) (KIE4#, 246¢7-15)0 ETz. §5.5.31281\\\ f= Adbikarapavastu D U HIE§ 2 THEify T35
B Cld. B2 ® TTE) . BLESR T8 AL LRLUTWVWA(KIE23%, 254b8f). *
7= Abbisamacarik@I AT % TEEFIEMRE TRURHE) Tid. wgka®Bls 2 2T TiT&#) (KIE
22, 499b14) T17E ] (499b20). KEE S Z &iX Ty (508¢6, 18). #WRLTH DI kid TiF@bly
(513a7) T4T7HL) (513al17). #BZIEITFTOIF B & TTh GB3MHERELTWB, EED M7
FXEFEOXERDP FESEL I TIES1 LW BRTHEDN L H 2 HHD.3.885b(25]). HERLIFE
DX TORFIEROPS% e BICEFALHO T17) I3, ZREETO TIHS ) LLWIHIEKEZE
FLTHVWEDOTE R, RETCamyuti(E BRI TORINEH >EOERERLESDTH S,

) U, varakaTHNIE. *yatkimcid-virakak 3 0272 D BIDTAZ 22 %0

N varayati(b U < \Jvaretiy WS B, L or(“BS. B O R ovarayati (varets “BIET
3, BUAMERAULEICRD, BEL2EBErRRVWI LY, COERERIZIERZ>EPd Lhik
o

@ parisanda-v° L IMOHBRETH A Do Cf. Mvy. 9072. parisanda-varika; BHSD, s.v. parisanda.

) Vinayasatra®prasadaka-varikah*Mvy T ($prasidbi-vol 2 5T % o Z ORBEIE. i
Miilasarvastivadin® Sayandsanavastu\2 b RA . F Z Cldprasadav° .72 5T\ 5 (Gnoli 1978: 56.1, 12),
2B, Vinayasatra®MabavyurpartiDFRFERDO—DTH B Z LI L Tid. FINIERK TVinayasitral
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FRBE (karman) & 1T > THEIMZE > 2D A THEPMEGINZL S TH B,

Abbisamacarika\=\X. paniyavarika(‘OK OEIEE”. 32BS; 33A2°Y), jentakavarika(“ i
EEEET 5%, 36B4, 37BA), dipavariks (“KTDFR D 7. 45A2, 45A3, 45A4) LS FEDS
Rz%,

F 7=, FresBMilasarvastivadin® THERBY (Pravrajyavastu)llid, & BTN,
panaka-varika(“BRAPDBEE ") TH 2 WAV E KDL I AW 5N D LW
5 #E D & 5 (Nither 1996: 264, 12)%7,

O T~cEFERZYD, BEBT D &0\ BHOurikd I B % 5 </ vr(“wards
off, checks, restrains”®)DIREZBETCH A Do
6.2. patra-carika, barita-c°, bbajana-c°

& T, Divysvadina® Pirnivadinalld 5 RO XIIRZ IZER SN TE =,
Surparakd O T PO EBEFHEL, ME L ZOBRTELE2RBICHBRNF L, i
BiX. £9Parpa. TUPSMBEBHOH 2B TbEEDLE, HOKMTEL
Pirma P HEDBIEEFFo TN ELEDI &

Divy. 45.17-21. yavat patvacdrika rddbya baritacarikd bbajanacarikas cigatab. tan drstva

raja kathayati “bhadanta Pirna kim bbagavan agatah?” ayusmin Pirnab kathayati
“maharaja patracariki baritacariki_bbajanacarikas cdite na tavad bbagavan” (“% D
EE, MBNTEICEDLELD, BIURLIEED, BURDLIELLEDNPLT
Kz WOEBRTERX TEEPimaL. HWEBEIPNZON?] LED D
B&FPimald TREX, HOBBECELELL, BIURDIELD, BICKD
EFBebTY, MERXETT, 1 &BEXRE)

BB, TOFF X MOHEFEIC L NIE. patra-carika, harita-c®, bhajana-c°* & H B L 2 5.

B KTl patra-varika, harita-v°, bhajanav° LIx > TWABHEOH D LS,

Mabavyutparsi) ( VRSB E REAE: BB TBREDSHED AHEREKE,. =&, pp. 355-
371)3 & UHu-von Hintiber 1997 % £,

O SayanasanavastulZ (3 prasidaka-varika D FEH R 5 1(Gnolil97855.25~56.7), iR T
A —IERHE BB BN, TERESL (Ceyandsana-varika)DFBE DB S0 5 (KIE24,
471a21£)o

OO MS. paniya-dbarikam.

) Nither 1975: 37.17Cldpana-varika £ 2> TN B D, BDEDTH 5D, BB, I DH/IX
“(a novice) in charge of drinks” ¥ BER X N TV 2 B3 (Nither 1996: 291-292), HERICIT T84 (B
Z2LE2HD)eH . I D-varikak Tl H I-varayati“B 5 OREFB L AR LS, BB, FXv
N AR phor pa kbrud par byed pa(“Bi% ¥t 5 EF") & LTV % (Eimer 1983: 296: 25) o

®9  Cf.BHSD, s.v.
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T IS =DDHFER, Burnoufld. ROEEFHE>THKZ D, 242 T
EEIhzdD, BIANTEINEZHDLIRL T 5(1844:261-262), Edgertonid.
ROEDHERDEIF > TEERATL 2ELEKRTSLEZTVWBBHSD, sv. -
carikd)o CRUTXT L. Agrawalald. SERIDOEFIILED. SHERBYOHIIES
T, FPIOEBERB ALELEZTOB963;1966: 71-72)0

Z DFEIX. PraBMilasarvastividin® T3EE 1 (Bhaisajyavastu)iZ® RZ %0 B@ia s
5ZDEFORRIIR O > TRV, MinT2F Ry MREERDH 5, £9.
F Ry b ERTE o ma drim pa”(“ERBL 2 E), “shang tse “drim pa”(“[H HFED]H % i
2487, “smod spyad “drim pa”(“BEREEIENLRINTE OO, RE D -carika e 5T
Rzcarayati / varayati ‘B2 ")DIREFE L BB LI D005,

—%. BHRIICO=DO0HEL THMHEFEHE, THHESE, THMHESEY LRL
TWBY, ERBESWEBERTIX, -carikaTlIi2 L, -varikal B2 L 5T, &
RE X Z Dpatra-varika, barita-varika, bbijana-virika% V(ERADO)EOETHE) HE
DOEEFH) TRBOHEITE) LEMRLTWEIDITTH S,

LU, FRY PROERD MEE2RZE) 0L TEOHEIEE . TH2E
CBF VL TBROBEE) LLWHORBERPEFEELEZERIEI SN RWL, 2D
KH-72eLTH, BRINERBOBTZORINEREEI LEEZI SRR,
Fiz. Divp. TIHChSDPEEILICR > TV T, AUREBOADBMADNEDEBH
Lo 2T, EHITEdgertonDRNZ L LEZ 5,

WIhICE L, ZOPIIERITER L TWERF TS X barika / varikal NS
ZODHEOREAE GNP oI EERLT NS,

® CEMW, sv.

&) Ji tsam na ko ma 'drim_pa dang shang tse 'drim pa dang snod spyad drim pa dag vdzu 'phrul gyis

lbags pa. rgyal pos mthong nas smras pa “c btsun pa Gang po, beom ldan ’das gshegs sam?” des smras pa “di dag ni
lo ma drim_pa dang shang tse *drim pa dang snod spyad drim pa lags te, beom ldan *das ma lags so.”(BLMR TG
SEARIZT 1, p. 89, 310A3-4).

0 THEHSERRSE, LABHENRE, MERRL? —EHAERE, “HHHEY,

HREHEy %=, KIE24, 14226-b3),
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PLE. 28— XERPILBREXRICEZ VWL DD DHEICIODWT, BRT
LEHREBNML, EERDORKEL L. EEDNZOTITRED & LEDIE,
28—V SR EALBORRE SR & RN 2 ISR T RE D O T e < HHBIC B L,
BERICHET ILEDH I L NS TH B, FLT, ZOBRIZ, 1 VR
EOHBOARAIRZZ EIEVWIFETHRRL,
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A PRELIMINARY STUDY ON
MEDITATION AND THE BEGINNINGS OF MAHAYANA
BUDDHISM

Florin Deleanu
1. PRELIMINARY REMARKS

Before stepping into the labyrinth of Buddhist meditation and the beginnings of
Mahayana, a few words about the origins of this paper will shed some light on its aims and,
more important, on its limitations. The cause ‘to blame’ for this very preliminary study' goes
back to the kind invitation received from Professor Paul Harrison to contribute to a panel on
carly Mahayana and Mahayanasttras at the 12® Conference of the International Association of
Buddhist Studies (Lausanne, 1999). The subject chosen is related to a long-standing
(predominantly theoretical) interest in meditation as well as to the arch-question tormenting so
many students of Indian Buddhism: the birth of Mahayana. This paper attempts to discuss the
relationship between the two. The first part of the article is mainly dedicated to one technical
aspect of meditation which seems to have played a crucial role in early Mahayana: the
meanings of samadhi and its intricate connections with dhyana(paramita). The discussion is
largely limited to the Prajfiaparamita corpus and, more or less, related texts. The survey is,
unfortunately, far from being exhaustive and not backed up by extensive philological work.
The second part of the article, which deals with the rise of the Great Vehicle movement and
the role of the spiritual cultivation in this process, admittedly indulges in building up a largely
speculative hypothesis. I must confess from the beginning that the relation between the two
parts of my article is not one of strict implication. What I say in the first part of the paper is
not a direct and definitive proof of the scenario put forward in its second part. It is,
nevertheless, one of the many pieces needed to reconstruct the Sitz im Leben of spiritual
cultivation and its role in the rise of Mahayana. The hypothesis formulated in relation to the
origins of the Great Vehicle is, admittedly, not dramatically new and is far from taking into
account the multitude of facets involved in this process. Even if this modest attempt fails in
putting forward a convincing narrative concerning the beginnings of Mahayana, there will
always remain the consolation that it may succeed in adding a few more questions and doubts
regarding this intricate historical problem.

I must thank Professor Harrison not only for giving me the chance to join his panel but
also for having ‘interrupted my dogmatic slumber’? with his challenging hypothesis on the
central role of the ascetic monks in the birth of the Great Vehicle :

Far from being the products of an urban, lay, devotional movement, many
Mahayana sutras give evidence of a hard-core ascetic attempt to return to the
original inspiration of Buddhism, the search for Buddhahood or awakened
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cognition. (Harrison 1995, 65)

Previous to my encounter with this essay, my understanding had been under the spell of Akira
Hirakawa’s theories which stress the pivotal role played by laity in the formation of Mahayana
Buddhism (cf., for instance, Hirakawa 1974, vol.1, pp.326-352; 1990, vol.2, pp.443-501).°
The ascetic-centrality hypothesis put forward by Harrison was not only new and stimulating
but it also prompted me to start looking at this possibility from another angle. If ascetic
communities were behind many of the early Mahayana sutras, then these sources should
contain substantial material on spiritual cultivation (bhavana). What is then the meditation the
early bodhisattvas practised or, at least, expounded in their scriptures? How different was it
from the Sravakayana tradition? Such an investigation could eventually shed light on the
beginnings of the Great Vehicle. If not proper light, which is almost hopeless in the history of
Indian Buddhism, then we should be content even with a dim glow. There is no doubt that this
historical process must have been very complex, and an overall picture of the multiform
religious phenomenon called Mahayana should take into account far more data and
perspectives. Gregory Schopen’s description of early Mahayana as ‘a loose federation of a
number of distinct though related cults’ (Schopen 1975, 181) appears to be justifiably
becoming a classical definition. Actually, even Hirakawa’s theories, the trendiest target of
the critics of the laity-centrality hypothesis, are far from being simple, and a number of his
findings and insights retain, I believe, their persuasive power.

Before tackling these problems, we need to clarify our historical and textual background.
Early Mahayana refers here to the period between the 1* century BCE and the 5* century CE.
Following Shizutani (1974, 274) and Nakamura (1980, 152), I also use the term proto-
Mahayana, roughly covering the age between 100 BCE and 100 CE, to describe the
transitional and incipient stage of the movement. In choosing the 5" century as the terminus
ante quem of early Mahayana, I am largely indebted to Gregory Schopen’s findings. In an
excellent lecture delivered at Otani University (Kyoto) in 1996°, Schopen convincingly
argued that most of the earliest epigraphic evidence of Mahayana dates back to the 5%/6"
centuries. Before this time® and even during this period the Great Vehicle appears to have
been a geographically and institutionally marginal presence in India (Schopen 1996, 13-14).
The emergence of Mahayana as ‘a clearly identifiable named group having its own
monasteries’ coincides with the decline and eventual disappearance of inscriptional references
to the old Mainstream monastic orders (Schopen 1996, 15).” The 5" century as the terminus
ante quem of this period also tallies with the history of Buddhist thought. This is the age when
Asanga and Vasubandhu (or the authors and redactors going under their names) roughly
finalise the systematisation of the Yogacara philosophy. Their work also sets the tone of the
predominantly epistemological and logical trend, which aside from the Tantric developments,
is to characterise the next seven or eight centuries of Buddhist doctrinal history in India.

Turning now to philological details, most of the texts discussed here come from the
Prajiiaparamita literature and related Mahayana sutras. This does not mean that I have
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covered the whole of the discouragingly voluminous Prajiiaparamita corpus which amounts
to no less than 40 works (cf. Conze 1978), and, no doubt, runs for thousands and thousands of
pages . The term ‘related Mahayana sutras’ is, admittedly, not well-defined but it refers here to
texts like the Samadhiraja-siitra, Sﬁrarhgamasama‘dhi—sﬁtra, etc. Except a few remarks, I shall
not touch upon meditation in works like the Saddharmapundarika, Pure Land scriptures,
visualisation sutras, etc., which, as explained below, are based on different approaches and
understanding of what spiritual cultivation is.

Now, how far back in time do our texts actually take us? Our earliest solid evidence
starts with the Chinese translations of Mahayana scriptures in the second half of the 2™
century CE. Any conjecture bearing on a period before this date cannot aspire to reach
definitive certainty. Our attempts to put together a plausible jigsaw of apparently disparate
events and data are undoubtedly fraught with many questionable inferences, but they,
nevertheless, remain our sole way of saying something meaningful about the proto-Mahayana
period. As long as it retains the caution and modesty required by hypothetical judgement,
higher criticism continues to be, I believe, preferable to blind acceptance of tradition or
complacent scepticism concerning historical reconstruction.

Though I often employ Sanskrit materials, I am aware that the Mss on which our
modemn editions are based are often very late.® The extant Sanskrit version of the Asta appears
to reflect the redactional development of the text between approximately 645 (Xuanzang’s
return to China) and 800 (the probable date of Haribhadra’s compilation of his Commentary)
(Kajiyama 1974, vol.2, p.345). Fortunately, it was one of the first Buddhist scriptures to be
rendered into Chinese, and it represents the earliest attested stage of a Prajfiaparamita text.
Usually known under the title of Dao xing (boruo) jing \EfT(RE)RE, inl0 juan %, it is
almost unanimously attributed by traditional sources and modern scholars® to the Indo-
Scythian Lokaksema. A colophon gives us the exact date of the completion of its translation as
26 October 179 CE (cf. Harrison 1993, 141-144), Careful philological research has revealed
that the Agsta is the oldest Prajfiaparamita sutra. It has also been surmised that the first two
chapters (Conze 1968) or its first chapter (Kajiyoshi 1980) represent the original nucleus out
of which the text evolved.' ©

The Sanskrit Ms of Recension A of the Ramaguna is actually as late as 1174 (Yuyama
1976, X X HIff.; Conze 1960, 37). The Fo shuo fo mu bao de zang boruoboluomi jing B3
T B ARE I MBS, in 3 juan, the Chinese version of the text is of little help in this case,
since it was translated by Faxian ¥ in 991.' ' In spite of our lack of Ms evidence, the
Ratnaguna appears to belong to the earliest strata of Prajiiaparamita literature. Conze (1994,
X) considers that the first two chapters of this work represent the original Prajfiaparamita
dating back to 100 BCE." ? According to him, ‘the 41 verses of the first two chapters [of the
Ratnaguna] constitute the original Prajfiaparamita which may well go back to 100 B.C.’
(Conze 1994, X).'® At our present level of knowledge it seems impossible to prove or
disprove Conze’s view in a definitive way, but it can be justifiably regarded as a plausible
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conjecture.' * Though standing on the quicksand of the higher criticism, my working
hypothesis here is that the first two chapters of the Ratnaguna and the Asta respectively
represent the earliest strata of the Prajiiaparamita corpus and, most probably, of the whole
Mahayana literature. I have, therefore, paid special attention to these fragments in my
examination of the spiritual cultivation and the rise of Mahayana.

The textual history of the Pafica and the Sata is far more complicated. According to
Kajiyoshi (1980), the Pafica lineage developed not as a mere enlargement of the Asfa but
rather as a commentary (upadesa) attempting to solve from its own peculiar perspective
doctrinal points in the Asfa.' ° This process culminated in the compilation of the huge Sata
(Kajiyoshi 1980, 112-114; 723-727).

This is not the place to discuss in detail the textual history of all the scriptures quoted in
this paper. A final word on the Da zhi du lun XEE#% (* Prajiaparamitopadesa)' ®, which
is much used in this paper, appears, however, to be necessary. The decision to refer to this
treatise here may raise some complicated methodological problems.

First, the virtual silence of the Indian tradition in regard to the Prajiiaparamitopadesa
may cast doubt on its reliability for our discussion. Despite the traditional attribution and some
modern views supporting it (see, for instance, Hikata (1958) and Yinshun (1993)), it is very
unlikely that the author of the Prajiiaparamitopadesa is Nagarjuna. Lamotte (1944-1976, vol.
3, pp.VlI-X LIV) shows, quite convincingly, I believe, that the author' ’ must have been a
Buddhist scholar ‘of Sarvastivadin formation and Mahayana conviction’ active in Northwest
India at the beginning of the 4™ century.' ® The silence of the later Madhyamika tradition
might be explained by the relatively limited geographical transmission of the text in North-
west India and Central Asia which was followed by its early loss and fall into oblivion.

Second, is it historically justifiable to lump together a (relatively) late sastra with the
sitra tradition? We have already seen that the Pafica and the Sata may have actually
developed, partially, at least, as exegetically motivated texts. In a brilliant recent contribution,
Stefano Zacchetti (1999)'° has shown that at least some passages in the
Prajfiaparamitopadesa seem to be linked to the same commentarial tradition which produced
the Pafica and the Sata. This is a very important finding relevant not only to the present
discussion but also to the entire history of the Prajiiaparamita corpus.®° The author’s point,
convincingly supported by a number of illustrations, can be summed up as follows:

During an analysis of the Paiica, where the first seven chapters of the Chinese
translations (esp. DWK [i.e. Dharmaraksa’s, Wu Chaolu’s, and Kumarajiva’s
translations respectively]) were compared with the corresponding Sanskrit
versions (especially Pafica-D [i.e. Dutt’s edition] and the Sata), I found that , ina
number of cases, textual expanded readings, as transmitted in the Sanskrit against
DWK(X) [X= Xuanzang’s translation], were directly anticipated by the DZDL
[i.e. Da zhidu lun]. (p.2)

My hypothesis is that they [i.c. these passages] probably were not composed by
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the author of the DZDL (whoever he was): rather they very likely represent a

certain generic exegetical tradition handled down (perhaps orally [...]) along with

the sutra, and, by chance, partially collected in the DZDL...(p.8)

(The explanations or additions in the square brackets belong to me.)
Obviously, not the entire Prajiaparamitopadesa can be linked to this exegetical tradition®,
and many passages undoubtedly represent the creative work of its final author(s). At the
present sate of our knowledge it is very hard, if not impossible, to make distinctions between,
on the one hand, tradition-handed views reflecting an early doctrinal stage, maybe close to the
formation period of texts like the Asta, the Pafica, etc. and, on the other hand, late
commentarial developments. Nevertheless, the Prajfiaparamitopadesa remains a very useful
tool when dealing with the Prajiaparamita literature and philosophy. It is my working
hypothesis here that this commentary provides not only much needed clarifications but it may,
at least occasionally, reflect earlier exegetical traditions. With this proviso in mind, I think that
the Prajfiaparamitopadesa can still be used in our discussion on meditation in the early
Prajiiaparamita texts.

2. DHYANA AND SAMADHI
IN THE PRAJNAPARAMITA LITERATURE

What kind of meditation did the early Mahayana bodhisattvas practise? It is very risky to
generalise, especially after a preliminary exploration of the sources, but I shall, nevertheless,
venture to say a few words about the spiritual cultivation in general in the early Great Vehicle.
Although Sravakayana and Mahayana share a basic common heritage of meditative practices
and ideas, differences between the two traditions cannot be denied. The distinctively
Mahayana innovations apparently evolved into two main directions.

On the one hand, we have basically traditional Sravakayana meditative practices which
are reinterpreted in the light of the Prajhaparamita relativism, with special emphasis on the
idea of practising without a support and the complete negation of attachment to rapture.??
The ideal is a state of emptiness (sunyata), signlessness (animitta), and directionlessness
(apranihita).?® This is mainly characteristic of the Prajfiaparamita literature and will form
the object of my inquiry here. Despite the plethora of samadhis, some of them presumably
actual concentration methods or states, some of them emblematic names for doctrinal goals,
the main innovative effort of this trend was not directed towards the creation of new
meditative techniques. Its chief contribution rather appears to lic in a new hermeneutic
approach towards the spiritual cultivation. The most important point here is not what a
bodhisattva practises, and usually he works with traditional methods and categories®“, but
how he practises, to be more precise, how he practices without practising. % °

On the other hand, we have visualisation sutras mainly, but not exclusively, associated
with the Pure Land Buddhism.?° I would venture to speculate that this trend originated in
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technical elaborations upon the various psychological signs (nimitta) obtained in meditation
coupled with a strongly devotional form of Buddha recollection (buddhanusmyti). At the risk
of being schematic in the extreme, we could say that the Prajiiaparamita stream emphasised
the animitta aspect as its main spiritual practice and goal while the visualisation sutras
developed and idealised the nimitta aspect as the key to attaining the Buddhist summum
bonum. Of course, this is a theoretical simplification and in reality we have a variety of
positions. The relativist Prajiaparamita current is far from being devoid of visualisation and
devotional passages. One of the main results and aims of the bodhisattava’s meditation is
gaining direct access to countless Buddha lands (buddha-ksetra) and worshipping each of
their Buddhas. At the other extreme of the spectrum, a visualisation sutra like the
Amitayurbuddhadhyana-siitra teaches that the contemplation of the Pure Land leads to the
attainment of the patient acceptance of the non-arising of phenomena (anutpattika-dharma-
ksanti 41578, T12.341¢22). A case in between, one is almost tempted to say a category in
itself, is the Pratywtpannasamadhi-siutra. After a description of a what appears to be a
visualisation technique (T13.904b-905¢; Harrison 1978, 21(section 2D)-36 (section 3L)), the
Lord tells Bhadrapala that the Tathagatas seen in samadhi are nothing but mental products
because things appear as we imagine them (‘di ltar bdag ji lat ji Itar rnam par rtog pa de Ita
de Itar snang ngo) (Harrison 1978, 36(section 3L)). The thought itself is declared to have no
substantial existence (dngos po med pa=*abhava) (Harrison 1978, 36-7(section 3M)).2”’

There is no doubt that the Prajiiaparamita sutras show a great degree familiarity with the
traditional meditation techniques and the framework of the spiritual path (see, for instance,
Astadasa, vol. 2, pp. 19-21; Parica, 203-210; etc.). As mentioned above, the basic novelty lies
in their interpretation. Chapter 1, verses 9-10, of the Ratnaguna (pp. 10-11) can be said to
represent the archetype of the Prajhaparamita treatment of meditation both in terms of
chronology and philosophical approach. On the one hand, concentration is not denied and is
held to play an important psychological role. The bodhisattva with his mind set on non-
production experiences the most excellent of the tranquil concentrations (ar-upadu-dhih
sprsati santa-samadhi srestham. Verse 10). Dwelling pacified in himself, he receives his
prediction of Buddhahood from the previous Tathagatas (evatma-santa viharann iha
bodhisattvo, so vyakrto purimakehi tathagatehi. Verse 11). On the other hand, his knowledge
of the highest truth of the emptiness of all phenomena makes him non-dependant upon
concentration. The bodhisattva does not mind whether he is in or out of concentration because
he knows perfectly the dharma-original nature (na ca manyate ahu samahitu vyutthito va,
kasmartha dharma-prakytim parijanayitva. Verse 11).

We find the same philosophical and psychological role assigned to meditation in the first
chapter of Lokaksema’s Chinese translation of the Asta:

For the bodhisattva mahasattva, all designations and phenomena are not
grasped. 2 ® Therefore, [this] samadhi (* sarvadharmanupadano nama
samadhih)?* is infinite and beyond measure.® ° It cannot be known by arhats
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and pratyekabuddhas.®* Those bodhisattvas mahasattvas who follow this
samadhi will quickly obtain Buddhahood.® 2

By Buddha’s magnificent power, Subhiiti thus spoke: ‘All bodhisattvas
who have attained the stage of non-regression (*avivartika)®® and have
obtained [the prediction of] reaching Buddhahood from the Buddhas of the
past follow this samadhi, but they do not perceive [this] samadhi, do not conceive
of [this] samadhi, do not practise [this] samadhi, do not think of [this]
samadhi, do not wish to sit in [this] samadhi, and do not say “[this is] my
samadhi.” He who follows this dharma [i.e. way of practice] will have no
doubts.”®*
EEETE - YITFERSR, B KRR SREE, EFTRERZHITT
BER N, HREEETILERE = BRERSEM, MO, ATRBESE T
REEAMTERET. iAEmIEER. IR IAIRREK, FFE
ZHAR, RREZBR, RS0, AREBAL =K, FREBRZE,
EMREEERRE, “ (T8.426c18-25).

Apparently at an early date, Mahayana authors subsumed the traditional practice of
trances (dhyana), attainments (samapatti), etc. under the perfection of meditation
(dhyanaparamita).® ® It is possible that, as Hirakawa suggests, in the earliest stages of
Mahayana the six perfections were regarded as equal® ®, but even the oldest Prajfiaparamita
texts already regard the dhyanaparamita as well as the other perfections as subordinated to
and contained in the prajriaparamita (Asta(M), 81; cf. also 310). To be sure, the role of the
perfection of meditation is not denied, and the Prajfiaparamitopadesa (T25.180b) declares
that the power of dhyana can help the bodhisattva swallow the medicine of prajfia. A careless
practice of meditation, however, can have disastrous effects for the bodhisattva’s career. The
greatest concern is that spiritual practices, especially those of an ensatatic nature, like dhyanas
and samapattis, can seriously preclude the bodhisattva from achieving his noble cause of
universal salvation. Not only that dhyana is a solitary and self-centred practice but it also
determines the sphere of the practioner’s future rebirth, which, for the proficient meditatator,
will automatically be outside the realm of desire (kamadhatu). The bodhisattva must,
therefore, master the dhyanas and samapattis without receiving their usual karmic fruit
(Asta(M), 332; 427; Astadasa, voll, pp.94-5; 100). He acquires the perfection of meditation
entering the nine successive states of attainment but ‘he does not cling to the level of sravakas
or pratyekabuddhas, and he [practises meditation thinking], “Having stood in the perfection of
concentration, I must now liberate all beings from the cycle of rebirths™ (na ca
Sravakabhamim va prtyekabuddhabhiumim adhyalambate. anyatrasyaivam bhavati. iha maya
samadhiparamitayam sthitva sarvasattva samsarat parimocayitavya iti. Astadasa, voll,
pp.94-5).

The author of the Prajfiaparamitopadesa, in a passage listing eighteen characteristics of
the Mahayana dhyanaparamita (T25.187¢-190a), appears to be very eager to prove that
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despite its ensatic aspects and periods of seclusion required by its practice, the bodhisattva’s
meditation is an efficient method and integral part of the great being’s messianic mission. To
give only two examples here, the bodhisattva practises meditation in order to teach the inner
bliss of dhyana and samapatti to those beings attached to exterior pleasures (T25.187c). He
practises ‘the *bodhisattva-dhyana which does not forsake the living beings’ 7~ #& 5 A= # i
and ‘in dhyana he always generates thoughts of great compassion (mahakaruna-citta) B85
¥ KFE.L> (T25.188a6-7). In order to make friendliness and compassion possible in a practice
dominated by ensatatic states, the Prajiaparamitopadesa operates a technical innovation
inconceivable from the viewpoint of the traditional Sravakayana doctrine. ‘The bodhisattva
practising the dhyanaparamita enters the successive dhyana stages with thoughts of the realm
of desire (kama-dhatu) HREITIRIEFRE, REKFOREAM, ° (T25.188b3-4). This opens
the way for extravagant displays of the psychological virtuosity of blending trance-states and
active preaching. ‘The bodhisattva always dwells in the dhyana, concentrates his thoughts,
remains unmoved, does not generate coarse observation (vifarka) and subtle examination
(vicara) and [yet] at the [same] time he preaches the Dharma with countless voices to all
living beings in the ten directions and liberates them. HRFIEFER ABE, HBORBRLER
B TFERT+F—YIREUERTRHIETR L, ° (T25.188¢9-11)°"

The Vimalkirtinirdesa goes as far as to declare that the correct practice of solitary
meditation (pratisamlina) is not withdrawing from the attainment of cessation
(*nirodhasamapatti)® ® and yet displaying ordinary behaviour.” ° (Chinese translation: R
TETRFER S, R4S, T14.539¢21-22, T14.561b14-15*°; Tibetan translation: ji ltar ‘gog
pa*’ las kyang mi ldang zhing spyod lam kun tu yang snang bar ‘gyur ba de ltar nang du
yang dag gzhag par gyis shig | P34 Bul90a4)

Let us now see what our texts have to tell about samadhi, one of the new leading ‘stars’
in Mahayana literature. In terms of spiritual cultivation, the attainment of the unsurpassed
perfect Awakening (anuttara-samyak-sarmbodhi) is, presumably, neither a simple intellectual
act of understanding nor a complete self-abandon to enstatic states. For the Prajfiaparamita
literature authors, it was a matter of paramount importance that wisdom should lead and
control all the other perfections. Alongside innovations in defining the nature of dhyana, they
elaborated upon and reinterpreted another old spiritual alley. The four dhyanas, the core of the
dhyanaparamita, are considered to include all other aspects of spiritual cultivation: the five
supernatural powers (abhijria), the four states of mental sameness (sammacitta), the eight
deliverances (vimoksa), the ten totalities (krtsnayatana), the bodhisattva’s samadhis &5
=Bk, amounting to 108 or 120 varieties, etc. (Prajiaparamitopadesa, T25.185b; 187c).
Amongst all these practices, it seems that early Mahayana chose to stress particularly samadhi
as the ideal form of spiritual cultivation or cognitive perfection. To start with, the term was
polysemic even in the early Canon*?, and its wide semantic sphere must have served
petfectly well the creative purposes and, probably, the psychological experimentation of the
Prajnaparamita followers. Furthermore, it was an ideal term related both to dhyana and
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prajia.

The popularity of samadhi in the Great Vehicle*® is witnessed by the impressive number
of concentrations as well as sutras dedicated to them. The most popular and well-defined ones
appear to be the three concentrations which will be dealt with below. The number of samadhis
varies from 58 (Asta(M), 490-2) 10108 (Pafica, 142-4 and 198-203)**, 115 (Sata, 825-835),
118 (Mahavyutpatti, 40-49, under the heading prajfiaparamitodbhavita samadhi namani), 121
(Sata, 1412-1426), etc.*® The poetic frenzy of the sutras often made the number acquire
hyperbolic digits. Other passages in the Prajfiaparamita literature mention hundreds of
thousands (T8.1a26; T8,217a28) or millions of samadhis (T8.842b3). The
Saddharmapundarika (p. 424)*° speaks of hundreds of thousands of kois of samadhis equal
to the sands of the Ganges. The Prajiiaparamitopedesa explains 14 representative samadhis
(T25.268b-c) and then declares their number infinite Z£& (T25.268c). Do we have here a
process of gradual growth from a relatively limited number of concentrations to hyperbolic
digits? As with many other processes of historical development, we can certainly assume that
a gradual enlargement took place, but, on the other hand, the Sravakayana tradition does not
lack completely the rhetoric of astronomic numbers. The Mahavibhasa, for instance, says that
‘if one classifies according to continuity (*samtana) and momentariness (*ksana), then there
is an infinite number of samadhis.’ & LIABARFI IR 72 B, R R =B, (T27.538a26-7). It
is, however, difficult to draw conclusions as to whether our Mahayana texts were influenced
by an Abhidharmic tradition or we have to deal here with a completely independent growth.* ’

Whatever the origin of the infinite number of concentrations may be, more important
for our discussion here is to consider whether these samadhis actually refer to specific
meditative techniques. The texts are not very clear and generous in details. It appears,
however, that apart from some well-attested methods, many of these samadhis represent rather
stylistic devices stressing the fact that the apprehension of the most profound aspects of reality
must be connected with a state of concentration.*® The Samadhiraja-sutra lists hundreds of
qualifications and merits of ‘the samadhi that is manifested as the sameness of the essential
nature of all dharmas’ (sarva-dharma-svabhava-samata-vipasicita-samadhi)®°, but there is
no clearly identifiable meditative technique which can be singled out as this particular
samadhi. The word appears to denote a ‘cognitive experience of emptiness’ covering a wide
variety of senses, including the sutra itself (Gomez et al. 1989, 16). Similarly, in spite of the
huge number of theoretical and rhetorical considerations on the samadhi which gives its title,
the Sirargamasamadhi-siitra contains only one brief passage on how the ‘samadhi of the
heroic march’ should be practised (T15.463b21-c5; P32.331b2-332a4): the bodhisattva should
‘contemplate all phenomena as empty 2, with no resistance (ZEPT[&ERE apratigha)®®,
perishing with each [moment of] thought 35388, without aversion or passion BEFREE’.
We have here rather a general statement of a basic refrain of the Mahayana Weltanschauung
supposedly realised in a state of deep concentration. Furthermore, the text adds that the way of
practising this samadhi is not singular and its actual method of cultivation depends upon the
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functioning of the mind and mental concomitants (:L>0oFTAT *citta-caitta pravriti) of each
living being.®*

The central and perhaps the oldest form of samadhi in the Prajfiaparamita literature
appears to be the set® Z known as ‘the three concentrations’ (frayah samadhyah ==88)°?,
i.c. the emptiness concentration (sunyata-samadhi), the signless concentration (animitta-
samadhi), and the directionless concentration (apranihita-samadhi). They correspond more or
less to the traditional three gates of liberation (trini-vimoksa-mukhani =$##fiF9).% * This triad
might have played the role of a bridge between the two Vehicles by providing the proto-
Mahayana ascetics with a preliminary epistemic model of emptiness (sunyata) and
signlessness (@nimitta) which ultimately laid the foundations of the Great Vehicle paradigm
shift.° ® The Pafica (p.208)°¢ and the Sata (p.1440) use the same definition for the three
concentrations as the Ekottaragama (T2.630b) (Lamotte 1944-1976, 1213).°7

There are, nevertheless, differences in the way Mahayana authors conceive the three
samadhis. The most important is the practise of these concentrations without
hypostasization® ®: ‘The bodhisattva, the great being, practising the perfection of wisdom,
does not connect [his actual practice of] emptiness with the emptiness [conceived of as an
entity]; [therefore, for him] there is no binding to emptiness.” (bodhisattvo mahasattvah
prajfiaparamitayam caran na sunyatam sunyataya yojayati na sunyatdyogam. Parica, 48; cf.
also p.52).°° And the same goes true for signlessness and directionlessness. The three
samadhis are considered virtually identical with the practice of the perfection of wisdom and
are declared the most exalted form of cultivation® © (niruttaro hy esah Sariputra yogo yad uta
prajiaparamitayogah  Sunyatdyvogah animittayogah apranihitayogah. Pafica, 58-9;
T8.224c23-4).% ' This spiritual omnipotence® * makes them so effective that the bodhisattva’s
career as a saviour for acons is menaced. They can potentially trigger a speedy Awakening but
if this is achieved before the completion of the bodhisattva’s vows, then it amounts to the
falling to the level of sravakas and pratyekabuddhas (Asta(M), 310). The bodhisattva must
dwell in the concentrations of emptiness, signlessness, and directionlessness without actually
realising them (na saksatkaroti). Their complete attainment would mean the realisation of the
reality-limit (bhita-koti) (Asta(M), 373-9; Asta(W), 749-61).°° The bodhisattva should be
like a bird in the air or like a skilful archer who shoots upwards one arrow and then keeps on
shooting arrows in order to stop the fall of the first one (4sta(M), 374; Asta(W), 754-5).°* To
achieve this the bodhisattava, basing himself upon friendliness directed towards all living
beings, ties himself to them, transcends whatever belongs to defilements and Mara® ® as well
as the stages of sravakas and pratyekabuddhas, and abides in the concentration of emptiness,
etc.® ® (yasmin samaye Subhiite bodhisattvo mahasattvah sarvasattvanam antike maitricittam
arambani-kytya tan paramayad maitrya paribadhnati atrantare bodhisattvo mahasattvah
klesapaksarh marapaksari ca atikramya sravakabhumim prtyekabuddhabhumifi ca atikramya
tatra samadhav avatisthate. Asta(M), 373-4; Asta(W), 754).° 7

The Prajfiaparamitopadesa, which dedicates a long passage to the three samadhis ==
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Bk (T25.206a-8a), considers these concentrations to be a very particular and extremely
powerful type of wisdom (prajfia). When the interlocutor asks our author why these forms of
prajiia are called samddhi, the latier answers: ‘If these three types of wisdom are not
established in concentration, they become mad wisdom (*unmattaprajiia).®® Many would
[thus] fall into vicious doubts (* mithyasanka), and they could not [practise] anymore. [But] if
[these types of wisdom] are established in concentration, then they can destroy all defilements
(klesa) and obtain the true characteristic (bhitalaksana) of phenomena, & =FEEEE~E
B, MRER, ZHERE. EPefe, HEED., RIEMERERMN. BIERR,
(T25.20618-21) . The treatise uses a simile to explain the mental functions involved in the
three samadhis: ‘When a king . arrives, he necessarily has with him his chief minister XE
and his attendants #4£° °. The samadhi is like the king, the wisdom like the chief minister,
and the other dharmas like the attendants’ (T25.207a8-9). Although the three concentrations
are declared to be a type of wisdom, their actual practice appears to be interwoven with the
dhyana. They are said to be found on nine or eleven dhyana stages (H bhimi) according to
whether we regard them as always pure (538 andsrava) or as sometimes pure and sometimes
impure (#&JR sasrava) respectively (T25.207a23-b2).” °

This is the basic picture offered by our texts. It seems that two major doctrinal concerns
stand out as paramount for their authors. The first one, hugely sensitive for the Great Vehicle
followers, is how a bodhisattva can engage in meditation, especially in the cultivation of
enstatic states as well as emptiness, signlessness, and directionlessness, without losing his
salvific involvement. The second one, which Mahayana inherited form earlier Buddhism, is
how and to what degree non-discursive cognitive modes can be combined with rational
observational thinking in order to attain the supreme Awakening. The Mahayana texts and
followers usually assure us that they can successfully solve these problems. The bodhisattva
can balance and even fuse his meditation practice with his immense compassion and
messianic career. We are told that his spiritual techniques, especially samadhi, can subtly
blend dhyana with prajiia.

The task of a self-effacing, purely descriptive historian (if such a person can be said to
exit) should perhaps come to an end here. I cannot, however, resist the temptation to ask two
more philosophical questions. How can one engaged in the three samadhis, which by
definition exclude all types of entities, characteristics, and mental orientation, simultaneously
feel compassion and friendliness towards all living beings?” ' How is it possible to fuse
dhyana and prajfiia? 1 am certainly aware of the immense difficulty of the question. Any
attempt to answer such questions will transcend the realm of philologico-historical studies and
land us in the field of the philosophy and psychology of religion. Even if an answer, let alone
a certain one, may not be possible, the question will, nevertheless, satisfy a basic human need
to discuss such propositions not only in terms of ascertaining their mere occurrence in
historical sources but also in relation to truth-values. After all, these propositions admittedly
try to say something about the essence of reality and human mind. Furthermore, the discussion
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of their truth-value will, in turn, help a more critically engaged (and by necessity no longer
‘purely descriptive’) historian to judge the role and development of these ideas.

Let me sketch out a brief answer to the first question. Do we have here a dogmatic
patchwork meant to accommodate two basically incompatible practices, i.e. ensatic states and
active social involvement? Or do we have to deal with spiritual modes and states which cannot
be known and assessed by means of our normal epistemic categories? The traditional Buddhist
answer would obviously favour the latter solution. After all, deluded prthagjanas, to which 1
undoubtedly belong, have no right to pass judgements on such lofty states which they cannot
experience. The only alternative is, we would be told, to become bodhisattvas ourselves. With
no foreseeable plans to embark upon this noble enterprise myself and, what is even worse,
starting from different philosophical presuppositions, I am not willing to accept this position
without strong reservations. This is not the place to develop a full-fledged epistemic dialogue
with Buddhism, but as far as our normal understanding of psychological states (including and
accepting the altered states of consciousness) as well as the basic requirements of logical
consistency goes, it is very hard to believe that one can experience simultaneously states of
gradual decrease and eventual cessation of all discursive and emotional functions, on the one
hand, and intense mental, verbal, and bodily activities for the salvation of the sentient beings,
on the other. I rather tend to regard this as an instance of tension between what Schmithausen
(1999)7 2 aptly calls the two poles of Buddhist spirituality, i.c. detachment (vimucacati,
nibbindati,virajjati, upekkha/upeksa) and caring for others (karuna, karunifia, daya,
anukampa), in Srﬁvakayﬁna, and emptiness (sunyata) and compassion (karuna), in Mahayana.
In his excellent lecture, Schmithausen argues that while there is no doubt that these poles
represent the two fundamental pillars of Buddhism, the actual relation, psychological and
doctrinal, between them is not as simple as it may appear.” > Though early Buddhism regards
sympathy (karufifia) as an important virtue, it does not consider it as ‘an automatic effect of
the awakening experience of the Buddha or even an inevitable outflow of any liberating
experience’ (p.6). We even see ‘a certain tension between, on the one hand, the state of
liberation characterized by detachment and, on the other, becoming involved in activity for the
sake of others’ (p.11). The Mahayana ideal of universal salvation brings new developments
and nuances in the relation between the two poles, but the tension does not come to end. The
Prajfiaparamita literature in particular presents the samadhis of emptiness (sunyata) and
‘transphenomenality’ (animitta) as extremely potent and able to lead directly to the attainment
of Buddhahood, which, when too premature, would compromise the salvific career of the
bodhisattva. Schmithausen refers here to Chapter 20 of the Asza, which we have also
discussed above. Here the bodhisattva ‘should only become familiar with them [the samadhis],
but he must not prematurely realize (saksat-ky) them, he must not “fall” (par) into them’ (p.17).
Together with this careful practice, he must counterbalance these samadhis by cultivating
benevolence or compassion with regard to all living beings (ibid.). The tension between the
full awakening and salvific activity appears to be implicitly recognised by the texts themselves.
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The solution suggested here is basically one of balanced but separate practice of the two poles.
The passages from the Prajfiaparamitopadesa and the Vimalakirtinirdesa discussed above
seem to take a further step: meditative ensatic states, presumably quite potent and traditionally
seen as part of the path towards liberation, are now said to include compassion, thoughts of
the realm of desire, and normal behaviour. This coincidentia oppositorum represents a new
step in the attempt to solve the underlying tension between the two poles. As an avowedly
hopeless prthagjana, 1 find this development a doctrinally motivated move meant to portray
the exalted ideal of the bodhisattva’s messianic mission rather than a psychological reality.
What about the dhyana and prajfia fusion? This possibility is actually mentioned not
only in relation with the threc samadhis but also with the supremacy and comprehensive
nature of the perfection of wisdom. The Ratnaguna declares that ‘for those accomplished in
the practice of the perfection of wisdom, all perfections are comprised in it (prajiaya
paramita-siksita-samskrtanam’ *, sarve ca paramita bhont’ iha samgrhitah/ chapter X XV,
verse 4, p.100). In a parallel passage, the Asta says: ‘Subhiiti, for the bodhisattva, the great
being, thus practising the perfection of wisdom, all perfections are included in it’ (evam eva
Subhute prajiiaparamitayam siksamanasya bodhisattvasya mahasattvasya tasyam sarvah
paramita antargata bhavanti. Asta(M), p. 431, Asta(W), p. 825; Lokaksema’s translation: 7§
1R, HREEFEMR SRS HRE., MERERBE, T8.357¢19-21). Could we sce it as
a psychological reality, i.e. not only as a doctrinal ideal but also as an actual spiritual
experience? To start with, there is no way we can ascertain this by means of philologico-
historical methods. Furthermore, the answer to this question largely depends on how prajia is
understood. Even if we limit ourselves to one scripture or one class of texts, the exact
definition of prajfia would require a study in itself. To make things more complicated, the
texts themselves warn us that a purely theoretical understanding of the concept is impossible
and its elusiveness is part of its nature. Despite all difficulties, I would risk a very general
definition and say that prgjiia is a subtle cognitive process which presupposes both an
intuitive grasp of the reality and a high degree of awareness with no emotional support, i.e.
attachment. Whatever the subtle relation between the non-discursive realisation and awareness
may be, I do not think that prajia is a cessation of all mental functions as the
nirodhasamapatti.” ° To the extant prajiia could be said to be an underlying attitude pervading
the ascetic’s life, I do not find it impossible to speak of its combination with dhyana or any
other practice. Problems of logical consistency (I only mean prthagjana logic) may, however,
arise if we take dhyana as a gradual decrease of emotional and cognitive activity culminating
with nirodhasamapatti. If this is the case, as in the passage from the Prajiaparamitopadesa
which links the practice of the three concentrations to the nine or eleven dhyana stages (Ht
bhumi) (T25.207a23-b2), then the precise connection between dhyana and prajiia becomes
very difficult to explain. It may actually echo the relation between enstatic meditation
(Samatha) and observational concentration (vipasyana) present since early Buddhism. Later
scholastic tradition, Srﬁvakayﬁna and Mahayana alike, have always portrayed samatha and
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vipasyana as being in a state of balance and harmony. This view has been shared by many
modern Buddhist and scholars. Studies like, to give only two examples, those of Cousins
(1984) and Kochi (1973) actually stress this aspect.” ® The relation between samatha and
vipasyana has, however, not always been that of a perfect marriage. The early canon records
clashes between monks who practice the jhana-meditation (jhayi bhikkhii) and monks who are
attached to the doctrine (dhammayoga bhikkhu) (ANI355-6). The relation between the
‘rationalist’ trend and the ‘mystic’ current, epitomised by Musila and Narada, was the subject
of a classical study published by La Vallée Poussin in 1937. The attempt to harmonise the
tension between the two paths has often been done by what Schmithausen, using Hacker’s

term, aptly calls ‘““inclusivism”, i.e. a method of intellectual debate in which the competing
doctrine, or essential elements of it, are admitted but relegated to a subordinate position’
(Schmithausen 1981, 223). The process of relegating enstatic techniques to the role of
ancillary or soteriologically irrelevant practices as found in the Abhidharmakosa and
Abhidharmasamuccaya was brilliantly analysed by Griffiths (1983).” 7 Though the relation
between dhyana and prajiia is much more complicated” ®, we could, nevertheless, discover

some reflections of the older samatha and/vs. vipasyana pair.” °

3. MEDITATION AND THE BEGINNINGS OF
MAHAYANA BUDDHISM

Whatever the bodhisattva’s spiritual cultivation may actually have been, it seems to me
very unlikely that those men coming up with such complex and subtle innovations were
simple lay people with a mere populist desire to make the new Vehicle open for a general
‘easy ride’. The background seems to be that of an ascetic and philosophical milieu perfectly
familiar with the doctrinal developments of the traditional Buddhism. Although the promise to
become a Buddha was theoretically open to everybody, the way to do it was by no means
simple to understand and practise. The people writing these texts were not anti-traditionalist,
anti-elite laymen simply interested in proclaiming their rhetoric of the democratic superiority
of the Great Vehicle over the Lesser Vehicle. It is true that their hermeneutic or innovative
efforts sometimes had iconoclast fervour and smashing effects, but all these did not stem from
ignorance or mere despise of the scholastic tradition. Basically, they were motivated, I believe,
by a different philosophical outlook which must have grown gradually from within the
Buddhist sangha itself.

Looking for the roots, or, at least, part of the roots of Mahayana into ascetic
communities is basically a variety of the old hypothesis which regards the rise of the Great
Vehicle as a gradual development from the traditional schools (nikayas), usually from the
more liberal and progressive Mahasanghika group. Bareau’s view on the origins of Mahayana
(1955, 296-305) seems to me one of the most sensible formulations of the this theory.® ® The
French scholar outlines quite a number of similarities existing between the Mahasanghikas
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and the Great Vehicle (Bareau 301-304). He concludes, ‘are there among the sects of the
Lesser Vehicle ontological theses showing clearly Mahayanist tendencies? To this question we
can give an affirmative answer with all certitude.[...] The sects in question all belong to the
Mahasanghika group’ (p.303). Backed up by a careful methodological treatment, the image of
ascetic communities, doctrinally starting from a predominantly Mahasanghika background,
can better explain many, if not most, of the facets of the Mahayana rise.

At this point I must clarify a crucial methodological problem which undetlies not only
my presuppositions here but also many other studies dealing with Buddhist history. Although I
surmise that some philosophical developments may have been the result of a doctrinal
contrivance, as often pointed out above, there also instances in which I believe we could speak
of a such a thing as real ascetic practice and that some passages in our texts seem to reflect it. I
must confess that making the distinction between the two is an awfully complex problem but
one thing is sure: taking the scriptures at their face value without properly questioning their
rhetoric is not going to take us too far in the field of the history of religion. In his recent study
on ‘Buddhist Modernism and the Rhetoric of Meditative Experience’, Robert H. Sharf (1995)
makes an excellent contribution to the questioning not only of the tradition itself but also of
some of our current research clichés. Sharf’s paper is very convincing in deconstructing the
concept of ‘pure experience’ as well as in proving that the modern stress on zazen or
vipassana is largely an invented tradition (see pp.246-259), which is often subjected to the
‘politics of experience’ (see pp. 259-265). Sharf also contends that we have too frequently
presupposed that meditation must have been the central preoccupation of the traditional
monastic life. I quite agree with this position, and I hope that in what follows I shall adduce
some extra evidence concerning this. I am also inclined to believe, partly in line with Sharf’s
argumentation, that Buddhist literature, even its specialised treatises on the spiritual
cultivation, do not necessarily reflect the meditative experiences of their own authors.

My working hypothesis is that religious texts, including meditation manuals and
treatises, represent an ‘intertexuality’ of sources and influences ranging from actual inner
experiences to external factors. Excluding or favouring one type of sources, without sufficient
evidence, can turn out to be methodologically biased. It is actually here that with due respect 1
would dare to disagree with Sharf and contend that the methodology employed by
Schmithausen (1973;1976) may prove, when cautiously handled, a viable avenue for historical
research. Sharf criticises the latter study for its methodological attempt to derive the formation
of Yogacara idealism ‘from a generalisation of a fact observed in the case of meditation-
objects, i.e. in the context of spiritual practice’ (Schmithausen 1976, 241; also quoted by
Sharf 1995, 237). Sharf’s viewpoint is that ‘His [i.e. Schmithausen’s] argument does not
demonstrate that Yogacara idealism emerged from reflection on an actual experience, so much
as it shows that such a position can be derived from reflection upon the prescriptive meditative
and soteriological ideals enunciated in Mahayana textual sources’ (p.238). He goes on to say
that idealism could actually be derived from reflections upon epistemic errors or the ontology
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of dreams (ibid.). Now, I agree that it is indeed possible that the same generalisation could
have been reached starting from different experiences and inferences. But on the other hand, I
do not think that deriving a doctrine from inferences occasioned by actual meditative
experiences is logically impossible (like, for instance, accepting that a ‘married bachelor’ is
non-contradictory). A love novel may be the result of the author’s desire to illustrate a
theoretical philosophy as well as originate in a genuine emotional experience. I think that the
passages analysed by Schmithausen point in the direction of inferences based on meditative
experiences, but I confess that I cannot prove it in an absolutely conclusive way. The reason is
that our verifiability principle here stands on a relatively fragile basis. We cannot possibly
verify beyond doubt what the actual situation was centuries ago and, therefore, are left with
the alternative of carefully reading and interpreting our passages. Especially when it comes to
interpretation, many texts are so open that a variety of readings become possible. Even when
one interpretation is preferable to others, it rarely happens that the evidence will be absolutely
conclusive.

In our case, the bottom line is whether reflection upon spiritual experiences is possible or
not. Since Sharf does not deny the psychological possibility of meditative experiences as such
(see pp. 259-260), it is hard to understand why he does not accept that one can draw
conclusions from one’s own experiences and reports of other people’s experiences. It would
actually be quite surprising that the human being would not be tempted to do it. If the
experience is psychologically possible, and it is a very special one, as meditation
achievements presumably are, then it is to be expected that the meditator would try to find out
a place for this experience in his philosophical understanding of life. Pointing out that
Buddhist doctrines are not necessarily the result of meditation, let alone ‘pure experience’, is
logical and salutary. Sharf is here right that much too often historians have been tempted to
explain things only by appealing to spiritual experiences. Denying the possibility altogether is,
however, unnecessary. Strictly speaking, it would require that Sharf should prove beyond
doubt that meditative experiences cannot logically serve as a basis for philosophical
inferences or that in each and every concrete historical case so far meditation and reflection
upon it have never been the source of a doctrinal development.

A final word about meditation: my assumption that meditative experiences may have
been a basis of philosophical inferences is not motivated by the desire to defend the ‘pure
experience’ or the supremacy of the contemplative way of knowledge. I actually speak of
inferences based upon meditation and not of ‘pure experience’ as a direct source of doctrinal
development, something which I find quite unlikely. Obviously, this is not the place to embark
upon a full discussion but I should like to make a very brief comment. I do not think that the
‘otherness’ of an experience, i.c. its being of a different psychological quality, ensures its
absolute truth-value. The only way we can decide our epistemic criteria is not by appeal to
private experiences as the ultimate source of truth. The truth of a philosophically relevant
proposition can only be proved by those common experiences which have, to use a Peircian
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term, ‘ultimate warranted assertibility’.

Let us now return to the beginnings of the Great Vehicle. As Harrison (1995, 66) points
out, if we suppose that ‘a substantial proportion of early Mahayanists were forest-dwellers
meditating monks’, we could explain why ecarly inscriptions contain almost no references to
the Great Vehicle. It is significant that, as outlined above, the earliest epigraphical references
to the Great Vehicle make their appearance from the 56" centuries on and in the beginning
they are mostly found on the ‘cultural fringe’ of the Indian civilisation (Schopen 1996, 13-14).
The ascetic-centrality hypothesis can also explain why so many early Mahayana sutras, like
the Rastrapalapariprccha, the Kasyapaparivarta, the Aksobhyavyitha,the Ugrapariprccha, the
Ratnarasi, the Samadhiraja, etc., stress the need to live in the forest and practise the
dhutagunas (cf. Schopen 1996, 16-18). The Rastrapalapariprccha and the Samadhiraja even
use the old image of the solitary rhinoceros to recommend secluded spiritual cultivation, We
can also understand why these early ascetic Mahayanist communities, with little connection or,
at least, with little control over the stipas, were far less associated with their cult and exalted
instead the worship, keeping, reading, copying, and spreading of their own scriptures. Many
of the earliest Mahayana sutras, like, for instance, the Pratyutpannasamadhi-sitra Rt =Bk
#&, the Ajatasatrukaukytyavinodana-sitra R E#E, and the Aksobhyatathagatasyavyiha-
sitra B R EIRE, are said to have talismanic powers which can protect from all types of
disasters (Harrison 1993, 175-6).

The gradual rise of Mahayana from within the traditional sarigha can explain the
doctrinal continuities between the two movements. As we have seen in Section 2 of this paper,
an impressive number of tenets and developments of the Prajiiaparamita literature can only
be understood if we refer to traditional Sravakayana doctrines with which our authors seem to
be perfectly familiar. The hypothesis of a gradual formation of the new movement can also
better explain why in spite of its general tone of self-glorification the literature of the new
movement contains many passages which strike a note of conciliation with the Sravakayana
ideals. The deep-rooted misconception concerning an unfailing, ubiquitous fierce criticism on
the Lesser Vehicle by the new movement is not supported by our texts. It is true that such
attacks do exit and that the bodhisattva ideal is universally presented as superior to all other
religious aspirations, but the new agenda is not carried out at the expense of completely
denying the old tradition. It has often been noted that the term hinayana does not occur so
frequently in the earliest scriptures of the Great Vehicle (Harrison 1987, 80, speaking of the
Chinese translations in the 2* century CE; Shizutani 1974, 40-41, Saigusa 1981, 124-5, on the
rarity of the term in the Asta®'; cf. Conze 1978, 7, n. 1, which points out that hinayana is
seldom used but terms like hinajatika, hinaprajfia, hinavirya, etc. are freely used). To be sure,
the levels of the arhats and pratyekabuddhas are declared inferior compared to the attainments
of a bodhisattva, but we find early Mahayana scriptures like the Aksobhyatathagatasyavyiha-
siatra BT EIRE which depict the sravakas as happily sharing Aksobhya’s Pure Land with
the bodhisattvas (Harrison 1987, 83-4). Such examples of peaceful co-existence are not
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singular and can be equally found in the Asta, the Ajatasatrukaukytyavinodana-siitra [ Rt
FEH#&, and the Cheng ju guang ming ding yi jing FREYEHHE B (ibid., p. 84). With the
passage of time, the conciliatory tone of some of these early Mahayana texts gradually gives
way to a more vehement, but not always complete, condemnation of the Lesser Vehicle.® 2
According to Conze (1994, X VI), the increase of sectarianism is a main criterion for
detecting the later accretions in the Prajiiaparamita literature.

It is undoubtedly a conjectural scenario but I would imagine that a great part of the
carliest Mahayédna communities started as groups of ascetics motivated not only by a new
understanding of the Path but also by a strong opposition to the well-established monastic
institutions which often tended to neglect the spiritual quest altogether. We would have here a
particular case in the long history of the duality between forest-dwelling ascetics
(arafifiavasi/vanavasi) and monks living in villages (gamavasi) or towns (nagaravasi). We
actually know fairly well the evolution of this dichotomy in Southeast Asia and this has been
brilliantly summarised by Tambiah (1984, 53-76). It seems that most of the ascetic movements
which have repeatedly occurred throughout the history of the sarngha in Sri Lanka, Burma,
and Thailand paradigmatically started as a return to the pristine ideals of the early Buddhist
Path: an intense practice of meditation accompanied by the strict observation of the Vinaya
rules and, very often, of the dhutargas. Although the initial motivation of these groups did not
presumably lie in gaining the patronage of the royal houses or masses, their rejection of the
material wealth and their earnest spiritual quest, often associated, at least in popular
imagination, with supernatural powers, have usually led to their immense popularity and
frequent transformation into (paradoxically!) rich and well-established monastic communities.
Arother factor leading to their initially unhoped-for success was their neutral stance and
distance from the political turmoil of their age, which made them suitable for the role of
mediators and state-sponsored religious reformers. It is significant to note here the relations of
these ascetic groups with their original communities as well as their gradual metamorphosis.
Mendelson, also quoted by Tambiah (1984, 62), writes:

The forest monks, much like the hermits, did not necessarily cease to belong to

a mother community which might be well of the village kind. Later in time, forest
monks began to appear in forest communities, devoting themselves no longer to
meditation alone but indulging also in cultural and educational activities, as did
town and village monks; in short, they seem to have been treated in some places
as separate sects.

To return now to our early Mahayana Buddhists, we could surmise that a similar
situation could have taken place. The initial motivation of breaking away from the mother
community, most likely a Mahasanghika milieu, must have been both doctrinal and spiritual.
Not only that the dissident ascetics must have felt themselves growingly different from the
rest of the community in their philosophical outlook but they also were perhaps disillusioned
with the materialism as well as the passion for social respectability and fame of the monastic
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Establishment. There is a deep-seated tendency with a large number of modern students of
Buddhism to associate monastic life, first and foremost, with the strict observance of
disciplinary rules and intense meditation. Disappointing as it may be, the reality is often quite
different from our ideals and hopes. Undoubtedly, there is a scarcity of materials concerning
life in the Buddhist monasteries of ancient India. I do not mean here traditional ideals or
modern projections filled with pro-Buddhist expectations. A patient and careful scholar can,
however, dig them out of the discouragingly intricate ¥inaya and epigraphical sources. The
scholar in question is no other than Gregory Schopen to whom we owe one of the very few
studies on the monastic life and daily activities on the basis of the data contained in the
Tibetan translation of the Miilasarvastivadin Ksudrakavastu (Schopen 1997a).

Although the text makes it clear that the basic occupations (bya ba, *karaniya) of a
monk are meditation (bsam gtan, *dhyana) and recitation (gdon pa, *pathanti), these were far
from being the only monastic duties, at least for large sections of the coenobites. For instance,
sweeping the vihara, both a cleaning activity and a ritual act, was as much part of the daily
life as the more ‘lofty’ occupations, especially for the monks in charge of physical properties
(dge skos, *upadhivarika). Furthermore, many passages clearly show that the monks had to
choose between specialising in meditation or recitation. In other words, ‘a monk was expected
to do one or the other but not both’ (Schopen 1997a, 17). In the Sayandasanuvastu, meditation
in the forest is presented as potentially dangerous and in order to ensure a safe area for the
tranquil practice of spiritual cultivation a place (vastu) in a public area (prakase sthane) of the
monastery had to be secured. This, in turn created the need for a series of new monastic
occupations with coenobites specialised in and presumably dedicating all or almost all of their
time to supporting this activity. The Vinaya texts actually authorise a series of many other
menial jobs or qualified occupations necessary for the maintenance of the vihara and ensuring
smooth ‘public relations’ with the lay supporters.® ®

Certainly, these texts basically reflect the situation of the Miilasarvastivadin community,
and a complete study must include all relevant data in the entire Buddhist literature. Passages
hinting at the practical hardships a meditating monk may have actually faced are not, however,
limited to Milasarvastivadin sources. I should like to discuss here another example which
comes from the meditation classic of the Theravadins, the Visuddhimagga. The monk whose
morality (si/a) has already been purified should first approach a spiritual friend (kalyanamitta)
in order to receive his meditation subject (kammattana). ‘After that he should avoid a
monastery unfavourable to the development of concentration and go to live in onc that is
favourable’ (Visuddhimagga, p.72; ﬁégamoli tr. 1991, 90-91). A monastery unfavourable
(ananurupa vihara) for the development of concentration (samadhibhavanaya) is later on
defined as a place which has any of ‘the eighteen faults’ (aftharasa dosa). ‘These are:
largeness, newness, dilapidatedness, a nearby road, a pond, [edible] leaves, flowers, fruits,
famousness, a nearby city, nearby timber trees, nearby arable fields, presence of incompatible
persons, a nearby port of entry, nearness to the border countries, nearness to the frontier of a
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kingdom, unsuitability, lack of good friends’ (Visuddhimagga, p.96; Nanamoli tr. 1991, 118).
Each of these faults is then described in detail (Visuddhimagga, p.96-99; Nanamoli tr. 1991,
118-121). Let us quote here only the fragment depicting the situation in the first faulty
monastery:

Firstly, people with varying aims collect in a large monastery. They conflict

with each other and so neglect the duties. The Enlightenment-tree terrace, etc.,

remain unswept, the water for drinking and washing is not set out. |[...]

Drinking water must be maintained. By not doing it he [i.e. the monk who

wants to practise meditation] would commit a wrongdoing in the breach of a

duty. But if he does it, he loses time. He arrives too late at the village and gets

nothing because the alms giving is finished. Also, when he goes into retreat,

he is distracted by loud noises of novices and young bhikkhus, and by acts of

the Community [being carried out]. (Visuddhimagga, p.96-97; Nanamoli tr.

1991, 118-119)
This and all the other faults clearly suggest that a decent, quite place to pursue one’s spiritual
cultivation, presumably the very raison d’étre of the Buddhist Path, was not so easy to find
within the Holy Community supposed to exist in order to facilitate and promote it. A large
monastery (mahavihara) such as depicted by Buddhaghosa here was a far cry from the
peaceful Shangri-La where the ascetic would find the quite and spiritually-friendly
environment necessary for his practice. Not only that we see that many of the young brethren
were noisy and the Community was busy with prosaic administrative businesses (how close
indeed to our modern academic institutions!) but we are also told that the monks in the
monastery gathered with...varying aims or intentions (nanachanda), and they, furthermore,
quarrelled with each other (afifiamarifiam pativiruddhataya). Our ascetic does not seem to be
expected to maintain the water, which, if my interpretation is correct, means that the monks
actively engaged in meditation were served by other groups of coenobites doing the more
menial jobs. They were perhaps an elite which the vihara was supposed to treat with special
care but...reality must have often been disappointing. The monk in Buddhaghosa’s scenario
gets no special treatment and, moreover, being a conscientious brother does his duties and...
ends up with little time left for meditation and an empty stomach.

A restless soul tired of the existential duhkha joining the Holy Order with a genuine
aspiration for Awakening must have found many of these monastic establishments spiritually
disappointing. Neither the Miilasarvastivadin texts discussed above nor the Visuddhimagga are
contemporary with the proto-Mahayana age®* but I assume that starting with the ASokan
period the growth of the institutional success of the Buddhist sarngha may have paradoxically
led to an increasing number of monastic establishments where meditation was hard to practise
or confined to a minority. Actually, quite a few of the early Mahayana sutras direct their
criticism not only against the inferior attainments and salvific abilities of the sravakas and
pratyekabuddhas but also against the decadence of the monastic institutions no longer
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fulfilling their spiritual goals. A full-fledged attack on the Sravakayana appears to have been
felt either doctrinally unnecessary or socially inadvisable. Some of the proto-Mahayana
groups appear to have genuinely considered that a large number of the traditional goals and
practices could still be given a limited recognition in their new religious agendas. Other
ascetic fraternitics may have had to play down their critical tone. After all, in the incipient
stage, they wanted to or had to keep minimum links with their mother communities and for a
while were considered and probably considered themselves, at least in terms of Vinaya lineage,
part of them. Some communities, few perhaps, had the zealot courage to break away in a more
dramatic way but, by and large, the rise of the New Vehicle, as so many other historical events,
must have been a gradual process.

While a vehement doctrinal criticism may have been considered unnecessary or
inadvisable, a fierce attack on the monastic Establishment for neglect of the basic spiritual
duties and aspirations must have been easier, even when it was directed at the mother
community. This why we see so many early Mahayana scriptures lashing out at the excesses
of the coenobites with no concern for spiritual values.® ° Suffice it here to quote three stanzas
from the Rastrapala which is one of the most representative sutras in this respect:

Perpetually intent on gain they are, dishonestly feigning devotion to
[religious] practice.
‘No one in our world can ever vie with me in morality and virtues!’,
they will say.
Indeed they do hate each other, always fond they are to mutually pick
out their faults;
With farming and with trade they occupy themselves . Far from them do the
[true] ascetics stay!® °
In future times these monks with no restraint, a far cry from morality
and virtues,
With their feud, dispute, and envy will bring the ruin to my Law!
(adhyavasanaparah sada labhe te kuhasathyaprayogaratas cal
kascid apiha samo mama nasti vaksyati silagunesu katham cit||
te ca parasparam eva ca dvista chidragavesananityaprayuktah|
krsikarmavanijyaratas ca sramana®’ hi sudirata tesam||
evam asamyata pascimakale bhiksava silagunesu sudiire|
te’ ntara hapayisyanti madharmar ® *bhandanavigrahairsyavasenal|)
(Rastrapala, p.17)
(BAMBAKRE HBdFERMEER BREFREET —UEFDCE
EOAESEMNST BRABRKE HIEEEDPMT BRRBEERKHE
AR PHELE FERDERMIT LMRBEERRSE BERRERIER)
(Jhanagupta’s RAARWEZ translation, T11.460c12-17)
The bitter dissatisfaction of the author who speaks on behalf or in praise of the ascetics
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(sramana), contrasted here with monks (bhiksava), is very clear. The passage does not attack
the coenobites because of their selfish preoccupation with their own liberation, the main
Mahayana issue against the Lesser Vehicle, but simply because of their complete
abandonment of any religious ideals. It is true that this disillusionment could have been voiced
by laymen who caught a glimpse of the presumable Nirvanpa-seekers predominantly concerned
with trade benefits and factional disputes (How contemporary it sounds!). I find it,
nevertheless, more likely that this considerable degree of familiarity with the dealings and
atmosphere of a monastic institution is a reflection of inside knowledge more likely to have
been obtained by fellow- or former fellow-coenobites. These were rather scandalous
disclosures of the ‘sangha behind closed doors’ coming from insiders or, at least, laymen with
a special status like Ugra in the Ugrapariprccha, which will be discussed below.® °

The hard-liners who could not find a place where they could quietly meditate and whose
calls of return to a pure life of spiritual dedication fell on deaf ears had the alternative of
setting up a forest-dwelling community in which these ideals could be fulfilled. Add here a
progressive doctrinal background and a taste for non-orthodox interpretation, occasioned by
philosophical reflection on the true meanings of the Teaching and on meditative experiences,
and you have the formula of the first Mahayana communities. Their followers could be
oxymoronically portrayed as groups with fundamentalist ideals and innovative interpretations.
Let us not forget here that both elements are necessary to make a proto-Mahayana follower.
Stressing only the ascetic ideal does not take us too far. Despite the scarcity of meditation-
friendly environments, the Sravakayana Buddhists continued their tradition of spiritual
cultivation. After all, not all groups of ascetics had to turn into Mahayana communities of
forest-dwellers. The Vinaya materials and the Visuddhimagga passages discussed above point
at the difficulty not at the impossibility of practising meditation. There are many clues which
indicate us that spiritual cultivation continued to be practised within the Sravakayana doctrinal
framework. The large number of meditation manuals and treatises, mostly preserved in
Chinese translations, bear witness to the interest of the Sravakayana authors in this area
(Deleanu 1992; 1993).° © There is nothing to prove beyond doubt that all these scriptures were
written by the ascetics themselves but some passages seem to indicate first-hand knowledge of
the actual practice. We also know that the yogacaras formed a respected group within the
Sarvastivadin community and their views are often recorded in the Mahavibhasa (Nishi 1939).
Finally, monks practising meditation (prahanika)® ' appear recorded as donors in inscriptions
of the Kiisana age (Schopen 1997b, 31, 36; Damsteegt 1978, 247). Though their Nikaya
affiliation is not known, they appear to be Stavakayana monks.

Many of the earliest Mahayana communities started perhaps as ‘fundamentalist® groups
rather than revolutionary and populist fraternities. I use inverted commas here because
fundamentalism is never a return to a perfectly reconstructable pristine Teaching of a founder.
It is usually a blend of more or less dim knowledge of the early doctrines with a great deal of
interpretation and agendas meant to serve contemporary needs. The carliest Mahayana
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Buddhists had the fundamentalist goal of returning to the very roots. Instead of being content
with the arhat ideal, of which they actually heard so seldom, if ever, in the monastic
Establishment, they decided to recreate the Founder’s own spiritual experience, or, in other
words, to become Buddhas themselves. The movement was not necessarily started as a
democratic avenue for all laymen to achieve the supreme Awakening. Yet its logic implied
more openness: it is no longer the formal membership to the Order that matters but the desire
to practise sincerely. While most of the ascetics of the new movement remained renunciant
monks associated with a mother community, their ‘formal’ status, especially when considered
from the latter’s official viewpoint, must have been somehow in a grey zone. The stress of the
importance of the formal membership to a monastic institution would have been as
inadvisable as the emphasis of a complete break with the Order. This is not to say that the
openness to laymen and their needs was a mere a strategic move. Genuine feelings of
sympathy and compassion towards these people and all living beings must have been at work
here. After all, the ‘Lesser Vehicle’ is far from lacking a tradition in this respect. These
genuine feelings were perhaps enhanced by the inside knowledge that the layman with his
sincere belief in the merits of worshipping the sangha was actually cheated by corrupt bhiksus
who had betrayed the noble ideals. Last but not Ieast, the sympathy and compassion must have
been seen as an integral part of the ideal to become a Buddha. The picture of the founder
himself, which many of the ascetics must have got through exalted biographies and Jatakas,
was one of selfless dedication.

The universal salvation commitment is undeniably present in most of the earliest
Mahayana scripture but I believe that it should not be unduly over-emphasised. The earliest
strata of the Ratnaguna and the Asta contain passages proclaiming the salvific mission of the
bodhisattva®? but this does not appear to be the most recurrent theme. What strikes one in
these as well as other Prajfidparamita texts is the exalted exposition of the new cognitive
mode which ensures the attainment of the supreme Awakening. It is called the perfection of
wisdom (prajiaparamita), or the wisdom of the Sugatas (sugatana prajiia)®®, or the
omniscience (sarvajfata, etc.)® *. The first two chapters of the Ratnaguna often repeat, almost
like a refrain, the following sentence: ‘this is the practice of the wisdom, supreme amongst
perfections’ (esa sa prajiia-vara-paramitaya carya) (Ch. 1, verses 12, 14, 23, 24, 26, 28; Ch. 2,
verses 1, 12) (cf. Conze 1994, X). Even in the case of a sutra like the Saddharmapundarika,
for which the One Vehicle salvation theme is central, the early history of the text appears to be
characterised by a more marked emphasis on the wisdom aspect. As Karashima points out in
his brilliant phillogico-historical study (1993, especially 171-174), in contrast to the Nikaya
tradition which makes a sharp distinction between the awakening of a sravaka (sravakabodhi),
a pratyekabuddha (pratyekabodhi), and the Buddha (anuttara samyaksambodhi), the
Saddharmapundarika strongly urges everybody to attain the wisdom of a Buddha. The
importance of the wisdom in the sutra is also apparent from the fact that in its earliest version
the Saddharmapundarika was an eulogy of the Great Wisdom (mahajfiana) rather than of the
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Great Vehicle (mahdyana). The following fragment sums up one of Karashima’s most
important conclusions in this study:
[...] in the idiom used by the old SP [=Saddharmapundarika), both jiiana
and yana had the same form jana (jana). It was the parable of ‘the house in
flames and the three carts’ K = in the Aupamya Chapter which added
to the sutra the amusing flavour of a narrative based upon a word play making
use of this situation. But this word play resulted in confusion. In the idiom
of the old SP, jana (jana) had both the meaning of ‘vehicle’ and ‘wisdom’ but
it appears that only the Aupamya used the term with its meaning of ‘vehicle’,
while the other chapters probably used it in the sense of ‘wisdom’.
[...] However, with the passage of time, the original idea was forgotten and
under the influence of the Aupamya Chapter, even places in which the word
should have been construed as ‘wisdom’, it started to be interpreted as
‘vehicle’. [...] This led to the wrong Sanskritisation of jana (jana), originally
meaning ‘wisdom’, as ygna (‘vehicle’). (Karashima 1993, 173)
This great emphasis on wisdom must have been in line with the fundamentalist agenda of
the early Mahayanists. Becoming a Buddha oneself means the transcendence of all
attachments whatsoever, and the corollary of this new ideal is that the adept must forsake the
attachment to this ideal itself.® °* The early arhat ideal is not so different from this but what
gives Mahayana its distinctive flavour is pushing the non-attachment, emotional and cognitive,
to its utmost logical consequences. Nirvana must be sought without being sought, practice
must be done without being practised. A discursive mode of thinking can no longer serve the
basic purpose of attainment without attainment. It is here that meditative states, super-normal
powers, and Buddha’s inspiration come to play a crucial role. I am not the first one to point
out that there is an unmistakable vein of mysticism running through the Prajfiaparamita and
Madhyamika literature (cf. Vetter 1984; Conze 1978, 6; May 1959, 20; de Jong 1949, X II).
The combination of discursive reflection and mystical realisation represents the very core of
the Prajhaparamita philosophy, and much of its development can certainly be interpreted as a
process of inner evolution. There is, nonetheless, another aspect, linked to the historical
realities of the age, which must have proved enormously beneficial for the exponents of the
early Great Vehicle movement. The stress on mystical and supernatural attainments, usually
connected with meditation and ascetic practices, was also a guarantee of freedom, at least
doctrinal freedom, from the monastic Establishment which may have had claim of control of
the scholastic and ordination orthodoxy but had no strong means of suppressing declarations
of direct inspirational creativity.” ® As Harrison (1995, 66) aptly remarks,
There followers of the Mahayana had to lay claim to be in a sense the true
inheritors of Gautama, the inheritors of his mantle, and they had to establish that
claim both with other Buddhists and with the population at large. There were, as far
as I can see, two possible ways of doing this: by the possession of relics, and by the
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(perceived) possession of ascetic techniques and magical powers.

Most of the samadhis in Mahayana Buddhism are declared to be inaccessible to sravakas
and pratyekabuddhas.® " The adept who mastered them could claim that he shared a spiritual
expetience similar to that of the Buddha and this entitled him to say that he was speaking by
the Buddha’s might.®® This is clearly illustrated in a large number of Mahayana sutras and
emphasising this aspect appears to have been a major concern for the earliest authors. The
introductory part of Chapter 1 of the 4sta, for instance, wants to make it clear from the very
beginning that whatever Subhiiti will say it will be said by Buddha’s might or authority
(buddhanubhavena, Asta(M), p.4, Asta(W), pp.28-30; Lokaksema’s translation: &7/ B,
T8.425¢).°°

Like the in the case of the forest-dwelling monks of Southeast Asia, the pure way of life
of the proto-Mahayana communitics as well as the emerging ideal of the spiritually
accomplished and compassionate bodhisattva must have led to a definite interest and respect
amongst lay people. Nothing of this survives in inscriptions or documents but one thing is
sure: these early Mahayana groups could not have survived without a certain degree of lay
support. It is impossible to give even a very rough estimation of the scale of the new
movement. Again, only a general statement can be made. The assumption of a high number of
proto-Mahayana groups and followers would automatically imply a greater social presence,
and this is not supported by archaeological and epigraphical evidence. If, on the other hand,
we surmise that their number was very low, we could not explain the impressive textual output
which undoubtedly continued throughout this period of inscriptional silence. Even if the scale
of the new movement was small or relatively small, its existence could hardly have escaped
totally unnoticed to the mainstream monastic community. Yet, the scarcity of direct references
and attacks against Mahayana in Sravakayana sources is surprising. I would conjecture here
that the next step in the history of Mahayana was its tacit acceptance (not in a doctrinal sense
but social) by large segments of the Sravakayana Order and the beginning of a new phase of
peaceful co-existence. The more tolerant monasteries accepted co-existence with such groups,
which, as I have suggested above, must have ofien kept some relations with a mother
community. This situation lasted for centuries and this explains why the Chinese travellers
speak so often of mixed monastic communities. Even when ‘re-included’ into the mainstream
monasticism, the Mahayanikas appear to have remained or kept geographically and
institutionally peripheral for the next few centuries.

What were the merits of this symbiosis? Maybe some Sravakayanika communities,
despite the shortcomings of their institutions, were genuinely tolerant and found a place for
these ascetics with which they oflen shared a common Vinaya linecage. Maybe the orthodox
coenobites and scholastics wanted to keep the new potential trouble-makers under control, and
it was better to have them under their eyes than far in the forest. For the Mahayanikas, the
benefits could have been multiple. Their economic survival was on a more cerfain basis. If
cautious not to create a disruption of the monastic institution itself, they could recruit new
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converts from amongst their fellow-monks or laymen. They could also diversify their
activities and form new specialised subgroups, as the keepers of the Bodhisattva-pitaka or the
followers of the Bodhisattva Way (preachers?) in the passage below.

A glimpse into this new phase of co-existence as well as into the role of the ‘layman’ in
the Great Vehicle is offered by the Gphapatyugrapariprccha-satra, one of the earliest
scriptures to be translated into Chinese.' °° The sutra revolves round the question of the
householder Ugra #3152 ' °! concerning the way renunciant boddhisattvas B+ HEFEE
% and lay bodhisattvas B L/EF B E#E ' °? should practise the Path (T12.15¢; T.12.23b;
P23.Shi297b-298b).' ©* Afier preaching the importance of the three refuges, morality, and
converting #{t. the sentient beings, Bhagavat’s #%f' °* answer takes an unexpected turn
for one accustomed to the Vimalakirti-type of Mahayana sutras. The Lord exposes the evils of
the householder’s life, compared with the sea never satiated to swallow rivers, an excellent
food mixed with poison, etc. (T12.17¢c; T12.25b; P23.Shi305a). He utters a long eulogy on the
virtues of becoming a monk (T12.19a; T.27.a; P23.Shi313b-317a), the ten ascetic practices
(dhutaguna) (T12.20a; T12.28a; P23.Shi321b), and dwelling in the forest (T12.20a-
21c¢;T12.28a-29c; P23.Shi323a-328a).” °° The sutra contains here interesting details about
what I assume to be the symbiotic phase of a Sravakayana-Mahayana community. Ugra is told
that he must strive to learn and practise under the following categories of monks (T12.19a28-
b3; T12.27a21-25; P23.Shi317b5-8): the erudite B (* bahusruta)' °°, the one versed in
the sutras Hi#&#E ' °7, the one observing vinaya %' °®, the one keeping the [Vinaya)
matrices ZEEE (?)' °9, the one keeping the Bodhisattva-pitaka B LFERAE"'"°, the one
[dwelling in] mountains and marshes |U¥E3¥E (*aranyaka)''', the one practising the
acceptance of [any kind of?] offerings T3 {t¥& (*painda-patika)' ' ?, the one practising
meditation BHEH ' °, the one practising the Path (yoga?) EITHE''*, the one of the
Bodhisattva Way BELiE#E (*bodhisattvayana)' ' °, the one helping [with the menial affairs
of the monastery] #EB)#& ' ' ®, and the supervisor [of the monastery]' ' 7 FE# (T12.19a-
b; T12.27a-b; P23.Shi317a-318b).' * ® These categories are not portrayed as antagonist groups
of lay followers or ascetics, on the one hand, and traditional Mainstream monastics, on the
other, but rather a symbiotic gathering of monks with apparently different doctrinal
convictions and religious preoccupations.

Although Ugra is instructed in the first part of the sutra on specifically lay practices,
near the end of the text the Lord exhorts him to lead a life according to the renunciant’s
precepts ZEF I ° (T12.22.a; T12;30b; P23.Shi330b-331a).” 2° It is true that Ananda
is told by the Buddha that Ugra’s virtue' ? ' cannot be matched even by a thousand pravrajita
bodhisattvas (T12.22b; T12.30c; P23.Shi322a), but our main character has already attained an
extraordinarily high spiritual level. This is far from an assertion that lay people, as we
commonly understand the term, can attain the supreme Awakening as such. In this case the lay
status is purely formal and is maintained only for the sake of liberating sentient beings in more
effective way. Lay bodhisattvas like Ugra must undergo a thorough training according a full-
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fledged ascetic cultivation programme wrapped in a skilful Mahayana package. In such
contexts, the term ‘lay bodhisattva’ becomes volatile.' *? In terms of spiritual cultivation, we
can hardly call Ugra a lay follower. He is an ascetic in disguise.” *® It would seem that even if
we accept a full or limited role of the lay followers in the rise of Mahayana, the overwhelming
importance of their ascetic training cannot be denied. This background should, in turn, be
explained and investigated as the real key to the origins of the Great Vehicle movement. And
this is what this modest contribution has tried to do in a preliminary way.

ENDNOTES

! The word “preliminary’ qualifying anything which has to do with scientific research is more or less a
pleonasm. Strictly speaking, any scientific study is by necessity preliminary as future discoveries and
rethinking of the matter will potentially require its revision or discard. I use the word here in its weak sense
to stress the very high degree of ‘preliminariness’ of my study. Not only that far more data are necessary to
cover the complex problems concerning meditation and the beginnings of Mahayana but also a great deal of
philological work is needed to solve many difficult issues which underlie all texts. I often had to sacrifice
the latter in favour of a bird’s eye view of the topic.

2 The phrase ‘den dogmatischen Schlummer unterbrach’ comes from the Prologomena zu einer jeden
kiinftigen Metaphysik, die als Wissenschaft wird aufireten kionnen (Prologomena fo any Future
Metaphysics) (Kant 1911, 260), originally published in 1783 as Kant’s response to the criticism received by
his first edition of the Critigue of Pure Reason. 1 must immediately add that in using Kant’s famous words,
which acknowledge his indebtedness to David Hume, I have no pretension whatsoever that I deserve to be
compared with the great German philosopher. Any expectation of a ‘Copernican Revolution’ is, therefore,
inadvisable.

3 Needless to say that Hirakawa’s theory is not singular. Suffice it to mention here Lamotte’s classical
article (1954), whose main thesis is repeated in Lamotte 1984.

4 Williams (1989, 22) also quotes this fragment. He then adds, ‘It seems unlikely to me that the Mahayana
was the result of organized and influential activity by lay people.’

5 Schopen is not mainly concerned here with the periodisation of the Great Vehicle as such. He refers to the
period from the beginning of the Common Era to the 5%/6™ centuries as the Middle Period of Indian
Buddhism (Schopen 1996, 1), and this largely coincides with my dates for early Mahayana. 1 take this
opportunity to thank very much Professor Schopen for allowing to quote from and refer to the handouts of
his lectures (Schopen 1996; 1997a). His findings have not been published in English yet but I understand
that, fortunately, a Japanese translation of these lectures will soon be released.

8 There are extremely rare cases of references to Mahayana before the 5%/6™ centuries in documents other
than Mahayana scriptures themselves. A 3™ century document from Niya, in the Serindian cultural zone,
uses the phrase mahayana-samprastita (Schopen 1996, p. 44, n. 39). Then we find it ‘in a primitive form in
an inscription recording the donation of a trader or merchant in the Northwest (Mathura-2"/3™ Cent.)’ (ibid.,
p. 45, 0. 39).

91
PDF-Version



7 In a personal communication Paul Harrison also suggested me the 6® century as the upper limit of the
early Mahayana period.

8 A careful collation of all Sanskrit versions, Tibetan and, more important in this case, Chinese translations
is a must. Unfortunately, lack of time has prevented me from doing it with all passages, and this, admittedly,
is a serious drawback of the present study.

® Very few modern scholars have doubted the attribution of the translation to Lokaksema. One example is
Hayashiya (1948, 519-569) who considers that the translator of the Dao xing boruo jing was Dharmaraksa
ari s

19 For a critical survey of the main hypotheses conceming the textual history of the Asta, see
Schmithausen (1977, especially 35-40). The intricate situation of the many Chinese translations and the
light they shed on the development of the sutra is discussed in Lancaster (1975, 30-41). The classical survey
in Japanese of the Prajfiaparamita literature remains Kajiyoshis’s detailed study (1980). The Asta lineage is
discussed mainly between pages 40 and 98. Needless to say that the main historical and philological data
conceming the Asfa can also be found in Conze 1978.

11 For more details, see Yuyama 1976, X X XIXfY. The Tibetan translation, especially the Dunhuang
recension, appears to be very important for the textual history of the text (ibid. X VI—X VI; X X X ff)).

'2 Yuyama (1976,XIX) also cites Conze’s hypothesis. He also notes that the language of the text is
obviously old representing ‘a fine example of Buddhist Sanskrit literature at its earliest stage’ (Yuyama
1976, X X).

13 In Conze 1978, 9, the great scholar sounds much more cautious and states that ‘it is very difficult to
come to a decision on whether it is the Ratnaguna which is prior to the Asfa or the other way round.

14 1 am aware that the argument of simplicity alone does not necessarily yield the same conclusions in
determining the earliest layers of a text. Speaking about the Asta, for instance, P. L. Vaidya conjectures in
the Introduction to his edition of the Astasahasrika Prajfiaparamita (Buddhist Sanskrit Texts. No. 4.
Darbhanga: The Mithila Institute, 1960, p. X VI) that Dharmodgata’s sermon in chapter 31 (especially
paragraph 1 on page 259 of his edition) represents ‘the oldest and simplest form’ of the Prajiaparamita
doctrine. Conze (1994, XVI), on the other hand, declares chapters 30 and 31 to be ‘quite late’ additions.
Conze, and many other modern scholars who share a similar view, adduce, however, extra evidence from
the history of the Chinese translations of the text to support the fact the above chapters represent a later
accretion.

15 Kajiyoshi calls the Asfa groups of versions and translations the ‘Dao xing jing {17%8 lineage’ and the
Pafica group the ‘Fang guang jing JXEAE lineage’. A detailed treatment of the latter is found in Kajiyoshi,
1980, 97-111. For a brief overview of Kajiyoshi’s conclusions concerning the historical development of the
whole Prajiiaparamita corpus, see ibid., pp. 723-727. For a discussion of the textual history of the Pafica,
see Lethcoe (1976). Though not mainly dedicated to an analysis of the Pajica recensions, Schopen (1977)
contains not only pertinent remarks on Conze’s translation of The Large Sutra on Perfect Wisdom but also a
very useful survey of all relevant texts.

16 This is the most probable reconstruction of title which the treatise adopts when referring to itself. The
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original title may have also been *Mahd-prajiiaparamita-siitra-upadesa. On the title and its probable
Sanskrit reconstructions, see Lamotte 1944-1976, vol.3, pp.V -VII. The Japanese scholar Unrai Wogihara
reconstructed it as the * Mahaprajiiaparamita-upadesa-sastra (quoted after Nakamura 1987, p.239, n.25).
17 Though Lamotte uses the word in singular, I think it is equally possible that we may have to deal here,
as in the case of other encyclopaedic works, with a number of authors and redactors.

18 Any discussion concerning the author(s) of the Prajiiaparamitopadesa should also take into account
Kumarajiva’s role. This is acknowledged by contemporary Chinese sources which tell us that the original
Sanskrit text was much longer and Kumarajiva actually condensed the treatise. For all relevant details, see
Lamotte 1944-1976, vol.3, pp. XLIV-L. Not all modern scholars have, however, viewed Kumarajiva’s role
in the translation/editing process of the text as an attempt to abridge the supposedly huge original. Hikata
(1958), for instance, thinks that the basic text of the Prajidparamitopadesa was written by Nagarjuna
himself but Kumarajiva played an active part in editing and enlarging many passages. Such a view remains,
nevertheless, highly conjectural. On the other hand, though not exactly an enlarging the text, Kumarajiva
and his jumbo-sized ‘editorial board’ of 500 scholars did add explanations of Indian terms to make the
reading more palatable for the Chinese reader. This is clearly proven by Lamotte (1944-1976, vol.3, pp. XL
IX-L) who also agrees that in this sense Hikata’s distinction between passages authored by Kumarajiva and
those attributable to ‘Nagarjuna’ is quite justifiable (Lamotte refers here to Hikata’s Introduction to his
edition of the Suvikrantavikramin). The great Belgian scholar sums up this process as: ‘L/Upadesa est
I'eevre d'un Indien, mais que ses traducteures mirent & la sauce chinoise; et ce fut la la raison
de son succés’ (Lamotte 1944-1976, vol. 3, pp. X LIX).

19 1 should like to express my whole gratitude to Dr Zacchetti who kindly sent me a copy of his paper and
allowed me to quote from it.

29 1t is very good news indeed that Dr Zacchetti intends to publish his excellent study soon. This will
undoubtedly enable the readers to appreciate the soundness of his textual evidence and argumentation.

21 Zacchetti rightly sounds a cautious note, however, against any possible exaggeration of the importance
of his findings: ‘Besides these isolated instances of “anticipation pattern”, no systematic influence of the
DZDL on Sanskrit Larger Prajfiaparamitas can be found’ (p.8).

22 In many instances, it is very hard, if not impossible, to decide what is directly related to spiritual
cultivation. Technical passages on dhydna or samadhi can certainly be identified but these are not the only
methods of a bodhisattva’s training, Especially, the Prajiiaparamita literature, with its relativist position,
tends to argue that it is not so important what you practise but rather how you practise. Seen from this
perspective, a text like the Vajracchedika, which probably belongs to the early strata of the Prajfiagparamita
texts (Nakamura 1987, 160-1), contains virtually nothing on meditation. The way of looking into the
(non-)reality of phenomena which it exposes is, however, the most important part of the bodhisattava’s
spiritual cultivation.

23 The exact translation of apranihita(-samadhi) raises difficult problems. The most frequent renderings
are ‘wishlessness” and ‘desirelessness’, the latter being also adopted in the first version of this paper. I am
most grateful to Dr Lance S. Cousins who kindly pointed out to me that this is not the most appropriate
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rendering and that the Critical Pali Dictionary equivalents of ‘aimless, not bent on anything...” more aptly
convey the original meaning of the term. I am also greatly indebted to Professor Schmithausen who kindly
answered my question concerning the meaning of the term by referring me to his views expressed in the
book review on the Sanskrit-Worterbuch der buddhistischen Texte aus den Turfan-Funden (Schmithausen
1987). Coupled with a careful (I hope) reading of some relevant passages, my rethinking of the matter has
led me to believe that “directionless(ness)’ would better convey the lack of mental orientation which seems
to characterise the state. I must, nevertheless, add that though the two eminent scholars mentioned above
have been instrumental in reshaping my understanding of the concept, I am alone responsible for devising
this translation. I am aware that “directionless(ness)’, whether appropriate or not, has the disadvantage of
contributing to the proliferation of the abstruse Buddhist Hybrid English vocabulary.

Now, although I think that this translation is philologically more appropriate, ‘wishlessness’ and
‘desirelessness’ are not completely incorrect provided that they are properly construed. Not directing one’s
mind towards objectives or objects of existence may be said to mean not to desire or wish for them. The
Indian sources I have consulted actually seem to imply both nuances, i.e. not directing one’s mind towards
any dharmas is at the same time not desiring them. It must, nevertheless, be stressed that in those texts
which have survived only in Chinese translation the way apranihita-samadhi is explained may be
influenced by the rendering adopted by the translator(s). ‘Wishlessness’ are ‘desirelessness’ are, however,
fult of other connotations both in their everyday usage as well as in modern Buddhist studies. I have opted
for “directionless(ness)’ which though less frequent and perhaps clumsy, better reflects the lack of mental
orientation.

Let us first see what the sources have to tell us:

The Kosa (p450, 1.1) uses in connection with apranihita-samadhi the phrase tad
atikramabhimukhatvat or ‘due to being directed towards the transcendence of these [i.e. anitya, duhkha,
samudaya, and marga]’ (Xuanzang’s translation: FE&GG; ERMELS, HETEBPTRE, T29.149c24-
5). This refers to orienting one’s mind towards the transcendence of the Noble Truths of suffering,
origination, and path, which are only preliminary means preparing the adept for the actual attainment of
Nirvana,

The Mahavibhasa says, ‘The reason for calling the mental direction apranihita-samadhi is that the
practitioners set their mind [in such a way] that they do not desire the dharmas of the three realms of
existence.” HI.L#E | TR MR = AR FHETTE BI.L A=A 154, (T27.538b17-8). (La Vallé Poussin
1980, vol. 5, p. 184, n. 1, reconstructs .L> as *Gsaya and translates it as ‘intention’). The text continues:
‘Although in regard to the Holy Path there is no complete desirelessness, the [practitioner’s] mental
direction does not wish for the three realms of existence.” BERELEFHLSAFRE, MEHLFE=A.
(T27.538b19).

The Prajfiaparamitopadesa defines the term as ‘apranihita is knowing that there are no signs (nimitta)
and thus there is nothing [towards] which an effort {should be made]. It is called the gate of effortlessness’
fEEE . BEAEEM ., EEFIE, B4 MEMEM, (T25206c16-17) (Lamotte 1944-1976, vol3, p.1219,
translates fE as ‘réaction’ or ‘effort (abhisamskira)”)
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The Tibetan translation is usually smon pa med pa which literally means ‘absence of desires or
wishes’. Chinese renderings basically vary between #ER or ‘desirelessness’ (adopted, amongst others, by
Xunazang) and fEfE or ‘effortlessness’ (used by Lokaksema, Kumarajiva, etc.) (For a detailed tist of
Chinese translations of the three concentrations in Prajfiaparamita texts , see Yamada 1959, 221).

Schmithausen (1987, 153-4) points out that the translation ‘unbegehrt, Unbegehrtsein’ or ‘not
desired for, lack of desire’ adopted by the editors of the Sanskrit-Worterbuch der buddhistischen Texte aus
den Turfan-Funden (see Bechert 1976, p.105, s.v. apranihita 2) is not the most appropriate. Instead,
Schmithausen shows that apranihita must be understood as ‘[seine Aufmerksamkeit bzw. Begierde] nicht
auf.. gerichtet habend oder richtend’ (p. 154) or ‘not having directed or directing [one’s attention or desire]
towards’. Amongst many other sources, Schmithausen quotes from the Vibhasaprabhavysti ad
Abhidharmadipa 583: na pranidhatte bhavam ity apranihitah, which he translates as ‘nicht [auf das Dasein
etc.] gerichtet’ (p. 514) or ‘not directed towards [the existence, etc.].

Apart from the wide-spread use of ‘desirelessness’or ‘wishlessness’, let us note here that Lamotte
(1944-1976) translates #E{E=BK (Kumarajiva’s equivalent of apranihita-samadhi) as ‘concentration de la
non-prise en consideration’, and Vetter (1984) renders the term apranihita as ‘free of goals’. In his Buddhist
Hybrid Sanskrit (s.v. apranihita) , Edgerton gives the translation of ‘(state that is) free from desire, longing,
or purpose’. Rather uncommon and not exactly appropriate, Horner (1938, vol.1, p.161) translates
appanihito samadhi as ‘concentration where there is no hankering’.

24 In a study on the spiritual practices of the Prajidparamita ascetic, Mano (1977) concludes that the
content of the practices as such did not differ from the Lesser Vehicle. The difference lies in the
bodhisattva’s altruistic commitment and active role in society. I can agree with this view only partially. It is
true that the two Vehicles shared a common heritage of many practices but we should not forget the
innovations, technical and theoretical, brought about by the Mahayana ascetics.
25 See, for instance, evar carantu vidu-panditu bodhisastvo narhatva siksati na pratyaya-buddha-bhiimau/
sarva-jratam anusiksati buddha-dharme siksa-a-siksa-naya siksati esa siksa (Ratnaguna, p.19, verse 7).
2¢ For an excellent discussion of the visualisation techniques, see Yamabe’s recent contribution (1999).
Sueki (1986, 208-211) also discusses the historical significance of the visualisation sutras but I am afraid
that I cannot agree with many of his conclusions.
27 The Chinese translations contain a section which has no direct parallel in the Tibetan version and has a
more categorical wording of the basic stance of the sutra: “Thought creates the Buddha, thought itself sees
him. Thought is the Buddha....Since thinking is empty, then whatever is thought is ultimately non-existent’
(Harrison 1990, 43). fE#. LHR. OEM. .. RESBEE, RAESETEFE, (T13.906al-
2 and 6-7 respectively).
28 The Taish6 edition has: —81F A5 F. I have emended it by deleting the last character . Not only
that this & would make the meaning of the phrase difficult to understand but we also find a parallel
sentence in the same chapter: —8)FHEARS (T8.426b1).

What the first “F exactly stands for is not clear to me. Does it have its usual meaning of kdra or aksara?

Could it refer to nimitta? As explained above, Lokaksema’s translation is not a word for word equivalent of
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the extant Sanskrit text. The phrase here appears, however, to represent the rough equivalent of the samadhi
name which we find in the Sanskrit edition: sarvadharmanupadano nama samadhih (Asta(W), p.60). The
Chinese text does not indicate that this is a samddhi name but in the next sentence it says that the samddhi
(apparently referring to this samadhi) is infinite, etc. Maybe Lokaksema translated faithfully his own
Sanskrit version which is different from the one we have today. Or maybe it is just a rather awkward
rendering into Chinese which omitted nama samadhih.

29 Haribhadra comments: ‘sarva-dharmd nopadivante yena samadhind sa sarva-dharmanupadano namo
samadhih’ (Wogihara, p. 60).

30 The Chinese has: ¥E# B MG IE. The Sanskrit has sarvadharminupadano nama samadhir
bodhisattvasya mahdsattvasya vipulah puraskrtah apramana-nitayah... (Asta(W), p.60). I take FEHIE to
stand for apramana, though this is far from being the standard Chinese translation of the term. The same
phrase is also found at T8.426b1-2.

31 The Sanskrit text, which is the continuation of the above sentence, has: [samadhir...] asadharanah
sarva-sravaka-pratyekabuddhaih (Asta(W), p.60).

82 The Sanskrit text has: ksipram anuttaranm samyaksarmbodhim abhisambudhyate (Asta(W), p.60).

82 The extant Sanskrit text contains no reference to the state of non-regression (see next note).

34 The Sanskrit version for this second paragraph goes like this: Buddhanubhaven’ ayusman Subhiitih
sthavira evam aha| vydkrto ‘vam Bhagavan bodhisattvo mahasattvah parvakais tathagatair arhadbhih
samyaksambuddhaih anuttarayam samyaksambodhau| yo’ nena samadhina viharati)| sa tam api samadhim
na samanupasyati| na ca tena samddhinad manyate| aham samdhitah| aham samadhim samapatsye| aham
samadhim samapadaye| aham samadhi-samapannah ity evam tasya sarvena sarvar sarvatha sarvam na
samvidyate|| (Asta(W), pp. 60-1). Roughly speaking the philosophical message of both the Chinese and
Sanskrit texts is the same. Differences of detail are, however, present, and this shows again that we have to
deal here with two distinct redactions.

35 For a detailed discussion of this paramitd based on many Mahayana sources, most of which are not
dealt with here, cf. Dayal 1970, 221-36.

36 Hirakawa (1974, vol.1, p.354) makes this conjecture in connection with one of the earliest Mahayana
scriptures, the *Saf-paramita-siitra 7~ B #EZ#KE which is no longer extant.

37 The equivalents vitarka and vicdra for B and #] respectively are assured by the fact that the
Prajfiaparamitopedesa uses the same characters for these terms in the standard definition of the first
dhyana (cf, T25.186a5).

38 The Chinese ¥ undoubtedly refers to the attainment of cessation. Lamotte’s translation (1994, 44),
based on the Tibetan version and Xuanzang’s Z#t Chinese translation, understands the term as referring
to nirodhasamdpatti. The Tibetan ‘gog pa is not unproblematic. It usually stands for the Sanskrit nirodha
but this does not necessarily mean that it refers to nirodhasamapatti, whose full Tibetan translation is ‘gog
pa’i snyoms par jug pa. Thurman (1991, 24) translates here ‘without forsaking cessation’ and explains
‘cessation’ as ‘Skt. nirodha. The third Holy Truth, equivalent to nirvana’ (p.115, n. 4). Bhiksu Prasadika
reconstructs ‘gog pa las kyang mi ldang (Vimalakirtinirdesa, 404; see note 41 below) into Sanskrit as
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nirodhan nottisthati (Vimalakirtinirdesa, p.86). Lal Mani Josh translates nirodha into Hindi as nirodh ki
avastha or ‘state of cessation’ (ibid., p. 216).

All the three Chinese translations make it clear, however, that we have to deal here with a meditative
state. Kumarajiva and Xuanzang use 3 which is the standard translation of nirodhasamapatti. Zhigian
33 is not so clear but his wording also implies a trance state without mental activities, which most
probably is the attainment of cessation (see note 39 below). Furthermore, the whole fragment deals with the
correct way of practising meditation which makes nirodhasamapatti sound very appropriate. The overall
sense of the paragraph also appears to support reading nirodhasamapatti here. All Buddhist laymen, after all,
arc supposed to perform ordinary deeds and not forsake Nirvana, even though they are not usually able to
attain it in this lifetime. So it would come as no surprise that Vimalakirti is able of such a thing. On the
other hand, being immersed in nirodhasamapatti and yet displaying normal behaviour is indeed a great feat
becoming the famous bodhisattva and fully agreeing with the other great deeds listed in this passage.

3% Cf. Lamotte’s rendering (1994, 44): ‘Not withdrawing (vyurthatum) from the recollection of extinction
(nirodhasamapatti), but displaying ordinary attitudes (iryapathasamdarsana), this is how to meditate’.
Lamotte basically follows the Tibetan version and supplies in small format (like ‘recollection’ above) the
variations and additions found in Xuanzang’s Chinese translation. The Chinese B(f# as well as the Tibetan
spyod lam very likely render here the Sanskrit iryapatha.

49 Kumdrajiva’s (T14.539c21-22) and Xuangzang’s (T14.561b14-15) translations here are identical. The
wording of Zhiqian’s 37 version, which is our earliest textual witness translated sometime between 223-
253, is somehow different: ST P E B 5, B2 E4, (T14.521¢6-7) ‘Being in trance (*dhyana) and
ceasing all thoughts [, and yet] displaying bodily [behaviour], this is the [correct] practice of meditation (*
pratisamlina)’. The basic meaning is, however, the same.

41 Bhiksu Prasadika’s edition of the Vimalakirtinirdesa has ‘jog pa. I believe it is simply a typographical
error for ‘gog pa, i.e. the usual Tibetan translation of nirodha.

42 Cf. Gunaratana 1985, 8-11.

43 The Astadasasahasrika uses the compound samadhiparamita at least two times (vol.1, pp.94-5; vol.2,
19-21) in places where one would expect to see dhyanaparamita. This may be another proof of the
importance given to the word samadhi in the Prajiiaparamita texts. Without other contexts, however, it is
dangerous to draw conclusions as to whether we have to deal here with a mere synonym of the
dhyanapdaramita or a deliberate lexical choice implying the superiority of samadhi over dhyana.

44 Haribhadra says nothing about their number and actual practice (cf. Wogihara 1933, p.97, 11.26-7).

45 The Tibetan translation of the Sata apparently gives the number of 162 (Conze 1975, p.20, n.109).
have not been able to check the reference myself. The Sanskrit version edited by Ghosa gives first 115
samadhis (pp. 825-835, which list all samadhis with a short description) and then 121 samadhis (pp.1412-
1414, which enumerate the samadhis, and pp. 1415-1426, which explain briefly each of them). We may
have here a process of accretion within the same sutra. Anyway, a comparison with the 58 samadhis of the
Asta suggests that the authors and redactors of the Prajiidparamita texts kept on increasing the number of
samadhis.
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46 The sutra first lists 17 samddhis and then adds peyalam yavad Ganganadivalikopema-
samadhikotinayutasatahasrapratilabdho.

47 A final conclusion is further precluded by the difficulty of accurately dating the Mahavibhasa.

48 Conze (1975, 21) aptly remarks, ‘In the beginnings of the Mahayana it became usual to give names to a
manifold variety of concentrated attentions on insights into aspects of truth, and even to the concomitants of
being in a state of concentration.’

4% 1 have adopted the translation given by Gémez et al. (Gémez and Silk 1989, 15-16). For a discussion
on the philological problems raised by this term, see Gémez and Silk 1989, pp.79-80, n. 7.

59 McRae (1998, 77) translates the term as ‘unobstructed’. I consider Lamotte’s (1965, 257) rendering of
the phrase as ‘sans résistance’ more appropriate, The term apratigha appears frequently in
Prajiiaparamitd texts with the meaning of ‘non-resisting’ (for references, see Conze 1967, 54).

51 The text also makes an interesting remark that this samadhi contains all dhydnas, samdpaitis, vimoksas,
samadhis, abhijiias, and rddhis (T15. 631c27-632al; P32.289a3-a5). But this is again a generality which
says nothing about this samadhi as a particular meditative technique. A similar remark is found in the Pafica
( p.144, 11.8-9): tatra katamah sirarngamo nama samadhih. yena samadhinena sarva-samadhinam gocaram
anubhavaty ayam ucyate siirangamo nama samadhih. ‘“What is the samddhi called ‘the heroic march’? That
samadhi by which the domain of all samdadhis is encompassed is said to be the samadhi called “the heroic
march™.

52 Prajiigparamitopadesa (T25.207c-208a) declares the three concentrations to be actually identical and to
have a unique object. This samddhi can assume different varieties according to the aspect examined and the
type of person practising it.

53 A brief but, as usual, extremely well documented note on the three samddhis is found in Lamotte (1944-
1976, vol.3, pp.1213-5). In an excellent paper on mysticism in the early Prajiiaparamita literature and
Nagarjuna, Vetter (1984, esp. 497-508) also discusses the three concentrations. For a study on the three
samadhis in the Sarvastivada tradition, see Kawamura 1966. In his study mainly dedicated to animitta,
Harvey (1986) also frequently refers to the sufifiata and appanihita in Pali Buddhism.

54 For canonical sources, cf. Vinll[92-3, DNII219, SNIV360, AN I 299, Mil 337, Vinlll 92-3 uses three
terms apparently referring to the same set of practices: vimokkho 'ti sufifiato vimokkho animitto vimokkho
appanihito vimmokho. samadhiti sufifiato samadhi animitto samadhi appanihito samadhi. samapattiti
sufifiata samapatti animitta samapatti appanihita samdapatti. The three gates to liberation in these canonical
sources and its later Abhidharmic developments are construed according to the basic doctrinal framework of
the §rivakayina. Suffice it here to give only one example. The commentary to the Finaya text cited above
says that empty means empty of passion, hatred, and confusion (cf. Homer 1938, vol.1, p.161, n.3). Cf. also
Vetter 1984, 500-1. The Prajiiaparamitopadesa (T25.207b-c) contains a fairly detailed discussion on the
particularities of the three concentrations in the Mahayana contrasted to the Sravakayana understanding.
The main characteristic is discussed in relation to the emptiness concentration and represents the well-
known difference between the Sravakayanika sattvasinyata and the Mahayanika dharmasinyatd.

55 Lamotte (1965, 22) also notes the close relation between the two Vehicles in respect with the three
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concentrations: ‘trois Samadhi appelés Portes de la déliverance (vimoksmukha) ou le Petit Véhicule
confine au Grand'.

5 ¢ For other definitions, cf. Pafica p.222; Astadasa, p. 47; Prajfiaparamitopadesa (T25.206a-c).

57 Akanuma (1929, 133) gives the Sutta no. 163 in the Tikanipata (AN 1 299) as the Pali equivalent of this
Chinese translation. It is true that the Pali text also deals with the three concentrations, but unlike the
Chinese Lext, and the corresponding Sanskril Prajiiaparamita {ragments, which define the three samadhis,
Sutta no.163 speaks about the three concentrations as the three methods (fayo dhamma) which can eradicate
rdga, dosa,moha, etc. Unless we take similarity of topic as a very general criterion of correspondence, this
Pali Sutta cannot be considered an equivalent of the Chinese and Sanskrit passage in question.

58 Abhidharma Buddhism seems to have been aware of this danger. The Kosa (pp.449-51) speaks of three
other samadhis, i.e. Sinyatasanyata-samadhi, apranihitapranihita-samadhi, and animitt@nimitta-samadhi,
whose objects (alambana) are sunyata-samadhi, apranihita-samadhi, and animista-samadhi respectively
(ibid., 450). Cf. also La Vallé Poussin1980, vol.5, pp.184-192.

59 Conze (1975, 62) translates slightly different: ‘a Bodhisattva, a great being who courses in perfect
wisdom, does not join emptiness with emptiness, nor is emptiness a matter for joining’.

The Chinese version reads: ‘The bodhisattva mahdsattva, practising the perfection of wisdom
(prajfiaparamitd), does not connect emptiness with emptiness. [...] Why? Emptiness, signlessness, and
directionlessness are not something which can be connected or not connected.” ¥ BEEE 37 i1 TR I R
R, ZBRMZES, [..] ALl ? 28, &4, E BH5ETS, (T8.223b6-9).

The additions in the square brackets in the main text belong to me. My understanding largely coincides
with the Prajiiaparamitopadesa (T25.328¢16-24) which comments upon the passage as follows: ‘There are
two types of empliness. One 15 the empliness concentralion, and the other is the empliness of phenomena
(*dharmasianyatd). The emptiness concentration is not something that can be connected with the emptiness
of phenomena. Why? If one made efforts to become united with the emptiness of phenomena by means of
the emptiness concentration [altemative rendering: ‘if one forcefully attempted to connect the emptiness
concentration with the empliness of phenomena’], then the own-nature (*svabhdva) ol phenomena would
no longer be empty. Furthermore, what is empty has a nature which is empty by itself. It is not produced by
causal conditions (*hetu-pratyaya). If it were produced by causal conditions, it would not be called “empty
of nature” 22 “fE, —HZEZ=BR, “HIEL, EDRARIEES, LI 2 HUZE RS2
#. BRIEFAMSE, NEHEEAE, FRtRBLE, BRERE. AIFRAMZE, (T25.32817-21). T am
indebted to Dr Stefano Zacchetti who kindly drew my attention to this commentary in the
Prajfiaparamitopadesa.

On the meanings of yojayati and yujayati, see Conze (1967). On the phrase na yujyate in the later
Madhyamika philosophy, see May (1959, p.56, n.19c¢).

69 Lamotte (1944-1976, vol.3, p.1214) considers that unlike the Theravada Abhidhamma, the Sarvastivida
scholastic tradition grants these three concentrations a significant place in the framework of the spiritual
path. Dr Cousins personally informed me that the three concentrations have a very significant role in the

Theravadin Abhidharma. 1 am not prepared to discuss the matter in detail here but I agree that we need to
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rethink this view expressed by Lamotte.

61 T understand yoga here as ‘practice’. The Chinese translates here as #f or ‘correspondence’,
‘relation’, etc. Conze (1975, 65) renders it as ‘endeavour’ which is rather vague in this context. My
understanding is that yoga replaces here the usual terms of samadhi or vimoksa. The compound
prajiiaparamita-yoga occurs in the Asta (Asta(M), p.344; Asta(W), p.701).

62 The three concentrations are also called gates to liberation because their practice leads to  vimoksa
and nirupadhisesanirvana (Prajfiaparamitopadesa, T25.207a).

%3 On the same theme of practising the concentrations without abandoning the living beings and without
actually attaining the Buddhahood, cf. Asta, p. 310; 356-7; 371; 375-79;

64 The simile of the archer is also found in the Ratnaguna (Ch.20, stanzas 9-10, Yuyama ed. 1976, pp. 77-
8). Cf. Vetter 1984, p.506, n.21.

85 Conze (1994, 224) translates ‘factiousness of the defilements and of Mara’. I think that Kajiyama’s and
Tanji’s (1975, vol.2, 173) rendering of klesapaksarih marapaksafi as AW B35 b0, BB+ D
@ is more appropriate. Haribhadra does not explain the term as such but says: Mara-paksar catikramyeti
anen’ antardyika-dharma-samatikramanopayah sicitah syat (Wogihara ed., p.754).

66 Both Conze (1994, 224) and Kajiyama and Tanji (1975, vol.2, p.173) understand samdadhav avatisthate
as referring to dwelling in the friendliness concentration. This is a distinct possibility but I think it makes
more sense to understand the phrase as denoting the emptiness concentration (as well as the signlessness
and directionlessness concentrations) which should be practised upon a friendliness basis. Haribhadra does
not make any comments conceming this point.

87 For a discussion of this passage, cf. also Vetter 1984, 506 and Schmithausen 1999, 16-18.

6 8 1 use for this passage Lamotte’s reconstruction (1994-76, 1220). Lamotte translates JE% as ‘sagesses
frénétiques’.

89 Lamotte (1944-76, vol.3, p.1222) translates B¢ as ‘soldats (sainika)’. In note 1 on the same page he
remarks that a similar comparison appears on page 135 (vol.1). The Chinese text in question (T25.72c2) has
instead of B4 the compound 42, translated by Lamotte as ‘suite (parivara)’. I could not find the lexeme
&% in any dictionary of Classical Chinese but both characters suggest the meaning of ‘attendants’ or
‘servants’, which is actually supported by the apparently equivalent usage of fFf£ in the above simile.

70 This distribution is essentially the same with the Mahavibhasa (T29.539b1-2) and the Kosa (Pradhan
ed., 451) (cf. Lamotte 1944-1976, p.1224, n.3). This suggests again the familiarity of the author with the
Sarvastivada tradition.

71 Cf. verse 24, Chapter 1 of the Ratnaguna (p.14-15) which gives us the classical definition of
compassion in the Great Vehicle: the bodhisattva ‘produces [his] great compassion [but] has no notion of
living beings’ (mahatir janeti karundri na ca sattva-sarjiia;, Chinese translation: ¥ AXEEARE, HE
FERAEM, T8.677b14-15).

72 [ am grateful to Professor Schmithausen who kindly allowed me to quote from and refer to the handout
of his excellent lecture.

73 The problem is obviously related to the four apramanas and this has recently been the subject of an
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excellent contribution by Maithrimurthi (1999). Maithrimurthi’s detailed study follows their doctrinal
history from the beginnings of Buddhism to the early Yogacara.

74 Faxian {58 appears to have read: siksita-gsamskytanam. He translates: 35S HE  EEF—9
WFRE, (T8.682c7).

"5 The prajfid mode appears, however, to be a cessation of verbal activities. The culmination of the
bodhisattva’s carcer is described as sarva-vada-caryoccheda or ‘the stopping of all speech and practice’
(Lamotte 1984, 93). This is, I believe, an intuitive state rather than a complete coming to a halt of all mental
functions.

7€ Cousins (1984) deals with samatha and vipassana in the Pali Canon. Kochi (1973) uses a variety of
sources from Chinese translations of Abhidharma texts and the Yogacarabhiimi to Zhihui ¥ and the
Chan tradition.

7™ I am much indebted to Schmithausen and Griffiths (1983) for the methodology of dealing with spiritual
cultivation from a philologico-historical perspective. To the latter I also owe the terminological dichotomy
of enstatic (a word actually coined by Mircea Eliade) and observational techniques.

78 An aspect which could not be treated here is the triad sila, samddhi, and prajfia which is a pan-Buddhist
doctrine. A complete discussion of the relation between meditation and wisdom should, therefore, take into
consideration this relationship, too. ,

79 Though not referring to the Prajfiaparamita literature in particular, La Vallée Poussin (1937, 190-
191) seems to contrast prajiia with samatha, samadhi, dhyana, and samapatti. We have seen, however, that
the relation between all these practices is not so simple.

80 Bareau believes that the original home of Mahayana should be sought in a region between Godaveri and
the Ganges, i.e. Konakan, Mahakosalla, and Orissa (p. 300). This represents Bareau’s version of the
hypothesis which places the beginnings of the Great Vehicle in Southern India, a theory with a long history
both in traditional and modern accounts. Related to this geographical placement, Bareau also gives some
clarifications concerning his view on the main sectarian influences upon the early Mahayana communities.
‘The Buddhist communities of this region must have received two currents of influences, one coming form
the North, from Magadha, the sacred land of Buddhism, where all sects mixed together in their pilgrimages,
and the other from the South, from the land of Andhra, where a group of sects lately issued from the
Mahasanghikas had settled and developed since before the Common Era’ (p.301). I am not in a position to
give any conclusive pros or cons against Bareau’s geographical placement, but it is commonsensical say
that this should be carefully checked against archaeological and epigraphical discoveries which have
continued to pile up since 1955. It is worth mentioning that the earliest occurrences of the term ‘Mahayana’
in inscriptions mostly include peripheral places of the Indian civilisation: the mixed Serindian site at Niya,
Mathura, Salt Range, Bengal, and Orissa (Schopen 1996, note 39, p. 45). Though not directly connected
with the proto-Mahayana stage, these findings should, nevertheless, make us rethink (not necessarily reject)
the theory of the Central Southern origin of the Great Vehicle. Bareau is actually aware of the fact that the
earliest Chinese translations made by Parthian, Khotanese, and Sogdian monks in the 2™ century CE could
represent a major shortcoming of a hypothesis which places the original homeland of Mahayéana in
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Dekkhan. His conjecture is far from being unrealistic. Maybe, he says, the number of the missionaries of
the new movement was too small, and their passage through the predominantly Sarvastivadin Northwest
was too fast to be remembered and recorded. Or maybe they still called themselves monks of the
Sarvastivada, or Mahasanghika, or Vibhajyavada schools, and the Mahéayana sutras which they were
carrying were still considered to form a part of the Samyuktapitaka or Bodhisattvapitaka of these schools
(Bareau 1955, 300). Again, I can only say at this stage that the whole matter needs to be reconsidered in
light of the newest discoveries in all fields related to Buddhist studies.

81 Shizutani actually says, ‘The Chinese translations of the Asta (Shobon hannya /INfXFT) despise the
two Vehicles but do not call them hiraydna yet. The term hinayana is later and seems to appear first in the
Saddharmapundarika® (1974, 40-41). Saigusa (1981, 124-125), referring to Vaidya’s and Kajiyama’s
studies, points out that one occurrence of Ainaydna is, nevertheless, found in the Sanskrit Ms of the Asta,
though he adds that he will not discuss the textual history of this passage. (Incidentally, it appears in
Chapter 11 (Asta(M), p. 238, Asta(W), p. 50) which, as we remember, is not amongst the earliest.) He
further gives data concerning the number of occurrences in the Kumarajiva’s Chinese translation of the
Saddharmapundarika: mahayana 60 times, hinayana 8 times, etc.

82 Generally speaking, the Mahayana attitude towards the Hinayana seems to have evolved into two main
directions: (1) The Saddharmapundarika, and later on the Tathagatagarbha current, declare the Lesser
Vehicle to be ineffective and proclaim the absolute supremacy of the One Vehicle (ekayana), i.e. Mahayana.
(2) Other trends, especially the Yogacara, do not deny altogether the possibility of attaining Awakening by
Sravakayana spiritual cultivation but consider it an inferior form which the boddhisatva should not choose
(Schmithausen 1999, 14).

83 In the answers following his lecture at Otani University in 1997, Gregory Schopen referred to passages
in the Sarvastivada Vinaya which go as far as to portray the meditation practice in a negative way. It seems
that meditation in this text usually refers to the contemplation of the impure (asubhabhavana), which
potentially could raise problems of respectability in a Brahmanic society so intensely preoccupied with
polluting factors. Meditating monks are advised by the Buddha to build a meditation hall in order to avoid
being accused of handling cadavers. Practising alone in the wilderness is presented as dangerous, and the
monks are warned by the Lord that the forest is often haunted by yaksas and yaksinis.

84 Buddhaghosa is actually concluding the passage discussed above with a quotation from the
commentaries (vuttam pi c’etam Atthakathasu) (Visuddhimagga, p.99) which wam about these eighteen
faults in verse form. Clearly, we have to deal here with a tradition which predates Buddhaghosa himself.

85 Schopen (1997a, p. 16, n. 52) gives a long list of such critical passages in the Rasfrapala, the
Kasyapaparivarta, and the Ratnarasi.

8¢ Jiianagupta’s FEBRWEZ translation suggests another understanding of this sentence: ‘Far is he from the
ascetic’s practice!’.

87 Finot has sravand in the text but notes that the two Chinese versions give the equivalent of sramand
(p.17, n. 2). I have emended and translated it accordingly.

88 Pinot remarks that on the basis of the Chinese version this must be read maddharmar. 1 have adopted
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this reading here but I want to point out that we also have another possibility. T11.460c17 has FIE# or
‘my true Law’ which could be a translation of saddharmanm. In many varieties of the Northem Indic scripts
ma and sa are very similar aksaras which could be and actually were easily mistaken by the scribes. The
Chinese B (‘my’) could be construed as an explanatory addition of the translator and/or causa metri, i.e. to
keep the uniformity of the seven-character verse. T12.4b12 has M3K#: which does not appear to be a
literal translation of a Sanskrit term here but a rough equivalent.

89 Ugra is told that he should not talk to the people of the village about what happens in the vikara, and
vice versa (T12.19b5-8; T12.27a26-28; P23.Shi318a). The purport of this interdiction is not an attempt to
conceal monastic corruption. This is actually the fragment which exhorts Ugra to study under various
categories of monks depicted as exemplary models of behaviour (see below). The interdiction concerning
the disclosure of the monastic life to village people was probably motivated by the desire to keep secret
those spiritual activities which were considered beyond lay understanding. The urge to refrain form talking
about the village in the monastery must have originated from the need to keep the life of the monks ‘far
from the madding crowd’ with its worldly concerns. For Ugra’s special status as a layman, see below.

99 The group of texts known in Chinese sources as ‘meditation scriptures’##& include a number of texts
of various affiliations ranging from purely Sravakayana positions to hybrid creations and clear Mahayana
doctrines and practices. The ascetics associated with these ‘meditation scriptures’ and their relationship to
the rise of the Great Vehicle has been discussed by Odani (1996).

91 Edgerton translates prahdnika as ‘engaging in (ascetic) exertion’ and prahdna as ‘exertion, strenusosity’,
the latter being discussed in a detailed entry. Liders rendered the term as ‘practiser of meditation’ (see
Schopen 1997b, 31, 36). Cf. also Damsteegt 1978, 247.

92 For the bodhisattva’s salvific dedication in the earliest layers of these works, see, for insatnce, the
Ratnaguna, Ch. 1, verses 24, 25, pp. 14-15 and the Asta(M), pp.20-21, 23-25.

93 Cf. Ratnaguna, Ch. 1, verse 12, p. 11.

24 Conze (1994, p.X X, n. 9) says that sarva-akara-jfiata-carya or “’knowledge of all modes” is a late
scholastic term for the omniscience of the Buddha as distinct from that of other saints. The Ashta always
uses the simpler term “all-knowledge”, except at X X X 507.” Lokaksema’s translation of the Asa use a
phonetic transcription: §E3%#;. For a discussion of the development of the concept of omniscience in the
Prajiiaparamita literature, see also Kajiyoshi 1980, 635-351.

95 Cf. Conze (1975, 5): “All the main thousand lines of this Sutra [i.e. The Large Sutra on perfect Wisdom]
can be summed up in two sentences: 1. One should become a Bodhisattva (a Buddha-to-be), i.e. someone
content with nothing less than all-knowledge attained through the perfection of wisdom for the sake of all
living beings. 2. There is no such a thing as a Bodhisattva, or all-knowledge, or a “being”, or the perfection
of wisdom, or an attainment.’

96 We should not forget, however, the fourth offence involving defeat (pdrajika) of the groundless claim of
having attained the state of a the spiritually accomplished man (uttarimanussadhammapalapa,
uttaramanusyadharmapralapa, E354#% LA E). For the Pali Vinaya, see Vinlll 87-109. For a detailed
discussion of this defeat in the Finaya literature, see Hirakawa 1993, 298-334. The case with our early
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Mahayana authors must have been delicate. These people were not considering themselves authors in the
modern sense of the word but only transmitters of the authentic Teaching. It is hard to say whether this
could be regarded as a parajika case.

7 The appeal to abstruse samadhis as a way of proving the superiority of a teaching or Buddhist saint is
not restricted to Mahayana texts alone. Migot (1956, 508-9) quotes a passage from the Chinese translation
of the Ekottaragama in order to show how appeal is made to such a samddhi in order to prove Sariputra’s
superiority over Maudgalyayana. I shall quote here only the most relevant part of the paragraph: ‘But as to
the samadhi entered upon by Sariputra, Bhiksu Maudgalyayana does not know its name’ $REFH|IBFHA =
Bk, H#MERMAT, (T2.709b27-28). In another part of his classical study on Sariputra, Migot (1956,
477) refers to a similar idea found in the Asokdvaddna. The fragment in question presents a hierarchy of
levels of understanding: a pratyekabuddha has not even heard of the name of the samadhi comprehended by
the Buddha’s wisdom; similarly, the name of a pratyekabuddha 's samadhi is unheard of to éiriputm, and so
on, gradually decreasing, to Maudgalyayana, Mahakasyapa, Upagupta’s upadhydya, and Upagupta himself
(T50.162b).

98 Cf. Harrison 1993, 170-171.

9 Such a view must have been greatly facilitated by the Buddhology shared by the Mahayana exponents
as well as most of the Mahasanghikas.

100 The sutra was first translated into Chinese under the title of “The Scripture on the Dharma-Mirror® 1%
% in 181 CE by the Parthian An Xuan ZZ¥% and the Chinese Yan Fotiao @3 It was later translated
by Dharmarakya 2753 as the Yugieluoyue wen pusa xing jing i {MFBEERNEPEITHE at the end of the 3™
century or beginning of the 4%, It also forms Chapter 19 of the Makaratnakitta-sitra KEEFEHE (T11.472b-
480b) translated by Samghavarman FEf§$2 (3™ century?). The Tibetan translation ‘Phags pa khyim bdag
drug shul can gyis zhus pa zhes bya ba theg pa chen po’i mdo also represents Chapter 19 of the
Maharatnakaita-sitra (P23.Shi296b-333b). The text has been translated into Japanese by Sakurabe (1974).
For modermn studies, cf. Sakurabe (1974, 346-350) and Hirakawa (1990, vol.2, 108-187). My references to
the various passages first give the pages of An Xuan’s and Yan Fotiao’s translation, then Dharmaraksa’s
translation, and finally the Peking edition of the Tibetan version. Lack of time has unfortunately prevented
me from collating all these passages with Samghavarman’s translation,

101 1 give only An Xuan’s and Yan Fotiao’s Chinese equivalents in the main text and write the variants in
my notes. Dharmaraksa has a phonetic transcription for Ugra: #B{lif%3 . The Tibetan rendering of Ugra’s
name is Khyim bdag drag shul can.

102 =K, literally ‘a person practising the Way’, can be traced back to the Lao zi E-f and the Zhong
yong or The Doctrine of the Mean "} . In Chapter 48 of the Lao zi (Zhu ed., p. 192) we find the following
passage: 258 H 2%, 518 A 8, ’In the pursuit of Leaming (xue) one grows day by day. In the pursuit of the
Way (dao) one decreases day by day.” The modem editions usually have the above wording but a number of
old editions and commentators insert 7 after 58 and £, which would mean that we would have to
read as ‘the person who pursues...” (cf. Lao zi, Zhu ed., p. 192, notes). The Ma Wang Dui Ms, the earliest
version of the text, has: £58% A 4§, BliE# H = (#8), ‘He who pursues Learning grows day by day. He
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who hears the Way decreases day by day.” (Lau ed., p. 204).

In Chapter 13 of The Doctrine of the Mean we read: 2. HEFREA, AZBEMREA. FTLUS
18, ’Confucius said, “The Way is not something remote from man. If a man pursues the Way and yet
departs from man [i.e. humanity}], then this cannot be regarded as the [true] Way.””) (Zhong yong, p. 226).

Yan Fotiao, who is also known to have studied and co-operated with An Shigao, probably had his basic
training in Chinese classics and must have been familiar with such texts. As many of his fellow Chinese
literati interested in Buddhism, he probably also felt attracted to Taoist works.

193 Dharmaraksa’s translates HHFERE and BEFEHE respectively.

194 Dharmaraksa uses the same %4 for bhagavat which was widely used throughout the so-called archaic
translation #7§% period covering all Buddhist texts rendered into Chinese before Kumarajiva.

195 The praise of forest-dwelling is by no means restricted to our sutra. We find it in quite a few early
Mahayana texts. The Siksd samuccaya dedicated a whole chapter to it (Bendall 1897, 193-201), which
incidentally begins with a reference to the Ugrapariprechd. Dayal (1970, 222-3), quoting a large number of
Sanskrit sources, refutes Anesaki’s view that the Mahayana writers *find the life of nobles or householders
in no way incompatible with the practice of the paramitas and the attainment of bodhi.’

108 Tibetan translation: dge slong mang du thos pa.

107 Tibetan translation: dge slong chos rjod pa or ‘Dharma-reciting monk”.

108 Tibetan translation: dge slong ‘dul ba ‘dzin pa or ‘the discipline-keeping monk (*vinaya-dhara-
bhiksu)’. The division between monks specialised in sutras (sutaritika) and those experts in vinaya
(vinayadhara) is very old being already found at the sites of Bharhut and Saiici (cf. Schopen 1997, 26).

1909 The exact category meant here is not very clear. What the exact sense of the Chinese FEfHH is
remains a mystery for me. I have translated it following the Tibetan version dge slong ma mo ‘dzin pa,
which unfortunately is not very clear either. I take ma mo to stand here for matika but it is again difficult to
decide precisely what this means. It could refer to Abhidharma or proto-Abhidharma texts but it is more
likely that it refers to Vinaya commentaries (cf., for instance, *Vinayamatika BRJERFE T24.8011T).
Sakurabe (1974, p. 278) translates it as ‘the bhiksu who keeps the Vinaya summaries’ BERDRE & {%FF
$ B, Actually in the following passage explaining what Ugra has to learn from each of these
categories of monks, this bhiksu is presented as a model from which the householder must study ‘how to
restrain his mental, verbal, and bodily acts® (P23.318a). Dharmaraksa translates it as {£{5£# or ‘the one
dwelling in Dharma’, which again is not clear and does not seem to be the equivalent of the Tibetan term.
Neither his text nor An Xuan’s and Yan Fotiao’s version includes {¥i5# or Z{#3 in the passages
explaining what Ugra has to leam from these categories of monks (T12.27b; T12.19b). If Z&f## was
really the original term used by An Xuan and Yan Fotiao in there translation, it is hard to decide what it
actually meant. I think it is more likely that the text is corrupt and f should be emended to #, but then we
must either surmise an instance of dittography or venture to operate a more daring addition to the text, e.g.
FREE ().

110 Tibetan translation: dge slong byang chub sems dpa’i sde snod ‘dzin pa.

111 Tibetan translation: dge slong dgon pa pa.
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112 Tibetan translation: bsod snmyoms pa. The Tibetan version lists here four other categories not present in
An Xuan’s and Yan Fotiao’s translation: phyag dar khrod pa or ‘the one wearing only rags’, ‘dod pa chung
pa or ‘the one with few desires’, chog shes pa or ‘the one easily content’, and rab tu dben pa or ‘the one
living in complete solitude’.

1 13 Tjbetan translation: dge slong rnal ‘byor spyod pa (*yogacara; *yogin).

114 Tibetan translation: dge slong bsam gtan pa (*dhyayin-bhiksu or *dhyatr). The Chinese terms used
here lend themselves to several reconstructions and it is hard to decide precisely what Indian words they
translate. The Chinese text, however, appears to list first *dhyafy and then *yogin. Dharmaraksa has only
A% which could stand for both *dhydtr and *yogin.

115 Tibetan translation: dge slong byang chub sems dpa’i theg pa. Interesting to note that the lay follower
is expected to learn under the monk of the Bodhisattvayana the four means of conversion (catvari
samgraha-vastuni) (P23.Shi318b). This was appears to be a bodhisattva’s minimum requirement of
altruistic involvement, and it was inherited from the srévakayﬁna tradition. The cattari samgha-vatthiini are
well known in the Pali Canon (DHII152; AN 11 32; etc.). Together with the first two of the brahma-viharas,
they could be the ethical ‘missing link” between the two Vehicles. It takes only few steps to amplify them
into full-fledged altruism and universal salvation.

116 Tibetan translation: dge slong lag gi bla, which is translated by Das as ‘one who does the menial
service to the congregation of lamas in a monastery”’ (s.v. lag gi bla).

117 Tibetan translation: zhal ta byed pa. Das translates this word as ‘to serve, to inspect, review,
superintend’, etc. (s.v. zhal ta byed pa).

118 Dharmaraksa lists more categories than An Xuan’s and Yan Fotiao’s version: &8 # ., fiLE . &
. MEE. FEERE. BETE. S8 REMKE. BITE. Ll KRE. HEE,
FE, B EMETT

119 T12.22a27 has #i.1 follow here the Ming edition which gives 7.

! 29Dharmaraksa’s translation shows clearly that, at least in his version, we have here the equivalent of the
full-ordination disciplinary rules (€52 HF %, T12.30b6). All translations actually list five principles
supposed to be the equivalent of a monk’s disciplinary rules. These principles are all very strict. For
instance, they are very emphatic about celibacy, which should be perfectly observed even on the mental
level (L A2 BHEAK, T12. 30b9-10).

121 Dharmaraksa translates ‘the wisdom of their virtue’ 382 & (T12.30c6).

122 The term ‘lay’ in the Buddhist context has different co-notations from the Christian institutions. As
Harrison has pointed out, ‘the terms upasaka and upasika do not mean “layman” and “laywoman” in the
usual English sense, but refer rather to persons hovering just below ordained status, those who are, as it
were, semi-ordained.” (1995, 59). For the misconceptions governing the way the terms clergy and laity are
usually construed, see also Durt 1991.

The social status of lay characters like Ugra, Vimalakirti, etc. is not without relevance. They are very

wealthy and well-educated. To speak in Westem terms, they are members of the gentry. The term has often

been used to speak of the Chinese literati class but I think we can also use it, mutatis mutandis, for most of
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the wealthy Indian householders. The New Shorter Oxford English Dictionary defines ‘gentry’ as *people of
gentle birth or good breeding; the class composed of such people, spec. that below nobility’. It would be
interesting to collect all available data and come up with an accurate statistical picture of the social groups
to which the householders in Buddhist texts belong, but even when they are vaisyas, therefore below the
brahmana and ksatriya castes, they still form part of the ‘twice bom’ (dvi-ja) community. Their wealth
must have further contributed to their ‘good breeding’. Most of the characters in our texts appears to enjoy
the privilege of enough time and leisure to devote themselves to spiritual quest. So even if we a were to
speak of a ‘lay Buddhist movement’, we should adopt the more appropriate term of ‘gentry Buddhist
current’,

123 Such ascetics in lay disguise appear in the Pali Canon as well. We find, for instance, the householder
(gahapatti) Citta giving doctrinal clarifications and speaking of meditative practices and theories to monks
(SNIV281-304). I owe this reference to Dr Cousins’s kind suggestion.
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A Sanskrit Fragment of the Prajiia-paramita-ratna-guna-samcaya-
gatha-vyakbya of Haribhadra: A Romanized Text

Zhongzxin JIANG

1. Introduction
ABBREVIATIONS

Recension A = Akira Yuyama(ed.), Prajiid-paramita-ratna-guna-samcaya-gatha (Sanskrit
Recension A), Cambridge 1976, Cambridge University Press.

Recension B = Obermiller E.(ed.), Prajiia-Paramiti-Ratna-Guna-Samcaya-Gatha:
Sanscrit and Tibetan Text, Moscow-Leningrad 1937, U.S.S.R. Academy of Sciences
(Bibliotheca Buddhbica, XXIX)

Rgs. = Prajiia-paramita-ratna-guna-sanuaya-gatha.

Rgs.-Vyakhbya = Haribhadra’s Prajiia-paramita-ratna-guna-samcaya-gatha-vyakhya

1.1.

We know from the article of Rahula Sankrityayana: “Sanskrit Palm-leaf MSS. in
Tibet”( Fournal of the Bibar and Orissa Research Society, XXI, 1, Pama, March 1935,
pp-21-43) that he went to Tibet in search of Sanskrit manuscripts for the second time
from the 4th April to the 10th November 1934. During the expedition, he found an
incomplete manuscript of Haribhadra’s Raetna-gupa-samcaya-gatha-vyakbya at Sa-lu
Monastery near Si-ge-rtse. In the list attached to the article, the manuscript is described
as follows:

HOI. Sa-lu monastery(near éi-ge-rtse)

Vol. No. Name Author Script Size(in inches) Leaves Lines

X1442. Ratnaguna= Haribhadra .. 20%%X2% . .. Incomplete
saficayagitha=
vyakhya

He did not give any information on the number of leaves. Also, we do not know exactly
what he meant by the word “incomplete”. Therefore, we cannot infer how many leaves

of the manuscript were actually preserved.

1.2.
In his book of the Rgs, Prof. Akira YUYAMA, the distinguished philologist of
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Buddhist Sanskrit, paid attention to the information concerning the manuscript discovered
by Sankrityayana, but he mistakenly cited the place and the time of the discovery as
“Spos-khan Monastery near Gyangtse” and “during his first expedition(1929-1930)”,
respectively.

In May 1982 during his stay in Beijing, Prof. Yuyama visited the then Library of the
Beijing Cultural Palace of Nationalities, on its invitation to inspect Sanskrit manuscripts
preserved there at that time. The present author had the good fortune to accompany
him on his visit. The Library, however, showed him only one manuscript — that of the
Saddbarmapundarikasitra which the present author was then studying. At the close of his
visit, he expressed great interest in my own study of the manuscript of the Lotus Sutra
and thus encouraged me a great deal. At the same time, he wrote down a line of letters
on some paper and showed it to me. It said: Prajiia-paramita-ratna-guna-samcaya-gatha-
vyakhyi by Haribhadra. He hoped that the present author could find out whether the
manuscript of the text was preserved in the library or not. Thus he brought my attention
to this manuscript, and it was not long before I was able to find it there. Therefore, I
wish to express my profound gratitude for the warm encouragement and advice received

from Prof. Akira Yuyama.

1.3.

The present work is an edition of a fragmentary leaf of a Sanskrit handwritten
manuscript of the Ratma-guna-samcaya-gatha-vyikhbyi by Haribhadra. The leaf was found
among the Sanskrit manuscripts which were formerly kept in the then Library of the
Beijing Cultural Palace of Nationalities (b5 R & 3k & B $548), today known as the
China Ethnic Library (FE REE $51E). In an unpublished list, namely the “List of
Sanskrit Palm-Leaf Manuscripts Preserved in the Ethnic Library” (B % B 518 #3531
22 H5x%), which the late Prof. Sen Wang (E£%) compiled for the sake of the Library,
the leaf is numbered as 0018.

The fragmentary manuscript is written on a 47.2 X 4.4 cm palm-leaf which contains
11 lines on the obverse side and 10 on the reverse. Each line contains about two hundred
letters(aksara) which are quite small and close together. At either end of the leaf, some
lines of letters are broken off and also there are a few illegible letters on the leaf itself.
Apart from that, the letters in the manuscript are clear enough to read.

The leaf is probably thelast one of themanuscript. The content consistsof Haribhadra’s
commentaries on the 8th to the 18th verse of the 31st chapter and the 1st to the 6th
verse of the 32nd chapter, these two chapter colophons, and the final colophon. On the
lower margin of the reverse side of the leaf, one finds pen-written Devandgari letters. It
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reads as follows:
X1. 4. ratnagunasamcayagitha (patra 1)

From the above-cited description in Rihula Sankrityayana’s list, we may conclude
that these letters were written by him. The number “XI. 4.” agrees with that in the list.
In comparison with the title of the text found there, the word “vyakhby3” is wanting in the
title written on the margin of the leaf. Asa glance on the leaf will show, the title given in
the list is quite correct. Concerning the size of the leaf, there is a discrepancy, but we can
measure the original leaf accurately to get the correct size. The words, “patra 17, on the
margin of the leaf, which mean “one leaf”, are very significant as they complement the
meaning of the word “Incomplete” found in Rahula Sankrityayana’s list, in describing
the manuscript. They tell us explicitly that this “Incomplete” manuscript, discovered by
him, was in fact only a single leaf and is therefore nothing other than the present one
under discussion. Thus, we may safely say that the single palm-leaf fragment, which I
present in this article, is the whole of the “Incomplete” manuscript of the Rgs.-vyakhya of
Haribhadra recorded in Rahula Sankrityayana’s list.

14.

Also, according to reliable information, one more manuscript of the Rgs. is preserved
inthe Potala Palace inLhasa. Reportedly the Sanskrit manuscript consists of six fragmentary
leaves. As the characteristic features, such as the size of the leaves, the number of lines
on each side of the leaf, the number of letters (#ksara) of each line, coincide with those of
the leaf which I am dealing with here, I suspect that these leaves belong to one and the
same manuscript, and it is nota manuscript of the Rgs. but that of Haribhadra’s Rgs.-vyakbya.
I am sure that the actual state of the manuscript will become public knowledge before
long.

1.5.

The Rgs., written in the Buddhist Sanskrit, is very important for the study of the
philology, vocabulary, morphology, style, syntax and so on of the language. The Sanskrit
manuscript of Haribhadra’s Rgs.~vyikhya is unquestionably a great help towards a further
study of the Rgs. In order to illustrate this, I will give an example here, but only for
reference. The third foot of the eleventh verse in the 31st chapter of the Rgs. both in the
Recensions A and B reads as follows:

matsarya preta bhavate upapadyayati

Both editors of the Recensions A and B do not comment on this reading. Seemingly

they do not see any problem with it. However, it is strange that there isn’t any noun or
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pronoun as this sentence’s subject, while two almost synonymous verbs, namely bbsvate
and upapadyayiti, stand next to each other. Such a sentence does not make sense. Therefore,
this reading is hardly acceptable, and should be emended. However, how should one
emend it? If one cannot solve this problem on its own, then one needs only one glance at
Haribhadra’s comment on the verse to find the answer. It is found in the third line of the
obverse side of the leaf published here, which runs as follows:
te matsaryat, preta-bbavanesipapadyante
Based on this comment, we may then confidently emend the above-cited sentence as
follows:
matsarya preta-bhava te upapadyayiti
This reading, having a subject #¢ and only one verb upapadyayati, is syntactically
normal and its meaning is also clear, and therefore gives us no difficulty in translating it.
In short, Haribhadra’s commentary on the Rgs., written in Classical Sanskrit, shows
us, how an Indian scholar of his time, understood the Buddhist Sanskrit in the Rgs. , and
which is quite comprehensive and often accurate. This indeed is a great help to scholars
of Buddhist Sanskrit nowadays. I am sure that a careful study of the manuscript of the
Rgs.-vyakbyi will promote better understanding not only of the Buddhist Sanskrit in the
Rgs. but also the language itself, used in other texts.

1.6.
Signs Used in the Romanized Text

() restored aksara(s)

[ 1] damaged aksara(s)

{ } aksara(s) which was blacked out by the scribe or which should be deleted

< > aksara(s) which was written additionally under a relevant line or a lower
margin of the leaf

+ lost aksara

. illegible aksara

* virama

designates an external Sandhi, where the first syllable of a word and the
last consonant of the preceding one constitute an aksara or a letter.

- designates the word before and after this sign as parts of a compound.

O punch hole

’ avagraha, written in the manuscript. There are only two occurrences, in
which the svagraba is omitted. They are indicated with the sign “()”.
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1. Romanized Text

Recto

M ooiii i oo+ + 4. Ory ity dha/ yasyo nétyadi / yasya
mayopama-dharmata-balan, nisty, atma-samjfia na ca para-satva-samjiia tasya sva-
para-vibhagibhaveninunaya-pratigha-virahan, nimittédgrahana-vaimukhye sati
nisiddha-vastv-acaranabhavan, ndivisamvaro ’sti evafi ca yasya na samvare §ila-
vrata-paramars$a-dosatvan, nipy, asamvare ’ku$alodayivagraho’sd /...... .. +++ +
++

+++ + ++ + + + + [naya]k(e)na // §[i]lanvli]tasydivan, dane pravrttir, ity, aha // yo
evétyadi / ya evinantarOkta-§ilena samvrtya samanvagatah paramirthena ca
nisprapaOfico ’ta evivagrahibhavaty, so ’napeksako bhavati / sarvasminn, eva
priyapriya-vastuni / evafi cOttamangidini tyajan, diyamane vastuni layibhavad,
alina-citto vidyamanartha-tyagat, sarva-sva-tyagi satatafi ca dana-phalesu
nairapeksyad, alino bhavet* bahya-vastu-parityagibhavat, katham sarva-tyagiti ced,
aha // jiiatvétyadi / yatra hi nima-preksa-parva-karitaya dharmanam, pra(k)r

+ + + + .. .. .. [eva](@), ca d(o)satvad, vasikam paramirthena svabhava-virahan,
niratmikafi, ca jiiatva yaditmano mansidikam tyajann, alina-cittah kim, punar,
bahyam vastu tadi na tyajed, evafi, ciOsambhavo ’tra bahye vastuny, asau matsaryar,
kuryad, iti / nairatmya-yogena kim, arthan, dane pravrttir, ity, aha / ahétyadi /
{alyady, abam, ity, atmani samjfid vastuni ciuniye mamati bhaved, anurigo
‘parityaga-laksanas, tadi ndiva tyaga-buddhir, bhavisyati / upalambha-tamas-
avrtatvena midhanam / evafy cet, te matsaryat, preta-bhavanesipapadyante / atha
va kathaf, cin, manusyesiipapa

(dyante ta)[da] bhavant daridrya-praptih / tata§ ca yathokta-nitydiva dane pravrttir,
iti sthitam* kim, artham, evan, dane ’dhimuktir, iti ced, aha // tadétyadi / yadéman,
padyati daridran, saOtvam{nsa)s, tadi bodhisatvo daya-sampatya yathokte dane
’dhimuktah san* dzgamidi-praminoépetatvena phalena saha sarva-sva-tyajanat* sada
mukta-tyagi bhaved, ata§ caturo dvipam sapta-ratna-samalankrtams, tatra
sarvathivagraha-virahat, kheta-tulydm / tri-manda-pariSuddhi-yogena datva tatha
saumanasya-prapto bhaven, na yatha dvipan, yathoktan, labdhva prapyéti yavat* /
yathoktaii, ca dana

+++m, anfu]ttara-bodhau parinamayitavyam, ity, aha // danam, ityadi // anantardkta-
kramena dinan, datva vidvan, pandito bodhisatvo yavantah satvas, tri-bhavesu
vidyante O tan, samanvahrtya sarvebhyas, tebhyo bhavatv, idan, danan, dattam, it
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evam, aSayena tad, dinam, agra-bodhau parinimayati jagad-artham, eva
bo{dha}(dhi)satvanafi, ciksayatvat, tad, danam, a<ksa>yam syad, iti bhaOvah /
tatra da{na}(ni)bhiniveSe phalam, avedayann, zha / na cétyadi / deya-dayaka-
pratigrahakinupalambhad, yo ndiva vastv-avagrahan, karoti / datva ca dinam,
pardnugraha-buddhya tat-phala

6 bhilasin, naiva kada-cid, vipakam, pratikimksati // evam sa phalena saha sarva-
sva-tyajanat, tyaktva bhaved, vidvan, sarva-sva-tyagi / svalpaf, ca tyaktOpaya-
kausila-balal, labhate / samkhya-prami(Onabhyam paricchettum, asaktatvad, bahum,
aprameyafi ca vipakam, iti Sesah / matsarya-nigrahdya ca dana-paramitavad,
anumodani-piirvakah parinamo ())bhyasaniya ity, aha // yavantétyadi / O yavantah
satvih kama-rupéripya-laksane tri-bhave sarvika$a-dhadv-antargatatvan, nikhile
sambhavanti / te ca sarve danan, dadaty, ananta-kalpan* buddhebhyo lokavidbhyo
’rhadbhyah pratyeka

7 buddhebhya§, ca tatha cécchanti $ravaka-gunan, asydpalaksanatvad, buddhadi-
gunams$, ca vastiipalambha-yogena pravrttatvat, parikalpa-sthane sthita iti bhavah
ya$, cibhyah samyag-upaya-kusaQOlo vidvan* bodhisatvas, tesan, tat, punya-kriya
vasty, anumodya satvirtham, pratyagra-bodhau parinamayed, evafi, cisau matsarya-
nigrahad, abhibhavet, sarvafi, jagay pirvoktam yathokta-parinimanaQya
parinamayan* kim, ivéty, 3ha // kacasyétyadi / yatha kacasya mani-ratnasya rasayah
syur, mahantas, tan, sarvan, vaidirya-ratham, ekam mulya-prabhavabhyam,
mahatvad, abhibhavet* (ta)

8 tha sarvasmifi jagati purvokte yavan, prthu-dina-skandhah / tam sarvam,
abhibhaved, anumodana-piirvakam, anantar6kta-kramena parinamalko
bo]dhisatvah / vistarena paramita-dvaye nirdi§ydivam, pari§ista-paramitasv,
avavadam kathayann, aha / yadityadi / yada bodhisatvo ’vaSista-paramita-
paripalanena dehdpamano jagatah sambandhitvena danan, tisim, eva pariSodhanan,
kartur, upalambhin, mamatvan, na tatra karoti / kriya-karméanavabodhac, ca na
vastu-prehan, tada varddhate kusalair, mahanubhava$, candra ivinabhrah prabha-
mandalaih $ukla-paksa ity, evavasista-paramitivavadenakhilartha

9 wvavido dharmédgata-bodhisaftva}(tve)<na> <mana-parisuddhi-§ata>n, kalyana-
mitrena [v]idheya iti // ratna-guna-saficaya-gatha-vyakhyayan, dharmodgata-
parivartta eka-trimsattamah //  // evam labdhivavadanafy cittétpadidi-kramena
pramuditidi-bhumy-adhigamad, danidi-paramitinam, mukhyato vyaparam,
avedayann, 3ha // danenétyadi tatra tivan, mukhyatah pramuditayam, bodhisatva-
bhiimau sthito {matsarya}matsarya-prahanad, danena sarvatha preta-gatim, dtmanah
sarva-satvanafi, ca cchinatti bodhisavas, tatha daridryan, tatha tat-pratibaddhams,
cimaya-duhkhadin, sarva-klesin, devidi-gatav, apanayati
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10 bhogams§, ca prakara-bhedad, anantan, audaryad, vipulan, labhate bodhisatva-
carikafi carann, ato danena satvan, bodhi-cittddau pratis[thapa]nit, paripacayet,
krtsra-praptams, tatha vimalayam sthitahsarva-dauhsilya-vigamad, yathoktena $ilena
tiryag-gatim;  aneka-rapam, astau ciksanan, atiprasiddhan, varjayad /
manusyatvidi-{..}(la)ksanan, vi$istirtha-kirino {ca} labhate ca nityam* prabha-
karyam, sarva-vyapada-vigamat, ksantya rapam labhate / laksanidy-alankrtatvat*
paramam, ativaipulyad, udaran, tapta-hataka-sadrsatvat, suvarnna-cchavir, mano-
nukualatvat, priyo ’secanaka-kayatvaj, ja(gata u)

11 diksaniyo bhavet* arcismatyam sarva-kausidya-vigamad, viryena $ukla-gunebhyo
na parihanim, abhyupaiti jfianafi ca visama-(ha)tyad, anantam, buddhatva-parama-
dhana-saficayatmakatvaj, jina-kosa-gafijam* prapnoti // sudurjayayam sarva-viksepa-
prahanad, dhyanena kama-gunan, viksepa-hetu-bhutin, doskaratvan, nindaniyan*
sarvathi parityagad, utsrjati / visista-satyabhisambodhi-paficibhijfia-svabhavatvad,
yatha-kramam, vidyam, abhijiiah $arangamaidi-samadhi§, cotpadanad, abhinirharati
/ abhimukhyafi, ca sarva-dausprajfia-vigamat, praf..}jfiaya dharmanam, prak(r)[t]++

Verso
1 .. ... . parijidya trai-dhatukebhyo ’payebho viparyasa-bandhanebhyah samyag,
atikramet” .. .. na meghena ca .. .. .. .. dharma-cakra-ratna(m) pravartya bhave .. .. ..
yaOtha-kramena de$ayat(i) dharman, traya .. .. .. .. .. .... .. .. viparyasu duhkha .. ..
. « w o - . baldt paripiryéman, iva.. .. .n, dharmat, paramita-svabhavat*
sa  bodhisatvo .. .. .pranidhina-samarthyat, suvarnnid(i)-maya-bhutam,

anispadanad, adhara-buddha-ksetra-parisuddhim* jighatsidy-abhavad, adheya
buddha-ksetra-satva-§uddh(i)[m, a]dhara .. ...... ..

2 pramatyi durla<bha>-samarthyena satva-dhator, buddhatve pratisthapanad, buddha-
vam$am, api parigrhpad / tatha dharma-meghayan, da$amyam, bhumau jhana-
balena dharma-desana-prabaddhad, dharma-vam$aOn, tatha 'vicchinna-bodhisatva-
parampara-nispadanat, sangha-vamsafi, ca parigrhnat / evan, kramiad, ekadasyam
samanta-prabhayaf, ca buddha-bhumau savasana-sarvivarana-prahanid, aviparita-
dharmévabodhena parigrhnati sarva-dharman* vistarena mataran, nirdiSya vafi,
cira-sthitaye pratyapayann, aha // vaidyottamo jagatityadi / yathat$ayena laksya-
laksana-parijayad, vaidyotta[mo ja](gaty, a)

3 ndharidi-rogipanaya-kar1 kathito ’nvartha-samjhia {.} ca cittdtpadidi-guna-
ratnanam saficaya-rapatvad, ratna-guna-saficayah padya-{..}J(ba)ndhena nirdistatvad,
yatha svabhavan, tam sarva-satvai O yathémam, bhavandpadesa-kramena satya-
dvaya-kathanan, margam, anuprapnumus, tatha bhavadbhih kiryam, ity, arydnanda-
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prabhrtibhyah pratyayitavan, iti boddhavyam, evam $ata-sihasrikayam, bhagavatyam
yasante ’bhidhanat tatriyam, bhavanopadesa-kramo ’bhisampratyaya-kari yad,
utddau tavac, chrute de$e krtavasthiti-desakam, bhagavantam saksadhira{.}jam
simhasana-sthan, dharma-cakra-mudraya yuktam yathavat, pa..

purvakam, buddha-bodhisatvidibhih parivrtam, vibhavya pranamet* tato vajra-
paryankam, dpurya rjun, kidyam pranidhiaya samadhi-yogena sthitva jihvan, tilu-
gatan, krtvi nasikigre drOstim, avasthipya dasasu diksu buddha-
bodhisatvalambana-parvakan, tebhyah samupadesam, adaya prajfia-paramitinayam
sarva-dharma-nairatmya-dyotakam, mila-cittena nimatah samalambya tasydiva
pada-prabhedam,  parivarttadi-bhedad,  anucara-cittena  niSamayet  tato
()stabhisamayavastha-bhedena samkhya-prahanid, gananaya pratyabhisamayam
sva-ripa-niscayat, tulanaya ’py, adharyapavadabha[va](t*)

mimansaya {..} pratyaksinumana-pramandpapannatvat, pratyaveksanatayéty, evam,
prajiia-paramitakam caturbhir, akarair, vyaiijanani tu vyasta-sa(ma){prajstani yatha-
kramam nirartha-sadarthatayeOty, evam, ikarabhyam, vicaranac, cittena vicarayet*
tadd tu yath3 vicaritan, nimittam, idam, eva satyam, moho ’nya ity, avadharana-
cittenivadhrtya yatha vicaritam, evirthan, namélambake miila-citte sankalana-
cittena  praksipyanuttara-samyak-sambuddhatva-cchanda-sahagatenasasta-cittena
prajiia-caksusa mayOpamatvena sarva-dharminam samyag-jfianilokenadarsanad,
avikalpa .. ..

hetu-phala-bhava-virahic, chinyin, atah sva-samanya-nimitta-vaikalyad, animittan,
atah prarthayitavya-vasty, anupalambhad, apranihitan, evad, ca pralkr]t-
prabhasvara-vimoksa-mukha-sama(Odhina cittotpadadi-kramena dharma-
abhyuddhartum, mahia-karuna-cittena bhavanan, kuryat* // tatra na samadhau
kausidyaOm, alambana-sampramoso layduddhatye ta{..}tha sa bhogah punar, dbhoga
id sad-dosanam yathavasaram, utpade tat-pratipaksena vistau prahana-samskaran*
yathi yoga +

+ + + .. tayd hi samadhi-gunesv, abhisampratyaya-laksanaya $raddhaya yoginas,
chandah samutpadyate / tata§, chanda-balad, viryam, arabhate / tato virya-balena
kaya-citta-prasrabdhiOm, asadayati // tatah prasrabdha-kaya-cetasah kausidyam,
vyavarttate / tasmac, chraddhadayas§, catvarah kausidya-prahanaya bhavanti / smrtir;
alambana-sampramosasya  pratipaksas, taya  samyag-iOlambandvasthanat*
samprajanyam layduddhatyayoh pratipaksas, tena primodya-vastu-buddhéidi-guna-
manasikarat* layasya samvega-vastv-anityatddi-manasikirad, auddhatya

++ +nam, bhavati / layduddhatya-pradamana-kale cinabhoga-dosas, tat-pratipaksena
cetanibhyasaniya layduddhatya-prasame sa(t)i yada cittam, dlambane nisprakampam,
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anatisamskara-vahi-pravrttam, bhavati / tadd punar, abhogo dosas, tena citta-
viksepad, atas, tat-pratipaksenopeksa bhavaniyéty, evan, kramena vibhavya-
vyutthana-pirvakam sangit-karah $ri-vajra-dhara-ropadhimoksena bodhisatvidin,
dhtya prajfia-paramita-de$anaya dharma-danan, datva tay, sarvam, anabhinivesa-
yogena sarvasatvirtham, anuttara-samyak-sambodhau parinamayed, e[vai ca)

9 + + + sidheyam, it // // ratna-guna-saficaya-gatha-vyakhyayam, parindana-
parivartto dva-trim$attamah //  // matéyan, gamita na yoga-vidhibhih kai§, cit,
pura pranibhir, vijiidyasva-samasta-moha-tamasi nithena ya bhasita // tam,
vyakhyaya suyukd-sangata-padaih punyasya ya vapi ya{.}y, tenéman, guna-ratna-
saficayavatim, prapnotu §ighram janah // 8 // yo’lankaro ’[bhi]samaye tat-pindértha-
prakasika  prajia-paramita-vyakhya samaptdivam  $ubhddaya //  anasta-
cchandasdikatra §lokanam, parisamkhyaya satidhikam, idam jiieyam sahasra-dvaya-

10 ++++++++// //  // krtir, iyam, acarya-haribhadra-padanam, id // 8// //

// // m[a]tur, vyakhyam likhitva yac, chila-gunena bhiksuna / samavaptam
$ubhan, tena jagad, buddhatvam, apnuyat*//  //

Postscript
I would like to express my heartfelt gradtude to the Director of the China Ethnic
Library, Prof. Li Jiuqi (32 A ), who had the manuscript photographed for my sake and
entrusted me with the photographs in the summer of 1986. Also, thanks are due to Prof.
Seishi Karashima, who took the trouble to translate the original Chinese article into
English.
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A Comparison of Zhiyi’s £%f and Jizang’s & Views of the Lotus Sitra:
Did Zhiyi, after all, Advocate a “Lotus Absolutism”?

Hiroshi Kan’no

Introduction

Among the systems of doctrinal classification (jiaopan #¥]) that circulated during
China’s North-South Dynasties Period, there is a scheme known as the “five-period
classification” (wushi jiaopan TRBeH).!  Jingying Huiyuan 1PEZE58(523-592) , Zhiyi
(538-598), and Jizang (549-623), the so-called three great masters of the Sui [fall criticized
the five-period scheme severely, from which we can infer that the five-period scheme
enjoyed considerable influence in its time. Regrettably, sources that allow us a first-hand
knowledge of North-South Dynasties doctrinal classifications are extremely lacking and
so we are compelled to approach this topic indirectly, by way of later works such as

following;
Jingying Huiyuan’s Dasheng yizhang KFEFRE,
Zhiyi and Guanding’s JEIE(561-632) Fahua xuanyi 3EZ,
The works of Jizang,
Ji’s 2 Dasheng fayuan yilin zhang RKIEEIERAKE, and
Fazang’s {LJ(643-712) Huayanjing tarxuarji ZEBFSERLED and Huayan wujiao
zhang FEFTHE.

! This scheme is not to be confused with Zhiyi’s system of “five periods and eight teachings (wushi
bajiao TR\,

? Fragments of this are to be found in the Daban niepan jing jijie FAFTAHTHEMR, which was
compiled in the Liang #Dynasty; but the system of five periods is never addressed directly. See
Hiroshi Kan’no, “Daihatsu nehangyo jigge ni okeru Soryd no kydhan shisd”, Indogaku bukkyogaku
kenkyi vol.35-1 (December 1986), pp. 78-81; and “Daihatsu nehangyd jage ni okeru Soshu no
kyohan shis6”, Indogaku bukkydgaku kenkyd vol37-1 (December 1988), pp. 87-91. Fragments
bearing on the five-period scheme are also to be found in Fayun’s Fahma yiji #3350  On this
subject, see Kan’no, Chiigoku Hokke shiso no kenkya (Tokyo: shunjusha, 1994, pp. 154-164).
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We know about two representative types of the five-period classification’, through the
introduction of Jingying Huiyuan and Jizang Jingying Huiyuan introduced the
classification system of Liu Qiu %$(438-495)." Jizang described the classification
system of Huiguan 25#4(du)’ The two schemes differ somewhat in content, but they
share a common concem for establishing hierarchical gradations of value between the
various Mahayana siitra. That is to say, one of their foremost hermeneutic concems is to
determine whether a given Mahayana sutra possesses value that is relatively higher than
that of other Mahayana sutra, or whether there is one Mahayana sutra in particular that
possesses supreme value with regard to all the sutra. Thus, for example, we find that the
Lotus Sitrais accorded a higher value than the Prajfia sutras, but that is inferior in status
to the A vatamsaka Sidtra and the Nirvama Sitra.

However, this paper is not concerned specifically with the differences between these
two schemes of five-period classification. Rather, after providing a brief introduction to
the five-period scheme of Huiguan as described by Jizang, I will proceed to clarify Jizang’s
basic idea that “the Mahayana sutras are without difference in their revealing of ultimate
reality”— a view of the Mahayana sutras that Jizang established in direct criticism of
Huiguan’s position.® I will further show that Jizang’s way of thinking also displays some

> There are other types of the five-period doctrinal classification introduced in the Dapin youyi <&
T, a text that is attributed to Jizang which some hold to be the work of someone else. See T
33.66b-c. ’

* Liu Qiu was a scholar who lived in reclusion (yinshi BS+t) during the Southern Qi 7Dynasty and
an ardent devotee of Buddhism. His Wuliangyi jing xu #EEFHITF(Preface to the Sdtra of
Hllimitable Meaning) still survives.  While his Zhu Fahua jing 1335E#(Commentary to the Lotus
Sirtra) is no longer extant, it is quoted numerous times in Jizang’s Commentaries to the Lotus Sittra.
See Kan'no, Chigoku Hokke shiso no kenkyd , pp. 117-140.

> A disciple of Kumarajiva, Huiguan’s Fahua zongyao xu #355Rs(Preface on the Essential
Theme of the Lotus Satra) is still extant. For his view of the Lotus Sirtra, see Kan’no, Chigoku
Hokke shisono kenkyd, pp. 20-24.

® Liang Wu Di $#i75already provided a partial criticism of Huiguan’s five-period classification in
his Zhujie dapin xu J¥EEREFH(Chu sanzang ji ji H=#F508, T 55.53¢-54¢c). That is to say, he
criticized the status accorded to the Prajfia sitras in the five-period classification on four basic
grounds: the idea that (1) the PrajAia sttras are inferior to the Nirvama Satra, (2) that the Prajfia
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commonalities with Huiyuan. On the basis of these preparatory forays into Jizang’s and
Jingying Huiyuan’s equanimous view of the Mahayana sttras, I will continue to discuss
the doctrinal classification of Tiantai Zhiyi XZ&5 the chief concem of this article. The
main question here is whether Zhiyi, after all, really took the posture of asserting a “Lotus
Satra absolutism™— the idea that the Lotus Sidtra stood supreme among all the siitras or
discourses on the Dharma that the Buddha delivered over the course of his career.” To
state my conclusion up front: it is my contention that Zhiyi was decidedly not an absolutist
when it comes to the Lotus Sdtra. Rather, it is more fitting to call him a “perfect teaching”
(yuanjiao [EI%) absolutist, ascribing to a view that all the Mahayana sttras are equal, a
view that is fundamentally identical with those of his contemporaries, Huiyuan and Jizang,
Finally, as a matter of general methodological perspective on this issue, I would like to
suggest that it is essential to distinguish two fundamentally different hermeneutical
orientations when it comes to investigating questions of Zhiyi’s doctrinal classification: D
organize the order by which the Buddha preached the Dharma over the course of his own
career; (@ design concrete forms of religious practice suited to the conditions at hand, the
concem for which was peculiar to the new Buddhism of Zhiyi’s own day.
Part One: Huiguan’s &8 Five-period Classification Scheme

A fairly detailed introduction to Huiguan’s system of five-period classification is

sutras are inferior to the Lotus Siztra (3) that the PrajAa sutras are referred to as the common
teaching of the three vehicles and, as such, is a teaching for the $ravaka, and (4) that the PrajAa
sutras are to be relegated to the second period of the gradual teaching.

7 Ando Toshio states in his Tendai gaku - konpon shisG 1o sono tenkai (Kyoto: Heirakuji shoten,
1968), “The final completion of a system of doctrinal classification that promoted a full Lotus
absolutism must be ascribed to the efforts of Zhiyi.” (p.58); also, “Disassociating himself from the
Dilun iiZfitheories of north China, which regarded the 4 vatamsaka Sttra as the superior sttra,
and the theories of Nirvam Sitra exegetes in the south, who regarded the Nirvam Sitra as
superior, Zhiyi newly laid the scholastic foundation for promoting the Lotus Sitra as the supreme
sutra. The spirit of Lotus SGtra absolutism that was nascent in the teaching of Huisi Z/&, who
was active to the north of the Yangzi River, came into full bloom with the completion of the Tendai
KEsystem of doctrinal classification in the regions south of the Yangz. (p.60)
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provided in Jizang’s Sanlun xuanyi=5%%35," part of which states:
As for this idea of five periods, when the Nirvapa Satra first found its way into the
region south of the Yangzi #3FRiver, the Song-period Z#monk Huiguan from
Daochang ;&3#Monastery composed a preface for it, and he divided the whole of the
Buddhist sutras into two basic categories. The first category was the sudden
teaching, with which he identified the 4 vatamsaka Satra The Avatamsaka Sttra
reveals the truth in full only for the bodhisattvas. The second category begins with the
Deer Park [the site of Mrgadava ,where the Buddha first turned the wheel of Dharma]
and ends with the Sala grove [the site where the Buddha entered parinirvana). It
proceeds from the shallow to the profound, for which it is known as the gradual
teaching. The gradual teaching unfolds by way of five periods (wushi 1il§). In the
first period the three vehicles are taught individually or separately. The second period
corresponds to the preaching of the Prajia stitras. Because the latter instructs the
three capacities (ji #%) of §ravaka, pratyekabuddha, and bodhisattva conjointly, it is
also called the “pervasive teaching for the practitioners of the three vehicles.” The
third period is that of the Vimalakirti Satra and Brahmapariprccha Satra The
bodhisattva is praised and the §ravaka is censured and on this basis it is called the
“teaching that censures and praises.” The fourth period corresponds to the preaching

¥ Huiguan’s five-period system is also introduced in fascicle 10A of the Fafua xuanyi S5E334(T
33.801a-b), but the names for the doctrines of the five periods are different from those given in the
Sanlun xuanyi. For example, the doctrine of the separate exposition of the three vehicles in the
Sanlun xuanyi is called the teaching that posits distinguishing characteristics in the Falhua xuanyi ;
the doctrine of the common exposition of the three vehicles in the Sanfun xuaryi is known as “the
formless or featureless teaching” in the Fafma xuanyi. In the Sanlun xuanyi we observe a naming
that is based on the “equality” and the “divergence” of the practice and the effect of the three
different practitioners - §ravaka, pratyeka-buddha and bodhisattva. In the Fahua xuanyi we
observe a naming that is based on an ontological view concerning all phenomena. The doctrine of
the teaching that censures and praises in the Sanlun xuanyi is expanded in the Fahua xuanyi to
become the “teaching that extols and disregards, censures and praises, obviously the meaning is the
same. For the issues that are the particular concern of this article, the differences in terminology of
these two systems need not be seen as a problem.
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of the Lotus Sdtra. Here the three vehicles are brought together and retumed in
common to the singular and ultimate end, whence it is known as the “teaching that
reverts to commonality or sameness.” The fifth period is the Nirvana Siitra which
is known as “the teaching of the eternal abiding.” (T 45.5b)’

For convenience of explanation, the scheme may be illustrated as follows:

Sudden Teaching | Avatamsaka/Huayan Sitra

Gradual Teaching | D Three vehicles taught individually or separately (Agama siitras)
(Five Periods) @ Three vehicles taught in common (PrajAid sitras)
® Teaching that censures and  praises  (Vimalakirt]
Brahmapariprecha, etc.)
@ Teaching that reverts to commonality (Lotus Sttra)
® Teaching of Eternal Abiding (Nirvana Satra)

According to Jizang, this classificatory system of the five periods was used variously by
the three great Dharma-masters of the Liang #Z2period: Zhizang #5#5(485-522) of Kaishan
BiZEMonastery, Sengmin f%52(467-527) of Zhuangyan & Monastery, and Fayun %:3%E
(476-529) of Guangzhai Y¢EMonastery.'’ In addition to its eliciting the basic thought

? Certain scholars have dismissed citations of Huiguan’s Niepan xu V242F%(Preface to the Nirvapa
Sira) in Jizang as unreliable, since the Nigpar xu itself no longer survives. On the basis of the
evidence that remains they have suggested that Huiguan’s sudden, gradual, and five-period
classification scheme was actually a product of someone from a later period. But Huiguan himself
knew not only of the existence of the Prajiid, Vimalakrti, Brahmapariprecha ;and Lotus sutras,
but of the existence of the Nirvapa Siitra, and Avatamsaka Sitra as well. For example, he
himself took part in the effort to recodify the forty fascicle northem text of the Nirvana Satra
translated by Dharmaksema 2#f#and produce the thirty-six fascicle text of the southern version
of the Nirvana StGtra. As for the A vatamsaka Sidra, it wa translated into Chinese at Daochang
iEt5EMonastery in Jiankang #5fby Buddhabhadra #REARRFERE(359429) in 418, and Huiguan
himself resided at none other than Daochang Monastery. As such, there are also scholars who
support the possibility that the person who formulated this system of doctrinal classification was
Huiguan himself But we will not entertain this problem of authorship of the five-period
classificatory system here.

19" According to fascicle 10A of the Fatma xuanyi (T 33.801a-b), Sengmin subscribed to a four
period system of doctrinal classification. In addition to Zhizang and Fayun, the names of Sengrou
f#Fof Dinglin EffMonastery (431-494) and Huiji #3(434-490) are also mentioned as persons
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from the most important Mahayana sutras, the particular strength of this classificatory
scheme lies in its using the basic principle that “the Buddha’s teaching evolved from
shallow to profound” as a means to locate schematically the relative place of the more
important Mahayana sutras in the Buddha’s career. On the basis of such a scheme, it
became possible for people to develop a systematic understanding of the incredible
miscellany of teachings that were traditionally attributed to the Buddha. To this end, the
system of five periods is considered to have carried great influence in the North-South
Dynasties Period, a period when the necessity of doctrinal classification was itself intensely

promoted.

Part Two: Jizang’s Criticism of the Five-period Classification and his Advocacy of the
Equality of the Mahayana siutras

Criticisms of the five-period classificatory scheme appear scattered throughout Jizang’s
writings. For example, in the third fascicle of his Fahua xuanlun 335, Jizang quotes
extensively citations from sutras and treatises, he notes that there are only two wheels of
the Dharma, those of the Mahayana and the Hinayana(or the bodhisattva canon and the
Sravaka canon), and that distinctions such as the three doctorines —sudden, gradual, and
indeterminate—have no basis in the scriptures.'’  He states:

“These various sutras and treatises only elucidate the two vehicles of the Mahayana and

who used the five-period system.

"!" Jizang introduces the sudden and gradual doctrines (together with the latter’s distinction into five
periods) of Huiguan’s Niepan xu in his Fahua xuanlun 3, after which he states, “A later person [after
Huiguan)] altered his teaching by adding one more element, producing an additional ‘methodiess
doctrine or teaching’ (wufang jiao %54 . (T 34.382b). Such scriptures as the Srimala Sitra
and the Suarmapravbhasa Sdtra were not something preached at the very outset of the Buddha’s
career, as was the A vatamsaka Satra. Nor can they be considered to have been preached near
the time of the Buddha’s death at the end of his more than forty-year career. Being siitras that
expound the idea of the One Vehicle and the etemity of the Buddha’s body, they also cannot be
accommodated into the existing system of the sudden, gradual, and five-period classificatory scheme.
Hence they are accommodated by invention of a new category known as the “methodless doctrine.”

130 PDF-Version



Hinayana. Therefore, there are only two forms of Dharma-wheel, and one should not posit
the further existence of three [sudden, gradual, and indeterminate] teachings.” (T 34.382c).
Again, on the subject of scrutinizing the spiritual capacities of sentient beings, he says: “We
thereby know that there should only be two teachings, and that we should not posit the
existence of three teachings.” (T 34.382¢). Thus he comes to the same conclusion.

As we stated earlier, the five-period classificatory scheme introduced elemental
distinctions of value among the Mahayana sutras, on the basis of their relative doctrinal
profundity. However, Jizang advances a way of thinking that would see the different
Mahayana sutras as equal in value, from which vantage he cnticizes the five-period
classification. What is more, even in instances where he does not mention the five-period
scheme explicitly, Jizang manages to effect a thorough-going criticizm of this system by
making copious comparisons between the Lotus Sdtra and the various other Mahayana
sutras. In other words, taking the Lotus Sitra as his focus, he compares the Lotus Satra
with other Mahayana sutras (specifically speaking, the A vatamsaka Satra, the Prajiia
sutras, the Nirvama Satra, and the Srimala Satra), during the course of which he mounts
a substantial criticism of the five- period classificatory system.

For example, in the five-period system the A vatamsaka Satra which is identified with
the sudden teaching is accorded an exalted status that is utterly distinct from that of the
sutras of the five periods of the gradual teaching. However, when Jizang compares the
Lotus Sutra and the Avatamsaka Suatra, he comes to the conclusion that the two
sutras fundamentally posses the same value; and this conclusion is identical with a
concrete criticizm of the views of the Lotus Sdtra and the Avatamsaka Sitra that are
posited in the five-period system.

In the same way, we find criticism directed toward the five-period scheme on the basis
of its notion that the Prajfia stitras are inferior to the Lotus Satra, or criticism directed to
the five-period scheme’s assertion—on the grounds that the Lotus Sutra does not expound

the doctrine of the Buddha-nature or the eternal abiding of the Buddha—that the Lotus
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Sutra is inferior to the Nirvama Satra. But since it is not possible in the space of this
article to introduce in detail Jizang’s comparative studies on the varions Mahayana
siitras,”” we will confine ourselves to examining Jizang’s basic view of the siitras as
expressed in his idea that “there is no difference among the Mahayana siitras with respect
to their revealing of ultimate reality.”

Jizang states in Fahua xuanlun vol.2, “With respect to their revealing of ultimate
reality, there should or will be no difference between the various Mahayana sitras. ” (T
34.378c). In Fahua yishu ¥ FEFivol.5 he says, “The Mahayana sutras are not
different in their revealing of ultimate reality.” (T 34.518¢c). From this idea that there are
no differences between the numerous Mahayana sutras with respect to their capacity to
reveal ultimate reality, it follows that Jizang advocated a basic equality in their status or
value. And indeed, this notion is the foundation of Jizang’s view of the Buddhist scriptures
is a fact that is already quite well known."?

But why did Jizang think that “there is no difference between the Mahayana sutras
with respect to their revealing of ultimate reality”? [ would like to try to clarify this idea by
looking for its reason in his four perspectives on the manifest (xian 8f) and secret (mi )
and four perspectives on the primary (zheng IF) and subsidiaty (pang {3%). The Fahua
xuaniun'* and Sanlun xuanyi® indicate that Jizang’s decisive distinction between
Hinayana and Mahayana doctrine is, formally speaking, something that is based on the
sutras and commentarial treatises. However, its conceptual or intellectual foundations
must be sought elsewhere. A possible solution to this question might be found in the four

perspectives of the manifest and the secret and the four perspectives of the primary and

"2 On this subject, see Kan’no, Chigoku Hokke shisono kenkyd, pp. 399-482.

3 Hirai Shur’ei, Chiggoku hanmya shisé shi no kenkyil - Kichizé to Saron gakuha (Tokyo:
Shunjisha, 1976), pp. 482-484; Ito Takatoshi, Kichizo no kydten kan to taiki no mondai, Nippon
bukkyo gakkai nempé vol.49 (March 1983).

' T34382b-c.

¥ T455b-c.
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subsidiary as expounded in Jizang’s Fahua youyi 3 The four perspectives of

the manifest and the secret are listed as follows:!”

(1) Manifestly instructs the bodhisattvas, but does not secretly teach the | 4 vatamsaka Sutra

§ravakas

(2) Manifestly instructs the $§ravakas, but does not secretly teach the | tripitaka teaching
bodhisattvas

(3) Manifestly instructs the bodhisattvas, while secretly teaches the | PrajAa siitras
$ravakas

(4) Manifestly instructs the bodhisattvas, and manifestly teaches the | Lotus Satra
Sravakas

Then again, the four gates of subsidiary (pang) and primary (zheng) may be represented as

follows:'®

(A) Prmarily reveals ultimate reality, but subsidiarily reveals the | 4 vatamsaka Satra

expedient means (as expedient means)

(B) Primarily teaches expedient means without revealing (it as expedient | tripitaka teaching
means); primarily conceals ultimate reality

(C) Primarily reveals ultimate reality; subsidiarily teaches expedient | Prajiia siitras
means without revealing (it as expedient means)

(D) Primarily reveals the expedient means (as expedient means); | Lotus Satra
primarily reveals ultimate reality

When we consider conceptual differences between the Hinayana and Mahayana on the
basis of this scheme, they look something as follows: The Mahayana stitras of items (1),
(3), and (4) in the first set and items (A), (C), and (D) of the second set share the common
feature of “manifestly instructing the bodhisattvas” (xiawjiao pusa FRE(ERE) and
“primarily revealing ultimate reality” (zheng xian zhenshi ESEEE)."® (The position

' These two schemes are expounded in Jingming xuanhm {#Z%awvol7 (T 38.900b) and
Weimojing yishu HiEERRzEHivol. 1 (T 38.9095<). Muranaka Yiisho, Kajo daishi 7izb g7 no seiritsu
ko , Nanto bukkyd vol.22 (Janvary 1969), idem. in Tendai kanmon no kicho (Tokyo: Sankibo
busshorin, 1986).

17 T34.645a.

'® T34.645b-c.

¥ In the Fahua youyi, “ultimate reality” (zhenshi EE) is variously fixed or identified with “the
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toward the Sravakas is characterized by the different strategies expressed in the three points
of “not secretly teaching,” “secretly teaching,” and “manifestly teaching” Even in terms
of the use of expedients, the Sravaka occupies a position of “subsidiarily revealing the
expedient means,” “subsidiarily teaching the expedient means unrevealed,” and “primarily
revealing the expedient means.”) In contrast to this position, it can be ascertained that the
Hinayana does not teach the bodhisattvas and it conceals the ultimate truth. Consequently,
it is only for the bodhisattvas that ultimate reality is manifestly revealed, while for the
$ravakas it remains concealed or secret. Nevertheless, when it comes to the Lotus Sttra,
the case could be made that ultimate reality is revealed even for the §ravakas, since the
Lotus Satrais a discourse that is directed to Sravakas whose spiritual capacities have been
tamed and who have thereby entered into the first stage (chuxin #Jily ) of the ten faiths of
the bodhisattva, that is to say, they have turned from the Hinayana to the Mahayana. >’

To summarize: in perspectives (1), (3), (A), and (C), ultimate reality is not revealed to
the $ravakas, but ultimate reality is revealed for the bodhisattvas. In cases (4) and (D),
which correspond to the Lotus Satra, ultimate reality is manifestly revealed for the
Sravakas and the bodhisattvas, alike. By contrast, in the case of the Hinayana of
perspectives (2) and (B), the teachings of the three vehicles are given out on behalf of the
sravakas, but the fact that they are mere expedients is not manifestly explained, and the
ultimate reality of the One Vehicle is kept concealed. Since they are not concemed with
instructing the bodhisattvas per se, naturally they do not reveal ultimate reality.
Consequently, even though the various Mahayana siitras differ in their handling of the
teaching of the §ravakas, they are in common agreement on the point that ultimate reality
is manifestly revealed for the bodhisattvas. Hence, on the basis of this point, the notion is

ultimate cause and effect,” “the absolute or final culmination of the Great Vehicle,” and “the One
Vehicle.”

¥ Fascicle seven of the Fahua yishu(T 34.543b) states, “ The disciple asks: ‘If, the §ravaka is
able to enter the stages of the ten faiths when he converts from the Hinayéna to the Mahayéana, does
he merely enter the first mind-set stage of the ten faiths or does he complete the stages of the ten
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advocated that “there is no difference among the Mahayana sutras with respect to their
revealing of ultimate reality.”

If we take the Lotus Sitra as the focus, then we can say: From the vantage point of
instructing the bodhisattva, all of the Mahayana siitras are to be regarded as having equal
value—for Jizang, this affirmation is consistent in Jizang’s works. But when it comes to
mstruction and teaching of the §ravakas, the charge might be made that the Lotus Sutra
still holds a kind of hegemonic supremacy over other Mahayana scriptures. One of the
points that Jizang advances as a distinctive conceptual contribution of the Lotus Siatra is
the idea—based on the notion of the One Vehicle—that the §ravaka and pratyekabuddha are
able to achieve Buddhahood.?' For, in effect, all the siitras that come afier the
Avatamsaka Satra(the Avatamsaka Sitra itself being excluded from this scheme) are
understood to describe a process through which the §ravakas are tamed to the point where
they are prepared to receive the final instruction of the Lotus Sitra Where this point is
expressed most clearly is in Jizang’s general concept of the “four tamings.”*

Having examined this particular aspect of the equality of the Mahayana siitras, let us
now take a look at the basis on which differences and distinctions are established between
the various Mahayana sutras. In Fahua xuanlun vol.3, Jizang responds to this issue
from the two perspectives of “primary and subsidiary theses (pangzheng er yi {5IF_5%)

faiths in full?” Reply: ‘He merely enters the first mind-set stage of the ten faiths.””

*! The second fascicle of the Fahua nshu F3ERBHT 40.817c) says, “Moreover, the idea that the
two vehicles will reach Buddhahood is the main theme of the Lotus Sitra” Fascicle seven of the
Fahua yishu (34.544¢) says, “Moreover, the idea that the two vehicles are given prophecy of future
Buddhahood is itself the main theme of the Lofus SGtra, and, therefore, we single it out for
particular attention here.  Fascicle eight of the Fafma yishu (T 34.565b) says, “The giving of
prophecyof future Buddhahood to the two vehicles is the central point of the Lotus Sittra, as well as
the great theme of all the multitude of stitras.”

%2 The idea of the “four tamings” (si tiaorou V9EfZ%) means to tame or make receptive the spiritual
capacities of the adherents of the two vehicles. This is accomplished by means of the four teachings
of (1) the vehicle of gods and humans, (2) the two vehicles (of §ravaka and pratyekabuddha), (3)
the vehicle (of the PrajAia stitras) that is taught by themselves (§ravakas), and (4 ) the vehicle (of
the Vimalakirti sitra) that is taught by the others (bodhisattvas).
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and “differences in teaching arising from the differences of the salvific capacities of the
sentient beings” (douyuan butong 3G %A H)).

Firstly, the distinction between “subsidiary and primary theses” takes the central
teaching of a given siitra as its “primary thesis” (zhengzong 1F5%). “Subsidiary thesis”
refers to any supportive teachings that are not given clear or direct exposition. For
example, in the PrgjAia sutras, the notion of “having nothing to apprehend” is the primary
thesis; in the Lotus Sitrs it is the One Vehicle; in the Nirvama Sitra, it is the concept of
the Buddha-nature. For each of these respective sutras, the other two doctrinal theses
would, accordingly, be considered subsidiary theses. (In the Prajia sutras, for example,
the One Vehicle and the Buddha-nature are treated as subsidiary theses.) The conceptual
significance of this scheme might be construed as follows: At the same time that Jizang
accounts for the very real fact of scriptural difference and discrepancy in terms of
differences in primary thesis, he avoids the absolutization of discrepancies and distinctions
among these texts by affirming the existence of subsidiary theses. While preserving
discrepancy and difference within the sutras, he concurrently elicits their points of
commonality and provides a singular foundation for them in the idea of “there being no
difference in their revealing of ultimate reality.”

In this respect, discrepancies and points of difference between various sutras are
grounded in differences of primary thesis. What explains the reason that in the sttras the
primary thesis is different is the idea of “differences in teaching arising from the differences
of the salvific capacities of the sentient beings” (douyuan butong Z#%AA]). In the third
fascicle of the Fahua xuanlun Jizang says: The myriad sutras are not the same in therr
handling of the different salvific capacities of sentient beings. But in their mutual effort to
deliver the teachings, they seek to avoid unnecessary duplication or redundancy. Because
the inapprehensibility of ultimate reality is expounded at length in the Prgjria sutras, in the
Lotus Satra it is not treated in depth. And because the cause and effect of the One Vehicle
is not expounded at length in the Prajria siitras, in the Lotus Sitra it is expounded in detail.
(T 34.388b) |
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As such, the way in which stitras expound teachings that are adjusted specifically to
the salvific capacities of sentient beings will vary from sutra to sutra; and as a
consequence, unnecessary repetition of the central theme of a given sitras is avoided.
For example, in the passage that we quoted above, the idea of the inapprehensibility of
ultimate reality is considered to be the teaching that is suited to the intended audience of the
Prajna sutras; while for the intended audience of the Lotus Sutra, the cause and effect of
the One Vehicle is considered to be the appropriate doctrine. In this way, different forms

of teaching are variously given out.

Part Three: Points of Commonality between Huiyuan and Jizang

Jizang’s idea that “there is no difference between the Mahayana sitras in their
revealing of ultimate reality” is different in character from the tradition of doctrinal
classification that would impose a hierarchy on the sitras according to value. However,
this is decidedly not a point that is unique to Jizang alone, for we can find antecedents to it in
Jingying Huiyuan as well >

In the section of his Dasheng yizhang that treats “the doctrinal legacy of the sutras,”
Hutyuan criticizes Liu Qiw’s system of the five-period classification scheme, vigorously
rejecting the latter’s effort to establish absolute distinctions of value between the Mahayana
siitras on the premise of their degree of doctrinal profundity.’* When we seek the real
thrust of Huiyuan’s thought on the subject, we find that it comprises the two elements of (1)
“religious practice or development”(xingde 17%) and (2) “the Dharma or universal reality
that is to be demonstrated”’(suo biao zhi fa FiZ&%). Examples of “religious practice”

# For Huiyuan’s system of doctrinal classification, see Yoshizu Yoshihide, “Joyo E’on no kyohan
ron,” Komazawa daigaku bukky o gakubu kenky kiyovol.3S (March 1977),

2% References to works of Jizang appear in the zhongjing jiaoji yi $f825538(Doctrinal Legacies of
the Sttras) section of Huiyuan’s Dasheng yi zhang X33, on which ground scholars argue that
the text was amended by later followers of Huiyuan. See Suemitsu Chikamasa, “Daijo gisho
‘shuky6 ky6shaku gi’ ni okeru JO y6 ji E’on sen no mondai — Kichizo no chosho to no taihi,” S6
tashikenkyl in kenky Q1 sei kenkyd kiyo vol.13 (July 1981).
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are like the arousing of the thought of enlightenment, practice of charity, moral restraint,
samadhi, wisdom, liberation, acquisition of the Dharma-body, dharani, the One Vehicle,
and the wonderful attainment of the perfect quiescence of Buddhahood.  The Dharma to
be demonstrated refers to the essential truth or teaching that one finds at the root of each and
every scripture. For Huiyuan, it is a mistake to attribute major differences to the
Mahayana sutras by fixing one’s attention solely on their manifold representations of
religious practice. It is essential that one also recognize the element of equality by
foregrounding the universal Dharma that individual sutras expound in common. Because
there are disparities in “religious practice”, there will be disparities in the thematic thrust of
the sutras. As such, discrepancies and distinctions will inevitably take shape between
different texts.”> The same idea is also expounded in the essay on the “two truths” in the
Dasheng yizhang, but here Huiguang’s E((468-537) classificatory system of the four
doctrines is the target of criticism. Huiyuan states: “One must not engage lightly in making
absolute determinations regarding the relative profundity of the different Mahayana
sutras.” (T 44.483b). When we compare the thought of Huiyuan as described here with
that of Jizang, the universal “Dharma” spoken of by Huiyuan is in many ways identical with
the “ultimate reality”’(dao 1) spoken of by Jizang, Similarly, the differences in thematic
thrust that Huiyuan attributes to disparities in program of “religious practice” are akin to the
differences in “primary thesis” that Jizang ascribes to each stutra.

To sum up, it could be said that in Huiyuan, as well, we find a way of thinking that is
analogous to Jizang’s notion of “there being no difference among the Mahayana sutras

their revealing of ultimate reality.” However, when it comes to the rationale for difference

» The Dasheng yizhang (T 44.466c467a) says: As to the idea of fixed themes or meanings,
discrete scriptures exist among the sttras, and there are also differences in their doctrinal or
thematic thrust. . . . The points that are illumined in these different stitras will also be different in
various ways. And yet, whatever contents they preach, they are the sublime practice conditionally
born of the Great Vehicle and are the ultimate doctrine. 'We must not engage in trivial debates over
differences in their relative status.
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and distinction in the siitras, Huiyuan treats it solely as a matter of difference in thematic
thrust®® and, as such, does not speak at all to the issue of “difference arising from the
differences of the salvific capacities of sentient beings.” Like Jizang, Huiyuan subscribed
to the idea of a twofold canon (ie., Hinayana and Mahayana) and only accepted
Huiguang’s distinction between four elemental systems of doctrine with a certain amount of
criticism. But by tuming his attention to this idea of “salvific capacity” (yuan #)—that is
to say, the circumstances of sentient beings’ religious endowments and abilities—Jizang
situated scriptural difference and discrepancy in relation to sentient beings proper, with the
idea that sentient beings’ capacities are tamed and matured over time. In so doing,
emphasis came to be placed on the formation of stratagems of doctrinal classification that

sought to establish an organic or holistic unity among the siitras and their teachings.>’

Part Four: Zhiyi’s View of the Lotus Siatra

We have shown that Jizang affirmed a basic equality between the Mahayana sutras,
and that Huiyuan, as well, held similar views on this point. But was Zhiyi’s view of the
sutras, after all, one of a “Lotus Sttra absolutism”? Or did it share features in common
with that of Jizang and Huiyuan? We will look into this question now.

In the course of his individual explanations of the five aspects of profound meaning
(wuchong xuanyih BE3#%), Zhiyi in the Fahua xuanyi introduces and criticizes various

%% This is similar in kind to Jizang’s twofold distinction between “primary and subsidiary theses.”

1 In Fahua xuanlun vol.1, where Jizang explains the ten great benevolences of the Thatagata (T
34367¢-368a), and in the seventh fascicle on “the meaning of the parable of the Chapter on Faith
and Understanding,” Jizang discusses the five-period classificatory system, for which he finds a
singular basis in the parable of the Faith and Understanding Chapter [of the Lotus Stara]. This same
point is made in the latter half of fascicle nine of the Fahua xuaryi: “The sutras differ from one
another in their illumination of doctrinal themes by dint of the fact that they are addressed to different
spiritual capacities.” (T 33.795b). This would indicate that Jizang, ultimately, ascribes to the same
basic intellectual problem as that expressed by Zhiyi and Guanding in their own handling of the
five-period classification. On the relationship between the five-period classification and the parable
of the Chapter on Faith and Understanding, see Kan’no, Chiggoku Hokke shiso no kenkyi, pp.
615-826.

139
PDF-Version



traditional explanations of the Lotus Satra. Among them, it is the explanation of Fayun
ZEthat he regards as most important and that he criticizes most vehemently®® Let us
review for a moment its salient features.

According to the Fahua xuanyi, when Fayun compared the systems of salvific cause
and effect taught in earlier stitras with that elucidated in the Lotus Satra, he made a hard
and fast distinction in status between these scriptures. The sutras prior to the Lotus Sutra
he judged to be “crude” (cu %), on the grounds that they are narrow in doctrinal substance
(i xia BE¥X), lowly in relative rank or stage (wei xia fii ), and short-term in their function
(vong duan F3E). The Lotus Sdtra he regarded as “subtle and marvelous” (miao %), for
the fact that it is broad in doctrinal substance (ti guang #87), lofty or elevated in rank or
stage (wei gao i), and long-term in its function (yong chang FIE)% Zhiyi criticizes
Fayun’s explanation from six perspectives, to each of which he applies four points of
refutation: (1) the four criticisms with considering causal (yin X)) substance to be wide or
narrow, (2) the four criticisms that attend construing causal rank or stage to be elevated or
lowly, (3) the four crticisms with analyzing causal fumction in terms of long-term or
short-term, (4) the four criticisms with considering resultant (guo ) substance to be wide
or narrow, (5) the four criticisms that attend resultant rank being seen as elevated or low,
and (6) the four criticisms that attend resultant function being viewed as long-term or
short-term.

In each of these cases, Zhiyi relies on Fayun’s idea that the Lotus Sutra preaches a
theory or doctrine of the so-called “four unities”(siyi PY4—), namely, the idea that the

doctrine is unitary (jiaoyi #—), the practice is unitary (xingyi 17—), the person is unitary

8 Fahua xuanyivol. 1B, T 33.691b-692c.

% This representation of Fayun differs somewhat from the explanation that appears in the current
version of Fayun’s own Fahua yiji #3280, but here we will introduce it on the basis of the Fama
xuanyi. Concerning the explanation that appears in Fayun’s Fahua yiji proper, see Kan’no,
Chizgoku Hokke shisono kenkyi, pp. 169-182.
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(renyi A—), and the truth is unitary (i #—)>° Turning them back on Fayun, Zhiyi
uses these points to mount his fourfold refutation of Fayun’s view of the Lotus Sitra and its
relationship to other Mahayana sutras. If one asserts, as Fayun himself does, that the
Lotus Sitra was preached during the fourth of the five periods and, as such, does not
expound the idea of the Buddha-nature or the eternal abiding of the Buddha, then it
becomes untenable to claim that the “four unities” are conclusively expounded in the
Lotus Sutra. As Zhiyi himself points out in his criticism, if the four unities are expounded
in such texts as the Prgjia sutras and the Vimalakirti Satra, must not the Lotus Sitra
thereby be “crude” and the Prajia sutras and the Vimalaknti Satra be profound? Let
us introduce the four criticisms by looking at the example of the first item of “causal
substance being wide or narrow.”

When he compares the Lotus Sitra with scriptures that allegedly preceded it, Fayun
makes a rigid distinction between the two, taking the earlier scriptures to be “crude” and the
Lotus Satra to be “marvelous” or “sublime.” According to Zhiyi, if the designation of
“prior” siitras is understood to refer to the tripitaka or Hinayana teaching, then Fayun’s
proposition is correct. But if one equates the idea of “prior” scriptures with any and all
sutras preached before the Lotus Sutra, then they are unilaterally dismissed as “crude”,
which must be regarded as a mistake.

Citing passages from the Prajia, the Brahmapariprecha, the Avatamsaka, and the
Vimalak i sutras, Zhiyi shows that, even in these so-called “prior” sutras, the Buddha
expounds a “causal substance that is wide or broad.” Thus, elaborating on Zhiyi’s basic
point, we can say that in the 4 vatamsaka Sitra the two doctrines of the perfect teaching
(vuanjiao 1B #) and the separate teaching (biejiao %|#{) are preached; in such

3% Of the four items of doctrine, practice, person, and truth, “doctrine or teaching” (jiao %) refers to
the doctrine as expounded in the sttras; “practice” (xing 17) refers to self-cultivation or practice as
carried out in accordance with the doctrine; “person” (ren A) refers to the individual who takes up
the practice; and “truth” (/i ¥8) refers to the ultimate reality or truth that is realized through the
practice.
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vaipulya-period scriptures as the Brahmapariprecha Satra and the Vimalakirti Satra, the
tripitaka (sanzang =3), pervasive (fongjiao &%), separate, and perfect doctrines are all
expounded; and in the Prajria sutras the three doctrines of the pervasive teaching, the
separate teaching, and the perfect teaching are expounded. As such, it tumns out that the
perfect teaching is taught in virtually all of these scriptures and their periods, for which
reason it comes to be called the “previously expounded perfect teaching” (i.e., the perfect
teaching expounded prior to the Lotus Satra). Hence, along with the idea of a “previous
perfect teaching” having been preached, Zhiyi argues that it is a mistake to rigidly
categorize the Mahayana sutras prior to the Lotus Satra (in which this perfect teaching is
included) as crude.

Fayun was one of those persons who implicitly accepted the five-period doctrinal
classification and who, therefore, took the Lotus Sitra to be a sutra that was inferior in
status to the Nirvam Satra. Thus, while Fayun classifies the Lotus Sdtra as “marvelous”
or “sublime”, he nonetheless considers the Lotus Sitra incomplete (and inferior to the
Nirvam Satra) on the grounds that it does not preach the doctrine of the Buddha-nature
and the eternal abiding of the Buddha. But if this is actually the case, wouldn’t Fayun’s
explanation become self-contradictory and the Lotus Satra be regarded as “crude”™? In
essence, Zhiyi’s method for criticizing Fayun is to point out this contradiction to wit the
incompatibility of claiming that the four unities are expounded in the Lotus Sutra and that
cause and effect in the Lotus Sitra are both “marvelous,” while maintaining that the Lotus
Satra does not expound the idea of the Buddha-nature and the etemal abiding of the
Buddha.

On the remaining five points of criticism we can be quite brief: By and large Zhiyi’s
argument against Fayun is mounted, on one hand, as an attack on the one-sided and
totalistic categorization of “prior siitras” as crude and the Lotus Satra(the “current”
scripture) as marvelous, and on the other, as a criticism of the contradiction inherent in
Fayun’s rigid claim that the Lotus Satra is “marvelous”, even though it does not expound
the eternity of the Buddha and the idea of the Buddha-nature. As a base of this criticism
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we find Zhiyi’s own view of the Lotus Satra and perfect teaching taking shape, which
becomes apparent as he directs the attention to the existence of the perfect teaching in
Mahayana stitras prior to the Lotus Satra and to the claim that the Lotus Sdtra, n
principle, expounds the doctrine of the Buddha-nature and the etemal abiding of the
Buddha.

Zhiyi advocated that the Mahayana sutras are basically equal in status, on the grounds
that they all preach the perfect teaching. However, if one takes into account Zhiyi’s
classificatory system of the five periods®', the 4 vatamsaka Siitra combines an element of
the separate teaching with a central exposition of the perfect teaching; the
Hinayana tripitaka (i.c., the Agama sttras) expounds only the tripitaka doctrine; the
Mahayana vaipulya sttras(the Vimalakirti Sitra, etc.) incorporate expositions of all four
tripitaka, pervasive, separate, and perfect doctrines, using the three Mahayana doctrines to
refute the Hinayana; the Prgjfia sutras interpose the pervasive teaching between the
perfect and separate doctrines. Finally, the Lotus Sitra is judged to be a scripture that
preaches only the perfect teaching, without intermixing the expedient doctrines of the
tripitaka, pervasive, and separate teachings in the way that other Mahayana suitras do.

3! Basically, Zhiyi divides or classifies the sequence of the Buddha’s preaching of the dharma into
the five periods of (1) the 4 vatamsaka Sitra, (2) the Agama stitras, (3) the Vajpulya stitras, (4)
the Prajfia sutras, and (5) the Lotus Siatra and the Nirvana Sira. This was a sequence of
preaching that was especially devised by the Buddha in order to mature the spiritual capacities of the
Sravakas, for which reason it is referred to as the “distinctive or separate sequence of the five
periods”(bie wushi AIFKF). In contrast, the idea that the Buddha preached the sttras of the five
periods freely whenever and wherever the need arose is referred to as the “common five
periods”(fong wushi EFHIS).

32 According to Fahua xuanyi vol. 1A (T 33.682b), it should be known that the A vatamsaka Siitra
preaches a perfect teaching that is admixed (jian 3F) with the separate teaching; the Hinayana
preaches the #ripitaka doctrine alone (dan {H) ; the Vajpulya sttras preach the unharmonized (4
#1) entire array of tripitaka, pervasive, separate, and perfect teachings; the Prajfia sutras preach a
pervasive doctrine that is interposed between and carries over (dai %) to the perfect and separate
doctrines; and this Lotus Satra purely and directly preaches the highest enlightenment (dao &)
without further resorting to any of the previous admixed (jian), singular (dar), unharmonized(dhui),
or interspersed or linked (dad) forms of explanation. Hence it is called the “marvelous Dharma.”
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If one confines oneself to the question of the progress of the Buddha’s own career, then,
generally speaking, his preaching of the Dharma can be said to have unfolded through the
“distinctive sequence of the five periods,” with the Lotus Satra serving as the final
completion of the Buddha’s message all largely out of concemn for maturing the spiritual
capacities of the Sravakas. The Nirvama Sitra is judged to be of the same single flavor
of ghee as the Lotus Sutra, but is also understood to have been preached on behalf of
sentient beings who were too late to hear the preachment of the Lotus Sutra and for sentient
beings of future ages. In other words, when it comes to consideration of the Buddha’s
career, the sutras of the five periods were all preached in organic relation to one another;
and especially for the Sravaka these scriptures of the five periods are all but
indispensable.®>  Therefore considering the Lotus Sitra as something absolute and
supreme is not consistent with Zhiyi’s way of explaining things. For all of the sutras of
the five periods are, in one way or another, necessary and indispensable. They all have
various roles to play; and they all contribute to the completion of the Buddha’s preaching.
For example, if it is to be only the Lotus Sdtra that is to be singled out, then the salvation of
the Sravakas would be impossible. For the spiritual capacities of the §ravakas are
progressively matured by means of the preaching of the various sutras that were delivered
during in the middle periods of the Buddha’s career. In this way, preparations were first
put into place for the Sravakas to hear the Lotus Sitra after which they were finally
brought to salvation by the Lotus Siitra itself.

I suspect that, in Tiantai X Zcircles, it was Zhanran ##R(711-782) who was
responsible for touting a scriptural sectarianism that centered on the supremacy of the single
text of the Lotus Satra. Moreover, this likely came in response to the Huayan #gschool

which claims the supremacy of a single sutra such as the Avatamsaka Satra As my

3 As far as the §ravakas are concerned, all but the Nirvam Sitra are necessarily required.
However for one group of the bodhisattvas, there was no reason for whole of the sutras of the five
periods to be necessary.
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last topic, I would like to take up the argument for this point.>*

Part Five: Conclusion.

Generally speaking, Chinese Buddhist doctrinal classification aimed to organize the
discourses of the Buddha according to the manner in which they were delivered during the
course of his own lifetime. As such, the temporal and geographical frame of reference for
these classificatory investigations remains limited to the perspective of India during the
period when the Buddha was active in the world. However, Zhiyi was active during an era
when the dominant concern was to sort out the different teachings of the Buddha in order to
ascertain which was the most genuine or applicable teaching for the time and place at hand.
In this respect, his intellectual problem was different from that which sought to design
classifications of doctrine that reflected the situation when the Buddha himself was alive. In
his studies of the Buddhist siitras, Zhiyi evidently placed great emphasis on affirming the
existence of the perfect teaching as a principle of ultimate reality that is expounded in
common throughout the Mahayana sutras. And if this is the case, it is more fitting to call
Zhiy1 a “perfect teaching absolutist” than it is to refer to him as a “Lotus Satra absolutist.”*’
The important thing for Zhiyi is the idea that one must realize for oneself the perfect

3* Tkeda Rosan, Tannen ni seiritsu suru goji hakkyd ron, Indogaku bukkyé gaku kenkyd vol.24-1
(December 1975); idem. Sekiguchi Shindai, Tendai kyo gaku no kenkyt (Tokyo: Daito shuppansha,
1988).

3° The “ten marvels of the manifest trace’(jimen shimiao ¥5F7+4) that are set forth in the Fahma
xuanyi explain, on the basis of ten points, how the “manifest trace” section of the Lofus Sitra is
superior to all sttras preached prior to the Lotus Sitra. But in point of fact, it actually preaches
that the perfect doctrine Quanjiao [EE) is superior to the tripitaka (sanzang =), pervasive
(tongjiao &%), and separate (biejiao B%) doctrines. The “ten marvels of the original substance”
(benmen shimiao Z57111)) explain how, because of the idea of the eteral enlightenment of the
Buddha, the original substance [section of the Lotus] is superior to the manifest trace section of the
Lotus Sitra. The entire system places particular emphasis on the original substance section of the
Lotus Siitra, with the idea that this section openly reveals the original ground of the Buddha. But
when we ask ourselves just what is the supreme teaching that is embodied and expounded by this
eternally/distantly enlightened Buddha, it is something that finds its foundation in the perfect
teaching that is itself the ultimate teaching of Mahayana Buddhism. '
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teaching (yuanjiao [BI) that is the epitome of the Buddha’s teaching. Just as it was with
the éravakas when the Buddha was alive, so in Zhiyi’s day beings were thought to possess
varying spiritual capacities. Taking into consideration this diversity, Zhiyi sought to design
forms of religious practice that would bring about realization of the perfect teaching. In
this respect, there is no reason to think that the diversity of spiritual capacities during Zhiyi’s
own day need be the same as that for the period when the Buddha was alive. As such, even
though he designed the “perfect and sudden calming and contemplation” (yuandun zhiguan
[ElH1-8Y) or Great Calming and Contemplation (Mohe zhiguan V&7 1) as a method of
practice intended specifically for realization of the perfect teaching, out of consideration for
the diversity of beings’ spiritual capacities he also created the systems of gradual calming
and contemplation and the indeterminate calming and contemplation. Then again, within
the system of “perfect and sudden calming and contemplation” he also incorporated the
diverse array of samadhi that we find organized under the rubric of the four forms of
samadhi, all in the interest of accommodating different spiritual capacities. Under these
circumstances, it is not at all surprising to find that Zhiyi taught various forms of samadhi
that lay outside the Lotus Sitra, including those based on such Mahayana sutras as the
Pratyutpanna-samadhi Satra M=%, the Vaipulyadharani Satra Ji5FEREAE, and
the Manjusripariprecha Sutra SCFREIEA#E. Why was this the case? Reliance on
sutras other than the Lotus Satra does pose a contradiction if we insist on regarding Zhiyi
as a “Lotus Satra absolutist” But they decidedly do not pose a contradiction if we regard

Zhiyi as a “perfect teaching absolutist.”*®

3¢ Sekiguchi Shindai advocated that the classificatory system of “five periods and eight doctrines”
that has been taught since the time of Zhanran ##Ris something that takes its stance in a kind of
Lotus Sitra absolutism. However, according to Sekiguchi, such an interpretation misconstrues
Zhiyi’s view of the sttras, in so far as it does not take into account the four samadhis of the Mohe
zhiguan PEIN 1HBR(Great Calming and Contemplation), the practices of which are based on such
diverse siitras as the Pratyuptanna-samadhi Satra, the Vaipulyadharani Sttra 175 FeRRERs,
and the MafAjusripariprecha Sira SXFRWEERS.  See Sekiguchi Shindai, Tendai kyogaku no
kenkyd (Tokyo: Daito shuppansha, 1988). As I have suggested in this essay, it is necessary to
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In this way, whenever we reflect on Zhiyi’s view of the Buddhist sutras, I think it
appropriate that we do so by making a distinction between the two projects of sorting out
the Buddha’s preaching of the Dharma with reference to the era when the Buddha himself
was alive, and the concern for the concrete religious practice or application of the Buddha’s

teachings that typified the new Buddhism of the era when Zhiyi himself was active.

recognize a clear distinction between forms of doctrinal classification that have as their hermeneutic
focus the period when the Buddha was alive, and an approach to the sutras that arises from a
concem for religious practice that addresses the circumstances of Zhiyi himself and persons living in
Zhiyi’s own time. For example, even though we might say that Zhiyi preached a classificatory
system of “five periods and eight teachings” that opens the way to a kind of Lotus absolutism, this is
an idea that took as its object the period when the Buddha himself was alive. We must conclude
that the standpoint of Zhiyi himself was one of an absolutism of the perfect teaching.

Note: I would like to offer my appreciation to Prof. Daniel Bruce Stevenson for the translation of my
Japanese paper to English. And, research for this article was pursued, in part, through the support of
a grant from the Section for Scientific Research of the Japanese Ministry of Education.
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‘The Mabakarmavibbanga and the Karmavibbangasiitra (2)*:
Transliterations of the Original Manuscripts
Preserved in the National Archives of Nepal

Noriyuki KUDO

Symbols Used:
+ lost aksara
O restored aksara
[] damaged aksara
<> omitted aksara
{} superfluous aksara

{{}  erased aksara

<<>> interlinear insertion

illegible aksara

single element missing

virdma

punch hole

unclear mark, appears as combination of anusvdra and virdma
avagraba

; visarga-like sign, appears as the mark to fill a blank

‘5O *

Abbreviations:

Abbreviations follow the system established by H. Bechert, Abkirzungsverzeichnis
zur buddbistischen Literatur in Indien und Siidostasien, Gottingen, 1989 (Sanskrit-
Worterbuch der buddhistischen Texte aus den Turfan-Funden, Beiheft 3)

In addition, commas, periods, and straight quotation marks have been added to the
text for convenience of reading.

In the footnotes, all the references, whatever related closely or not, concerning to
the prakritic forms or orthographical/sound-oriented mistranscriptions are given.

We must express our thanks to the former Director of the National Archives of
Nepal, Professor B.D. Dangol, for his kind support in providing us with the microfilms
of the MSS and other forms of assistance.

' First part is published in the previous issue of this Annual Report: Mahakarmavibhanga &
Karmavibhangopadeta (1): % /S —)) T CEANTROE A ) (FWBAAAE - TR - WD)
PR R EFRAEFE SEMAFFHY B2 5. 93-128H. ("Mabiskarmavibbanga and
Karmavibbangopadesa (1): Two Original Manuscripts preserved in National Archives of Nepal," by
Seishi KARASHIMA, Takamichi FUKITA and Noriyuki KUDO, in Annual Repors of the International
Research Institute for Advanced Buddhology at Soka University for the Academic Year 1998. 1999, pp.
98-128). 'The present writer would like to express sincere thanks to my senior collaborators, Mr.
FUKITA and Prof. Dr. KARASHIMA, for their cooperation in reading these two manuscripts.
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MS[A]: No. 4-20

atha Suko' manavas’ Taudeyaputro yena Bhaga(Ovas’ tenopasamkrantah |
upasamkramya Bhagavata sarddha* sammukham sammadani’ saramjani® (7r.3) vividha
katha® vyatisayokrante’ nikharnnah'®. e(Ote"! nikharnnam'? Suko” manavam{s}"
Taudeyaputra® Bhagavan ida<<m a>>'%vocat* |

"ka[fic]it' mana<<va>> (ta)t tathaivarn'®"

"(7r.4) jath<<a>>'" Bhagavata Gautamena® samkhah kuku<ro>* vya(Ckrtah |
anya<<d a>>pi tavad vayamn Bhagavantarh Gautamam prcchema kaficid eva
prade(7r.6)sam?, saced avakasam kuryat* prasnavyakaranaya"|

"prccha manava yadyad eva<<ka>><m>ksasi® 1"

7

! For Suke . Cf. BHSG §2.56, 63: sfor ¢. Elsewhere in this MS.

? For -st-. Cf. BHSG §2.61: stfor st. Elsewhere in this MS.

¥ For Bhagava(m)s.

* For sarddba(m). Cf. BHSG §2.72: drop of anusvara; 8.31-32: -a for -am [a-stem sg.Ac.].
5 Read sammodani(n). Cf. BHSG §10.55: drop of anusvira [F-stem sg.Ac.].

¢ Cf. BHSD, s.wv. samrafijaniya, samrajaniya (Pali: saraniya). See also MS[A]3v.5-4r.1. About this
formulaic passage,namely “upasamkramya Bbagavatasirddbam sammukbam sammodanim samrajanim vividbam
katham vyatisaryaikante nisannab,” see BHSD s.v. sammodana, £. °ni (p. 582).

7 For vividhi(m). Cf. BHSG §9.20-22: drop of anusvira { z-stem sg.Ac.).
¥ For katha@m). Cf. BHSG §9.20-22: drop of anusvira [-stem sg.Ac.].
? Read vyatisi(r)yaikante.

 For nisefrinnab. This writing (superfluous addition of » mainly before double consonants) is found
nearly throughout this MS.

! Read ekan)te.

2 For nisafrinnam.

" For Sukam. Cf. BHSG §8.36: -oas s-stem, m.sg.Ac. ending.

¥ Analogy of sandhi -nt- > - t- or mere mistranscription ?

Y For Taudeyaputra(m). Cf. BHSG §2.72: drop of anusvira; 8.31-32: -afor -am [a-stem sg.Ac.].

' This insertion is given just under the appropriate space on the line below, which results in interruption
of the line 4.

7 Sandhi does not appear.

¥ For eva. See BHSD s.v. 2 eva. MS[A] omits a passage which consistutes the last half of Gautama’s
question and the beginning of Suka’s answer, namely, yaths maya sankbab kukkuro vyakrtah. bbo Gautama
tat tathiva. "This omission is probably due to the copyist’s eyes skipping to the next in the text. See
MS[B].

¥ For yarha. Cf. BHSG §2.34: jfor y. Long vowel sign is added by a later hand.

% For Gautamena. Cf. BHSG §2.39: n for n.

2 Read kukku(ro).

# About this phrase, see BHSD s.v. pradesa. This portion is quoted as the sole example (p. 380).

B See BHSD, s.v. akanksati. Here, Edgerton quotes Larnk(Gvatarasitra) 14.19: yad-yad evakirksasi abaz}t
te tasya-tatbaiva prasnasya vyakaranena (p. 86).
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MS[BJ: No. 1-1697

(4v.2)atha Suko' maf{va}}'navas Taudeyaputro Bhagavims tenopasamkranta,
upasa(m)kr. ..> + + + + .[a]rdha* ssmmukham (4v.3) + + ..ni’ samrajani®vividham katham
vyatisaryokante’ nisarnnah®. ekantaQO;’nisarppam'® Sukam manavam Taudeyaputram
Bhagavann'' idam avocat*.

"kaccit* manava tat tathaiva yatha maya sankhakukkuro'’ vya(4v.4)+ +"

".. bho Gautama tat tathaiva yatha bhavata Gautamena $ankhakukkuro vyaQkrtah
| anyad api tavad vayam Bha<<ga'’>>vantam Gautamam prcchema kaficid eva pradesam,
saced avakasam kuryat prasnasya'® vya[ka]..(4v.5)+ +"

"+ ++ +.." [ya]dyad eva kamksasi |"

' For Suko . Cf. BHSG §2.56, 63: sfor £. Elsewhere in this MS.
? Here MS has -va- buc this aksara is erased by the scribe.

* Read upasa(n)kr(@mya).

* Read (Bhagavati s)ardha(m).

* Read (sammoda)ni(m,).

s For samrajani(m). See the foomote on this word in MS[A].

7 Read vyarisaryaikante.

¥ For nisafrjnnab. This writing (superfluous addition of » mainly before double consonants) is found
nearly throughout this MS.

* This visargais probably a mere sign for filling the blank after the punch hole.
1 For nisafrfnnam .
"' Read Bhagavin. Final nasal is mistakenly doubled even after the long vowel.

" "The word samkbakukkurois a compound or separate words ? If the latter is presumed, the form samkha
is used for samkbap (cf. BHSG §8.22-23). See MS[A].

13 . .« - . . .
Inserted from the lower margin. This insertion is made by a later hand because the letter inserted has
a number 3 which indicates its line from belowand this number is written in Devanagari, not in Nevari.

* For prasnasya. Cf. BHSG §2.56, 63: sfor <.
¥ Read (paya | precha manava).
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MS[A]: No. 4-20

"ko bho Gautame' hetu?, kah’ (7v.1) pratyayo yenai<<he>>ke® satva alpayuso ’pi,
dirghayuso ()pi, bahvabadha api’, anyabadha api | durvvarnna api, suvarnna a<<pi>>,
alpesakhya® api, mahe$a(7v.2)khya api | nicakulina apy, acce’kulind () api, anadeyavakya
apy, adiya’vakya api | alpabhojfia’ api, mahabhojfia'® api | (7v.3) dvah''prajiia api,
mahaprajfia api | kasya nu (O bho Gautama karmano vipakenedam satvanam nanatvam
prajfiayat*'? |"

"P tena hi manava §r(7v.4)nu sadhu ca susthu ca manasikuru bhasisye | O
**vicitrakarma suvicitraklesa vicitracitra Suvicitradesana 1"

yathoktarh (7v.5) Bhagavata Sukasya manavasya Taudeya'’putrasyasvalapa'®nasya
manavasya |7

"(8r.1) karmasvakan aham manava satvan vadami, karmadayidan{a}'® karmayoni “n*
karmapratiSaranan*, karma manava satvan  vibhajanti®® |  yad  idam
hinot{a}’'krstu”’[madh]ya(8r.1){motta}matayam | |

' For Gautama. BHSG §8.28: ending -eas m.sg.V of a-stem.

? For betub. Cf. BHSG §2.92: drop of visarga [u-stem sg.N.].

> After this, approximately 13 letters’ open space, drawn by a slightly curved line to fill that blank.
* Read yenehaike.

* Hiaws. BHSG §4.55.

¢ Original writing is alpo- and a long vowel sign attached to the right side of the consonant sign is erased.
” Read ucca-.

® Read @deys-. Cf. BHSG §3.48.

? For °hoga. Similarity in pronounciation between - and g@y)-.

** For °bhoga. Similarity in pronounciation between 7i- and g(y)-.

" For dup-.

' Read prajiiayate (Pass., 3.sg.). Is this an orthographical confusion? (Copyist might read vowel sign -¢
joined to the left side of ¢- as the vowel sign of preceding y-, and thus - yare might be written as yat*.)

Y Two sentences, “tatra Bbagavam Sukam manavakam Taudeyaputram idam avocat. karmavibharngan te
manavaka dharmaparyazyam desayisyami,” are omitted, see MS[B].

" From here upto the end of this folio, MS[A] does not correspond to MS[B].
" Original -deva-. Rewritten,
' For asvalayanasya (= asvalayanasya).

"7 After this, approximately 21 letrers’ open space with a curved line to fill the blank. Probably there
might be confusion in manuscript’s transmission. MS[B] puts more sentences to connect the conversation:
“evamn Bhagavann" iti Suko minavas Taudeyaputro Bhagavatab pratyasrausit. Bhagavan idam avocat.

® Read karmadayiadin.

" Original -7i-. Rewritten.

% Read vibhajati.

% Isit an “epenthetic vowel -2” (BHSG §3.99-101) ?

*2 For utkrsta® (= utkrsta). Cf. BHSG §3.57: ufor 4 §2.62: -st- for -s-.
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MS[B]: No. 1-1697

"ko bho Gautama <<ko'>> hetuh, ka’ pratyayo O yenehaike satva alpayuso (’)pi,
dirghayuso ()pi, bahvabadha apt’, alpabadha api, durvarnna api, suvarnna a(4v.6)+ + + + +
+ + ..  hesakhya api, nicakulina api’, uccakulina-m® api’, anadeyavakya api®, adeyavikya
api’, alpabhoga api, mahabhogi api, dusprajfia api, mahaprajfia api, ka(Sr.1)+ + + + + + +
+ +'°v[i]pakenedam satvanam nanatvam prajfiayate | |"

tatra Bhagavam'' Sukam manavakam Taudeyaputram idam avocat* | |

"karmavibhangan te manavaka dharmaparyayam de$ayisyami || tat* §rnu sadhu ca
susthu ca (5r.2) + ++ +++ + 4%

"evalm] Bhagavann" iti Suko mana“<va>ko <Tau>deyaputro Bhagavatah
praQtyasausit*'* | |

Bhagavan idam avocat* ||

"karmasvakan aham manava satvan vadami || karmadayada" karmayonayah'®
karmma(5r.3}+ ++ ++ + + +'"navasatvan vibhajati | | yadidam hinotkrstamadhyamata Oyam
I

! Inserted from the lower margin. This insertion is made by a later hand because the letter inserted has
a number 2 which indicates its line from belowand this number is written in Devanagari, not in Nevari.

? For kak.

’ Hiaws. BHSG §4.55.

* Read (pi alpesakhya api ma).

* Hiaws. BHSG §4.55.

¢ This is 7 as sandhi-consonant. Cf. BHSG §4.59.
7 Hiaws. BHSG §4.55.

® Hiatus. BHSG §4.55.

’ Hiatus. BHSG §4.55.

' Read (sya nu bbo Gautama karmano).
" For Bhagavan. Cf. BHSG §2.68.

" Read (manasikurn. bhbasisye 1 ).

Y For -na-.

" For -srausit. Cf. BHSG §2.16: sibilant + 7> initial single sibilant (As is noted by Edgerton, $- is initial
of its root form).

¥ For karmadayidi(mn) [pl.Ac.]. BHSG §8.92.
' For karmayonin [f.pl.Ac.]. BHSG §10.152-3.
" Read (pratisaranan. karma ma).
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MS[A]: No. 4-20

1. asti’ karma’ alpayuhsamvat*talniyam |

2. asti karmma dirghayuhsathvra’ttaniyar |

3. asti karma bahvabadhasamvarttani(8r.3)yam |

4. asti karmma® alpabadhasarhvarttaniyam |

5. a(Osti karmma dau<<rva>>lpa’samvarttaniyam |

6.  asti karma prasadikasam*varttaniyam |

7. asti karma (8r.4) alpesakhya*samvarttaniyar |

8.  asti karma mahesa( khyasamvarttaniyam |

9.  asti karma naca’kula'’samvarttaniyam |

10.  asti karmma' uccakulin*’sar(8r. 5)varttaniyar |

11.  asti karmma'’ alpabhogasamvarttaniyam |

12, asti karmma mahabhogasamvarttaniyam |

13.  asti karmma duhprajfiasa'*varttaniyarn |

14.  asti karmma mahaprajfia(8v.1)samvarttaniyam |

15.  asti karma narakau'’papattisamvarttaniyam |

16.  asti karmma tiryagyonyupapati'®samvarttaniyam |

17.  asti karmma yamalokopapa<<ti>>samvarttaniyam |

18.  asti (8v.2) karmma'” asuralokopapatisamvarttaniyam |
19.  a(Jsti karmma manukho "*papatisathvarttaniyar |

20. asti karmma <<kamavacara'’>>devopapatisarhvarttaniyam |
21.  (8v.3)asti karmma rupavacaradevopapatisarhva(Orttaniyam |
22.  asti karmma”® arapavacara’'devopapatisamvarttaniyam |

" This number corresponds to that given by Lévi[1932] in Roman numerals.
? In this MS[A], asti is normally written as asti. Cf. BHSG §2.61.

} Hiats. BHSG §4.55.

* For -samva(r)teaniyam. BHSG §2.17: loss of 7in triconsonantal cluster.
* Read vfr)a-.

¢ Hiaws. BHSG §4.55.

7 Read durvarnpa-.

® For alpeszkbya-. Cf. BHSG §3.5: ifor a.

® Read pita- [= nica-].

'* Original -/z-. Long vowel sign is erased.

' Hiatus. BHSG §4.55.

? Read uccakula-.

¥ Hiats. BHSG §4.55.

" For °sa(m)-.

" For parako-. Cf. BHSG §3.78: au for o.

' For -upaparti-. Cf. BHSG §2.84. This writing is found elsewhere.

7 Hiatus. BHSG §4.55.

*® For manusyo-. (syo- > *so- > -kbo ?)

¥ 1&vi[1932, p.30, £0.9] writes: A om. kamavacara. But this word is inserted from the upper margin.
® Hiatws. BHSG §4.55.

! For aripyavacara®. See BHSD, s.vv. ariipaand aripya (p. 104).
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MS([B]J: No. 1-1697

WP TNk WN—

tadyatha |

asti karmmalpayu<h>samvattaniyam' |

asti karma dirghayussamvatta{{ya}}niyam’ |

asti karma bahvabadha’samvartta;(5r.4)+ +° |

asti karma’ alpabadha®amvarttaniyam |1

asti karma durvarnnasamvarttaOniyam |

asti karma prasadikasamvarttaniyam | |

asti karma alpesakhyasamvarttaniyam 11|

asti karma mahesakhya;(5r.5)+ + rttaniyam | |

asti karmma nicakulopapattisamvarttaniyam |

asti karma O uccakulopapattisamvarttaniyam | |

asti karma alpabhogasamvarttaniyam | |

asti karmma mahabhogasamvarttaniyam <|>

(5r.6)+ +° [ka]rmma du[s]prajfia’samvarttaniyam | |

asti karma mahaprajfia'®samvarttaniyam | |

asti karma narakopapa{r}tti "'samvarttaniyam | |

asti karmma tirya{ka}gyonyupapattisamvarttani ..m"* |
as].i"’ karmma preta “loko(5v.1)+ + .." samvarttaniyam |
asti karmma'® asuralokopapa{r}jttisamvartta{{yam}}niyam | |
asti karmma manusyopapattisamvarttaniyam | |

asti karmma kimavaca<<ra>>devopapattis.[m]v. .. + +7 [| ]
as]t[i] karma rapava(5v.2)+ + +' vopapattisamvarttaniyam |
asti karmma'’ arapyavacaradevopapattiCsamvartta“niyam | |

! For °sammva(r)ttantyan. BHSG §2.17: loss of 7 in triconsonantal cluster.

? For °samua(r)reaniyam. BHSG §2.17: loss of 7in triconsonantal cluster.
} For babviabadhi®. Cf. BHSG §3.5: zfor 4.
* Read (niyam).

* Hiatus. BHSG §4.55.

¢ For alpabadha®. Cf. BHSG §3.5: 4 for a.

7 Read (samuva).

¥ Read (asty).

* For duspragiia®. Cf. BHSG §3.5: 4 for a.

' For mabapragia®. Cf. BHSG §3.5: i for a.
' Rewritten 71t7 > tti.

" Read -(ya)m.

Y Read as(z)i.

' MS[A]8v.1 gives yama-.

' Read (papatti).

' Hiatus. BHSG §4.55.

YV Read °s(a)mv(aritaniyam,).

'8 Read ripava(carade)-.

¥ Hiatus, BHSG §4.55.

® Rewritten 71ti >rita.
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MSIA]: No. 4-20

23.  asti karma (8v.4) krtam nopacitam |

24.  asti karmmopacittam na kr(tam |

25.  asti karmma krtam upacitam |

26. asti karmma naiva krtam nopacitam |

27. asti karmma ye(8v.5)na sa<<ma>>tvagatah' put*galo’ narakesupapannah
pariptrnna’nairaiyikam* ayuh ksa<<pa>>yitva cya<<va>>ti |

28. asti karmma yena samamnvagatah’ pudgalo  narake(9r.1)supapannah
sarddhanairayikam ayuh ksa<pa>yitva cyavati |

29.  asti kamma®yena samanvagatah pudgalo narakesupapannamaitra evam’ cya<<va>>til
30.  asti karmma niyato¥(9r.2)papatisamvarttaniyarn |

31.  asti karmma’ aniya(xo'’papatisavarttaniyam |

32.  asti karmma desimtaravipaksam'" |

33. asti karma ye<na> samanvagata<<h>> (9r.3) pudgalah parvva'’ sukhito bhutva
pascat*"’ duhkhi(Oto bhavati |

34.  asti karma yena samanvagatah pudgalah pirvva duhkhito bhatva pascad api (9r.4)
sukhito bhavati |

35. asti karmma yena sa<ma>nvagata(h pudgalah purvvam sukhito bhutva pascad api
$ukhito bhavati |

36. asti karmma yena sama(9r.5)nvagatah pudgalah puarvva duhkhito bhatva pascad api
duhkhito bhavati | "

! Read samanvagatap.

? Read pudgalo.

} Isit a compound or a form of sg.Ac. with the loss of anusvara?

Read °nairayikam.

For samanvagatap . Cf. BHSG §2.64.

For ka(m)mma. BHSG §2.17: loss of # in triconsonantal cluster; 2.89: kamma for karma.
7 Foreva. See BHSD, s.v. 2 eva (p. 157).

¥ For niyato-. BHSG §3.17: rfor 4.

° Hiatus. BHSG §4.55.

' For ansyato-. BHSG §3.17: ifor i.

! BHSD, s.v. vipaksam: “the form is clearly a hyper-Sktism for MiIndic (Pali) vipakka = Skt. vipakva,
confused with MIndic vipakkha = vipaksa.” (p. 490)

2 For parvvam. Cf. BHSG §2.72: drop of anusvara; 8.31-32: -a for - am [a-stem sg.Ac.]. Also 34 and 36.
" Sandhi does not appear.
" This danda is visarga used for danda.

“
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24.  asti karmma' upacitam na krtam | |

23.  asti karma krta® nopacitam | |

25.  asti karma krtam upacitafi ca ||

26.  asti (5v.3)+ + [nai]va krtam naivopacitam® | |

27. asti karmma yena samanvagatah pudgalah naraCkesv’ ayuh ksapayitva narakesv
evopapadyate® | |

287,

29.  asti karma yena samanvagatah pudgalo narakest’papannamatra e(5v.4)+ + + + +°
30. ++..rma" tiryagatopapatti ''samvarttaniyam | |

30. asti karma niyaCtopapatti'’samvarttaniyam | |

32. asti karmma desantaravipaksam" 11

33. asti karma yena saf{mva}}manvagatah pudgalah parvam su(5v.5)+ + + + + + +'
hkhito bhavati | |

34. asti karmma yena samanvagatah pu(Odga{{ta}}lah parvam duhkhito bhutva pascat
sukhito bhavati |1

35. asti karma yena samanvagatah pudgalah parvam sukhito (5v.6) + + + + + + + +" to
bhavati ||

36. asti karma yena samanvagatah pudgalah purvam duhkhi<<to>> bhatva pascad api
duhkhito bhavati | |

4

' Sandhi does not appear.

? For kreagm).

} Read (Rarma).

* In this set of phrases, its order in MS[B] differs from MSJ[A].
* MS[A] has upapannab paripirpnanairaiyikam.

¢ MS[A] reads cyavati.

7 MS[B] omits the sentence about “half a life-time.”

® Here probably the scribe’s eyes skipped the line.

’ Byanalogy from previous sentence in this MS, a possible reading is e(vopapadyate ).
' Read (asti kayrma.

" Is this meant for niyazopaparti- ?

' Is this meant for aniyatopaparti- ?

¥ BHSD, s.v. vifgksam. See the foomote on MS[A].

" Read su(kbito bhiirva pascad du).

¥ Read (bbiitva pascad api sukhi).
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37. asti karmma yena samanvagatah pudgalah' adho” bhavati matsari |

38. asti ka(9v.1)rmma yena samanvagatah paudgalo’ daridro bhavati tyagavan®* |
39.  asti karmma yena sa<ma>nvagatah pudgala adha* bhavati tyagavan* <<|>>
[39A)°

41. asd [pJudgalo yasya karmma (9v.2) ksinam bhavati nayuh <I>

40. asti pudgalo yasya(yuh ksinan na karmma |

42.  asti pudgalo yesyayuh® karmmani ca ksinani | |

43.  asti pu(9v.3)d[ga]lo yasyayuh ksinam punani’ ca |®

432°. asti O pudgalo yasya naivayuh ksino' bhavati na karmma | api klesa | ksinah |
44. asti pu(9v.4)dgalah kayena sukhi na cintena'' |

45.  asti pu()dgala<<ci>>h"? {I} tena sukhi na kayena |

46",

47.  asti pudgalo naiva cintena'* sukhi na kayena |

! Hiatus. BHSG §4.55.

? For zdb(y)e.

* For pudgalo. Cf. BHSG §3.78: au for u.
* For adh(yo.

* This number with capital letter A is given by me. Here, MS[A] does not have any sentence but
Lévi[1932] implies the existence of one more sublect: “a(sti) k(arma) y(ena) sGamanvagatah) p(udgalab)
[s2c.]”

* Read yasyayub.

7 Read pupyani. (Transcriptional error such as pupyani > *punyani > punans ?)

¥ This denda is visarga used for danda.

® =XLIII bis. (Lévi[1932}, p. 75).

¥ For ksinam (=ksinam). Cf. BHSG §8.36: -0 for n.sg.N.-Ac.

% For cittena.

1 The sign indicating this insertion is misplaced. Read pudgalah (1} <ci>>(t)tena.
" MS[A] omits this subject.

" For cittena.
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38.  asti karmma yena samanvagatah pudgalah’ draridho’ bhavati tyagavan*! |
37. 5(6r.1)+ ++ 4+ +++ + .. gatah’ pudgalah* adhyo bhavati matsari | |
[39A]

asti karma yena samanvagatah pudgalah® daridro bhavati matsari | |
39. asti karma yena samanvagatah pudgalah’ adhyo bhavati tyagavan* 11
41.  (6r.2)+ + + + + + +* karma ksinam nayuh |
40.  asti pudgalo yasyayu® ksinam na kaCrma |
42",
43. asti pudgalo yasyayuh ksinam"'
43a. na karmani ca | 1" api tu klesa ksina bhavanti | |
44.  asti pudgalah kayena sukhi;(6r.3)+ + .[t]e[na]" ||
45.  a[s]t[i] pudgalo yas cittena sukhi na kayena'’ ||
46. asti pudgalah O kayena ca sukhi cittenaca 1|
47. asti pudgalau® naiva kayena sukhi na cittena | |

' Sandhi does not appear.
* Read daridro. Cf. BHSG §2.44 (though a change dr- to dh- is not treated).

' Read (asti karma yena samanvia)gatah.

* Sandhi does not appear.

* This classification does not appear in MS[A] but Lévi notes it [1932, p.31, fn. 1].
¢ Sandhi does not appear.

7 Sandhi does not appear.

® Read (asti pudgalo yasya).

® For yasyzyup .

'® MS([B] omits the sentence about the destruction of both acts and life.

"' Probably this and next sentences are confused.

" Comparing to MS[A], “na karmani” does not correspond to any phrase. It is a possible solution to
render this “na karmiani” to refer “na karma” in 43a. '

¥ Read sukbi(tocit)tena.
" This aksara ye is rewritten butits original letter is not readable.
Y Read pudgalo.
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48.  asti(9v.5) karmma yena samanvagatah pudgalo payesapapannah{!} astirapo’ bhavati
snigdhakaya’ snigdhacchavi® nayanabhiramo darsaniyah |

49. asti karmma yena sa(10r.1)manvagatah pudgalah {I} apayesapapanno duvarnno'
bhavati riksakiyo ghoradarsanah pratikula’darsanah |

50. asti karmma yena sa<ma>nvagatah pudgalo ’pa(10r.2)yestupapanno durganva®bhavati
jihmendriyo bha( vaty avyaktendriyah ||

51. dasakusalinath karmmapathanamh vipakena’ dasanam ba(10r.3)[hyata]’®bhavanam
abhivyddhir bhavat |

S1A’.

62. dasanu(Osarnsa'® tathagatacaityamjalikarmanah |

63"

64. dasinusarnsa'’ chattrapradinasya |

65. da(10r.4)sanusarnsi ghamntha'’pradanasya |

66. dasaf{va}}nusam( sa vastrapradanasya |

67. dasanusarnsa {{!}} asanapradanasya |

68. dasanusam'*sa bha(10r.5)janapradanasya |

69. dasanusamsa bhojanapradanasya <<|>>

1

Read abhirapo.

? Yor °kaya(p). Cf. BHSG §8.22: drop of visarga [-a for -ah, a-stem, sg.N.]
* For °cchavi(r). Cf. BHSG §10.15: -ifor -ir [ i-stem, sg.N.]

* For du(r)varnm .

* For pratikila-. Cf. BHSG §3.45-46: u for 4.

¢ For °gandba. Due to orthographical similarity between v and ndb.
7 For vipakena. Cf. BHSG §3.28: 4 for 4.

¥ Read babyan(am). There are only two aksaras at the beginning of this line. Unfortunately, this leaf is
eaten by warm just in the middle of these aksaras. However, second aksara has apparently short vowel a.

° MS[A] omits another pendant of phrases: dasandm kusalanim karmapathanam vipakena dasinam bibyanam
bhavanam vipattih bhavati [or pragiigyate]. This number with capital letter A is given by me.

¥ For dasanusamsa(s). BHSG §2.63: s for §: 8.78: -4 for -db [a-stem, pL.N.]
' MS[A] omits “dasanusamsas tathagatacaityavandaniyah.”

' For dasanusamsa(s). BHSG §2.63: s for $: 8.78: - for - [a-stem, pl.N.]
B Read ghanta-.

'* Long vowel sign of °s#n° is erased, so read °sam®.

160 PDF-Version



MS[B]: No. 1-1697

48, asti karma yena samanvagatah pudgala' (6r.4) +* payesapapannah’ abhirapo bhavati
snigdhakayah snigdhacchavih* naQyanabhiramo darsaniyah <>

49. asti karmma yena samanvagatah pudgalo <’>payesipapannah durvarnno bhavati
ritksakayo (6r.5) + ra’dar$anah pratikaladar$anah |

50. asti karma yena samanvagatah pudga(Clah {l} apayesupapannah durgandho bhavati
{1} jihvendriyo® bhavaty avyaktendriyah <I>

51. dasanam akus$alanam karmapathanam (6r.6) + + kena’ dasanam bahyanam bhavanam
abhivrddhih prajfiayate |

51A. dasanam ku$alanim karmapathanam vipakena {l} dasanam bahyanam bhavanam
vipattih prajiiayate |

62. dasan.s.méa’...... .. .[ait].3R[j].lika(6v.1)+ +° 1|

63. d.sanusamsas' tathagatacaityavandanayah' ||

64. dasanusamsac'’ chatrapradane” |

65. dasanusamsa ghantha"*pradane |

66."

67. dasanu$amsa asanapradane | |

68. dasinusamsa bhajanaprad(a] .."* [11]

69. ..+++ . [bholjanaprada(6v.2)+ +'®

' For pudgala(y). Cf. BHSG §8.22: drop of visarga [-a for -ab, a-stem, sg.N.]
* Read (a).

> Sandhi does not appear.

* Sandhi does not appear.

* Read (gho)ra-.

¢ Read jibmendriyo.

7 Read (vipa)kena.

¥ Read dasan(u)s(amsa(s).

® Read (tathagatac)air(y)isil(a Nika(rmanab).

1 Read d(a)sanusamsis.

" Here °vandaniyih takes sg. Genitive case. However, it takes Locative case (sg.) in the openning
passage of its commentary portion [30r.6] and Genitive case in the concluding passage [30v.2].

2 Yor dasanusamsis.

¥ Rewritten 47 > e. In this enumeration (64-76), MS[B] reads ° pradane instead of °pradanasya. However,
itreads °pradinasya in the commentary portion.

¥ Read ghanza-.

5 MS[B] omits: dasznusamsz vastrapradanane.
16 Read °prada(ne).

' Read (dasznusamsi).

'® Read °prada(ne | |)
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70. dasinusarhsa yana'pradanasya’ |

71.  dasanusam*sa puti’$rayap<r>adanal[sya] |

72.  dasanusamsa pa(10v.1)laka*prahva’pradanasya |
[72A]¢

73.  dasanusamsa malapradanasya |

74.  dasanusamsa muktapuspa’pradanasya |

75. dasanusamsa pradipapradanasya |

76. .. sanusamsa® gandha(10v.2)pradanasya |

77.  dasanusamsa pra<<vra>>jyayah’ |

78.  daga($amsa aranya'‘vase |

79. dasanusarhsah pindapartika[tve]
80. dasa vaiSaradyani <|>

III

(10v.3) [ayam] uddesah karmavibhangasya |1 © |1

' Lévi[1932, p.31, fn. 13] gives a note: A dasanusamsopanatpradanasya. This reading is not acceptable
because a consonant sign y- has a sharp line in its lower part and, on the other hand, a consonant sign p-
has a curved line; aksara pra- does nothave consonant sign - before it.

? Lévi’stext reads: °pradane (p. 31).

’ Read prati-.

* Read panaka-.

Lévi[1932, p. 31, fn. 14] comments: (évidemment panakaphala®. Cf. le suivant).
$ Lévi’s text reads: dasenusamsih phalapradane (p. 31), basing on MS[B].

" This aksara -spa- is rewritten on the original. The latter is not readable.

¥ Read (da)sanusamsi.

’ Read pravrajyayah. (Is it a possible form *-zyah [a-stem, sg.G.] as is in case of sg.L. ending -ayam

[BHSG §9.80]7)
' For aranya°. Cf. BHSG §3.5:  for a.
1 For paindapatikatve. Cf. BHSG §3.49-50: i/f for ai. Léwni[1932, p. 32, tn.2]: A pindapitrikarane.
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70.  +'[$3}nusamsa yanapradane ||

71.  dasanu$améa pratiSrayapradane |
72.  dasanu($amsah panakapradane | |
[72A} dasanu$amsa hala’pradane |

73.  dasanu$amséa malapradane ||

74.  dasanu$amsi muktapuspaprada(6v.3)+ +'
75. [da)$anusamsa dvipa'pradane I |

76. dasanu$amsa ganvapradane ||
[76A] dasanusaméa O dhapa’pradane ||
77.  dasanusaméa® pravrajyayah 11

78.  dasanu$améa aranyavase | |

79. dasanusamsa’ paindapatikatve <! >
80. dasa vaisaradya(6v.4)+*

++ [m] .d.esab’ karmavibhangasya dharmaparyayasya'* 11 11

(To be continued)

' Read (da).

? For phala-. Cf. BHSG §2.35: b for aspirate stop.

} Read °prada(ne | 1)

* For dipa-. As for the discussion about dipa and dvipa, see, for examples, John Brough ed., The Gandbari
Dbarmapada, Oxford, 1962, pp. 209-211 and Genjun H. Sasaki, A Study of Abbidbarma Philosophy, Tokyo,
1958, pp. 594-603. (%b*iﬁﬂlﬁ Tp EERE AT WEAGAXE, B, BEE 757V b
TE %R BUEE{L— dipa & dvipa — ).

* dbupa: incence, perfume. This subject is not treated later. Lévi[1932, p. 32, fn.1]: B add. dasznusomsi
dbupapradane.

® For dasanusamsa(h) .

7 For datinusamsa(h) .

® Read (i 11)

’ Read (@ya)m (w)d(d)esah.

1% MS[A] omits this word.

163
PDF-Version



PDF-Version



An Usnisa-Vijaya Dbarani Text from Nepal

Akira YUYAMA

PIEETHET |l

Prefatory

There has been very little chance for us to see any of the original Indic texts of the
Usnisa-Vijaya Dharani (abbr. UvDb hereinafter) in the Dbirani-Samgrabas that are
known to exist in collections around the world.! The reason for this is very simple.
It is difficult and expensive to obtain a large quantity of manuscripts in order to
examine only a very small portion of such dharanis. It is hoped that this humble
article will be the first step for me to further investigate various other Indic

dbirani collections.

It is very excellent timing indeed that Professor Lokesh Chandra has brought out a
facsimile edition of a collection of mantra-dbaranis.* Needless to say, it is not at all
good enough to see only one among many other extant manuscripts. It is probable
that this manuscript text does in no way represent an authentic Indic version. There
may be not just a single version but many others. It is therefore worth looking into
it, at least for me, after having seen some versions in a variety of scripts beyond the
Indian Subcontinent. As a matter of fact, there are a number of versions transmitted
particularly in East Asia.’

't e.g. A, Yuyama, Buddbist Sanskrit Manuscript Collections: A Bibliographical Guide for the Use of
Students in Buddbist Philology (= Bibliographia Indica et Buddhica: Pampblet Series, 1I) (Tokyo: The
International Institute for Buddhist Studies Library, 1992), ix, 28 p.

2 Karandavyaba and Other Texts. Sanskrit Manuscripts from Nepal. Reproduced by Lokesh Chandra
from the Collection of Prof. Raghuvira (= Sata-Pitaka Series: Indo-Asian Literatures, CCLXVIII)
(New Delhi: Sharada Rani / International Academy of Indian Culture, 1981), manuscript folio Nos.
11a-13a = facsimile folios 332-336 numbered newly by the editor of this book.

3 For various versions see e.g. A Yuyama GBLUEH), WEFHBOREH XRE — Zo/hwEREB
fRANBUEZIZ#EE < — [Remarks on the Sanskrit Inscriptions on the Bell Kept at the Temple Yeon-bog-
sa — Dedicated to Professor Yasukazu Suemawsu — | *, BERHM [Toys Gakubol, LXVI, 1-4 (= FE®EA
B XERISL 6 O FEEREI58Y%E [Collected Papers in Commemoration of the 60th Anniversary of the
Toyo Bunko) (1985), p. 325-362 (English summary on p. *13*-*14*).

Cf. also A.Yuyama, “Die Sanskrit-Texte in Lafi-tsha und tibetischer (Dbu-can) Schrift auf der im
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This is eloquently attested by a well-known story: that Buddhapali #EFEIF], a
monk from Kashmir, arrived in Wu-t‘ai-shan 7.2 [l] in the first year of the I-féng
{#J8\ era (i.e. 676 CE) and then decided to translate / transliterate the UvD# into
Chinese. In order to get an original text, he travelled back to his native country and
returned in the second year of the Yung-ch‘un 7% (i.e. 682 CE) to the capital,
Chang-an %, to start the translation / transliteration.* It was at this time that
this partcular Dbarani had become popular and had also been translated /
transliterated by his contemporaries.” Buddhapali’s work was, therefore, not exactly
completed.’

This account is no doubt true, as we know that. Buddhist translators in China
always had to face difficulties in obtaining good or better original texts. This story
tells us that there was no reliable UvDb text available to Buddhapali, who was thus
forced to return west. It is possible that there existed some UvDb texts which may
have been corruptly transmitted. In the light of this it is important to consider
whether corrupted texts had already been transplanted in China at his time.

There is no doubt that such dbirani texts become corrupt in the course of
transmission. One can expect no merit by reciting dharanis with a wrong
pronunciation. It was Emperor Ch‘ien-lung ¥/ (1711-1799, r. 1736-1796) who
undertook the formidable task of collecting complete sets of dharanis in
Manchurian, Chinese, Mongolian and Tibetan. This project began in the year 1749
CE and was concluded in 1759. The texts in 80 fascicles were printed in 1773. It is

Jahre 1346 gegossenen Glocke des Tempels Yeon-Bog-jeol in Korea”, Ausgewiblte Vortrige - XXIII.
Deutscher Orientalistentag vom 16. bis 20. September 1985 in Wiirzburg, herausgegeben von Esnar von
Schuler (= Zeitschrift der Deutschen Morgenlindischen Gesellschaft, Supplementband X) (Stuttgart:
Franz Steiner Verlag Wiesbaden, 1989), p. 429-434. - [Yeon-bog-jeol = Hi#&<% (Yeon-bog-sa) ]

A compact but detailed information of the textual tradition and iconographical classification with
regard to Usnisa-Vijaya is given by Lokesh Chandra, “Comparative Iconography of the Goddess
Usmsavuay"’ Acta Orientalia Hungarica, XXXIV, 1-3 (Budapest 1980), p. 125-137.

e? e.g. Hobogirin, Fascicule annexe (new rev. ed. 1978), p. 238a: Butsudabari, s.v.
5 BRTEMEBSPERRER: e.g. Taisho No. 968, translated by Tu-hsing-i (679 CE): Vol. XIX p. 353al-
35525 / Taisho No. 969, translated by Divikara (613-638 CE): Vol. XIX p. 355b17-357a29.
¢ Cf. Taisho No. 967: Vol. XIX, p. 349b1-c13 THHASRRF ) , written in the ninth year of the
Yung-lo 7k#¢ era (i.e. 1411 CE). I would not go into detail about the story, but refer for
further details to Ryujo KANBAYASHI in Genmys ONO: /NEFXHDAR - GRERERIARA, IX
(Tokyo 1933, rev. ed. 1964), p. 323b-d: #HIEHEEPERER FMIEIFR), s.v;

See further a prefatory introduction ascribed to Chih-ching &# (cf. T. )GX p. 349 fn. 2),
ie. T. No. 967, XIX p. 349b1-c19, translated by Etienne Lamotte, “Mafijusri”, T oung pao,
XLVIHI (1960-1961), p. 86-88 (out of p. 1-96) {= T. XIX, p. 349b2-c3}. — Buddhapali’s Text is
to be found in: Taisho No. 967: Vol. XIX, p. 349c24-353¢22.
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also fortunate that this important collection has been made available by the wisely-
directed effort of Lokesh Chandra.’

A Version at Chii-yung-kuan and Yeon-bog-sa

It is a well-known fact that most probably after the fifth year of the Chih-chéng £
1E era, i.e. 1345 CE, the most authentic version of this Db@rani was carved into the
eastern wall of the cave at Chii-yung-kuan JEfEMH in six scripts.® These scripts are
in Lafi-stha (Rafija /Rafijana), Tibetan, "Phags-pa, Uighur, His-hsia (Tangut) and
Chinese, the then dominant writing systems in the East Asian area. This must have
been undertaken under the imperial authority of the Yiian dynasty (1271-1368
CE)’

Further, this very same text was inscribed in Lafi-stha and Tibetan scripts almost at
the very same time, i.e. 1346 CE, by the Yiian Masters of Arts on a bell hung at the
Temple Yeon-bog-sa {#HFEF in Gae-seong B, the then capital of the Koryds /=
B8 dynasty (918-1392 CE) by order of Emperor Ch‘ung-mok-wang £ E (r.
1344-1348). This bell can still be found hanging at the Southern Great Gate of this

ancient city.

The fact that the inscription found on the bell at the Yeon-bog Temple was cast in
the year 1346 CE is significant in the history of Buddhism in East Asia. It is
interesting to note that both inscriptions read almost exactly the same. As I have
already suggested in my papers before, it is most probably the version of imperial
authority both in the Yiian and Koryo dynasties. In my footnotes I cite this version
as “Yilan-Kory6”, when necessary.

It is therefore to be much regretted that this version does not seem to have been
transmitted to Korea or Japan. There is an old collection of mantra-dbaranits E5

7 See Sanskrit Texts from the Imperial Palace at Peking in the Manchurian, Chinese, Mongolian and
Tibetan Scripts, edited by Prof. Dr. Lokesh Chandra from the Collection of Prof. Dr. Raghu
Vira, Part 6 (= Satapitaka Series, LXX, 6) (New Delhi: International Academy of Indian Culture,
1968), p. 1493-1498 {= 55 2 &5 5 % 52-57 3} For further details see A. Yuyama, Toys Gakuha,
LXVI, p. 355a-356a, n. 6.

8 Reproductions of the rubbings are to be found in: Prince Roland Bonaparte, Documents de Pépoque
mongole des XIIT et XIV* siécles (Gravé et imprimé pour I'auteur, Paris, 1895), Planche II (rubbings by
Edouard Chavannes); T HGERE - BEMN, 2 % REHRBIEE, 1957), Vol. 11, Plate XCI: -
with a detailed introduction by Gadjin Nagao RREH A & Akira Fujieda BEIR; - also AKX
i - BB A PEISLEEEE, XTI (Second edition - Kyoto: Hozokan, 1976), Part I, Plate LXIV (with
a commentary, II p. 64-71).

? See e.g. A. Yuyama, T5ys Gakuhs, LXVI, p. 332; - - , ZDMG, Supplementband X, p. 431.
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# transcribed originally in the order of Hangul # /33, Chinese X
and Siddham 7&& characters. The oldest text was printed in 1569 CE, i.e. two
centuries after the 1346 Temple Yeon-bog two-script version. The three-character
version must have been popular and was thereafter reprinted in the years 1658,
1688 and 1777 CE. The latest edition was printed in a revised form in 1800 CE -
with additional mantra-dbaranis, this time in Siddham, Chinese and Hangul
scripts.'® This edition had not been known to Genmyd Ono in 1933 when he edited
the Bussho Kaisetsu Daijiten (see Vol. VI, p. 192a, ¢.v.). Fortunately, it has recently
been reprinted photomechanically twice in Seoul.! Unfortunately, however, the
text of our UvDb is rather corrupt, in particular the portion that is written in the
Siddham script. The text is very different from the Yeon-bog Temple version.

Tz‘u-hsien’s Version

Another UvDb that I have treated with great interest is the version transliterated by
Tz‘u-hsien ¥ from Magadha, or *Maitrabhadra, National Preceptor of the Ch'i-
tan & F} kingdom. This is yet another version among many others.'? His version is
to be found only on a stone slate kept in the famed Yiin-ch‘u-ssi EE=F of Fang-
shan FE[l. This text has fortunately been reproduced in facsimile form from
rubbings, first in the form of a rubbing: Fang-shan Shib-ching &ILARREZIFT),
XXI (Peking 1991), p. 499."” Then later it appeared in an edition on a positive print:
Chun-bua Ta-ts‘ang-ching HEREHE, LXVIII (Peking 1993), p. 460.

The most important matter regarding this Tz‘u-hsien’s version is that it exists only
on the so-called Fang-shan Stone-plate Ta-ts‘ang-ching. This means that it has not
been recognized as a text with imperial authorization. As a matter of fact, as far as
the Fang-shan version tells us, it is rather corrupt. It is indeed strange, however,
that Tz‘4-hsien, a high-ranking Indian monk, would not have done the work
carefully enough. Carving a sacred text in stone is done in order to preserve it for

1 For further details see a bibliographical dictionary of Korean Buddhist literature published in
Japanese: REKRFZK ABSULIAZATR - BE/{LBREEIEH HFE - EBTITE, 1982), p. 372f.

' "The first reprint was published in 1978 (B{3&M), and next in 1988 (Z#k £ 48) with a brief but
comprehensive introductory preface by Dr. Li GAER 1 - ZEH#18).

2 For further details see A. Yuyama, “The Usnisa-vijayi Dbarapi Transliterated by Tz‘d-hsien”,
Bauddhavidyisudbirakab: Studies in Honour of Heinz Bechert On the Occasion of His 65th Birthday, edited
by Petra Kieffer-Piilz and Jens-Uwe Hartmann (= Indica et Tibetica, XXX) (Swisttal-Odendorf: Indica
et Tibetica Verlag, 1997), p. 729-742 (incl. 2 plates)

B For the Fang-shan Stone Scriptures see among others an enlightening work edited recently by
Yasunori KEGASAWA: FREBRHUR - PEBHOEOME BLEEFERE DL FEHRF
FHHIRE 1996), e.g. p. 476.
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future generations. It is perplexing that he would not undertake the project with the
utmost care. No wonder, then, it was not admitted into any extant Ts-ts‘ang-ching in

China.”

A Version from Nepal

To the best of my knowledge, no version preserved in the Indic original has ever
been properly treated. In this paper, therefore, I wish to pay attention to an Indic
text. Although it is only the study of one text, I wish to use it as a step towards
future research into the textual tradition as a whole. I feel compelled to do this even
though at present I have no other good sample version to use for comparison.

Let us first make a faithful transliteration with some corrections of apparent scribal
errors and damage, mostly additions by way of sharp-edged brackets < >. And then I
will try to reconstruct the version. The UvDb begins afresh and independent from a
new folio as does the next. The very text thus ends on folio 13b (or 336) with a
space left blank before the next text / folio. On the first folio, i.e. folio 11b (or 332
numbered by the editor) is found an illustrative figure (probably painted in colour),
which must doubtlessly be the icon of the deity Usnisa-Vijaya. In reconstructing
this version, there is not enough space to quote all the variant readings but only a
few important ones along with full textual remarks. Regarding the dandas, 1 shall
not debate whether they read eke-dandas, dvi-dandas or no dandas.

The scribal hand of this text from Nepal looks the same throughout the entire
manuscript. The Dharani Collection must, therefore, have been copied by a single
scribe. As usual, a letter like the Arabic numeral & is used for a visarga, as well as a
sign at the end of a sentence before dvi-dandas, e.g. buddbayah (for buddhiya,
11b1/332.1), svahah (for svaha, 12a3/333.1). I have indicated unnecessary letters
with round brackets (). Some other signs are also used in the following romanized
and reconstructed texts: < > for missing letter(s) in the manuscript, the square
brackets [ ] for damaged or illegible portions. Dubious readings are noted with { }.
Note that in this manuscript the sign ¢ (and a single example of ¢ at 12b1/334.1) is
used for a punctuation and the numeral 2 for a repetition of a word or phrase (i.e. to

save the scribal labour!). Such signs are frequently seen in Indic manuscripts.

Some graphical remarks:

Most of the following examples are not at all unusual in a number of manuscripts

' See A. Yuyama, “The Uspisa-vijayé Dharani Transliterated by Tz‘u-hsien”, esp. p. 737 (§3.1-2).
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from Nepal, and are often seen elsewhere, too. A sibilant ¢ is often written as a
dental s in consonant clusters, e.g. rasmi- (for rasmi-, 12a2, 13a4), samisvisayantu
(for samdisv®, 13a2-3). Note also a simple mistake like parisuddba- (12a2). It is quite
common to see a duplicated ¢, m, v or y after r, e.g. “varttanidya (12a4, [12bl]),
karmma- (12a4), °air m-maba-\ (11b5), dbarmmai (13bl), sarvva- (passim), aryya-
(13a5). A retroflex » may well be a usual confusion seen frequently in Indic

manuscripts from Nepal, e.g. gegana- (for gagana-, passim).

The same syllable, or a word containing the same sound at the beginning, is often
omitted, probably by simple mistake or carelessness, e.g. sugata-<vara->vacana-
(11b3), a-<sama->samanta- (11b4), mabd-<mudri->mantra- (1abs),
brdayd<dbistband>dhisthite (12a3), samayi<dbisthand>dhisthite (12b1-2), but vaj<r>a-
stambhba <bba>va<n>tu (13al) may simply be for vajram=bbavantu! It may also be
noted here that a word or phrase is repeated carelessly at the turn of lines (and
folios), e.g. vaj<r>odbhave (12b5-13al), sodbaya 2 (13a3-4).

The most irritating one is vaja-; vajini (for vajra-, passim; vajrini, 13al). But vajra-
at 12a4 seems to be correct, though not apparent enough! The scribe must have
seen no difference between jz and jra! The anusvaras could simply be damaged,
worn or rubbed off, e.g. sa<m>bata<na>- (12a4). There are annoying anusviras
added  meaninglessly, e.g.  adbisthani(m)dbisthita- (1225 et  al),
buddhi (nam)dbisthand (m)dbisth<i>te (12b4).

Faithful transliteration

(Folio 11b1/332.1) om namo buddhiayah // om namo bhagavatye sarvva-trailokya-
prati(.2)viSistaya buddhaya te namah / tad-yathd // om bhrum bhrim bhram
$odhaya (.3) viSodhaya 2 a-samantavabhasa-spharana-gati-gagana-sva(.4)bhava-
vi§[u]ddhe usnisa-vijaya-parisuddhe abhisim<cam/can>tu mam sa(.5)rvva-tathagatah
sugata-<vara>-vacanamrtibhisekair ~m-maha-<mudra->mantra-(12a1/333.1)padaih
// om ahara 2 ayu<h>-samdharani $odhaya 2 viSodhaya 2 gagana-svabhava-
visuddhe wusnisa-(.2)vijaya-parisuddhe // sahasra-rasmi-samcodite  sarvva-
tathagatavalokini  sat-paramiti-paripa(.3)rani //  sarvva-tathigata-matra dasa-
bhumi-pratisthite // sarvva-tathagata-hrdayi<dhisthana>dhisthite svahah // (4)
om mudre 2 maha-mudre vajra-kiya-sa<m>hata<na>-parisuddhe °, sarvva-
karmmavarana-viSuddhe  pratinivarttana(.5)ya  viSuddhe  sarvva-tathigata-
samayadhisthanadhisthite svaha // om mudre 2 maha-mudre vaj<r>a-kiya-
sa<m>(12b1/334.1)[hatana-pariSuddhe] ¢ sarvva-karmmavara[na-pa]risuddhe
pratiniva[rttalnaya viSuddhe  sa<r>vva-tathagata-samayi(.2)<dhisthana>dhisthite
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svihi// ommuni2 mahi-muni vimuni<2>maha-vimuni ‘, mati 2 maha-mati ‘,
ma-mati su-(.3)mati ¢, tathigata-bhuta-koti-parisuddhe  visphurita-<buddhe>
visuddhe ¢, om he he jaya jaya vijaya // sma(4)ra smara // sma smara sma //
sma sphiraya 2  sarvva-buddhi(nam)dhisthani(m)dhisth<i>te sviha // om
$uddhe 2 bu(.5)ddhe 2 mafva?!}j<r>e 2 maha-vaj<r>e su-vaj<r>e // vaj<r>a-
garbhe jaya-garbhe vijaya-garbhe °, vaj<r>a-jvasaf{jvala?!}-garbhe ‘,
vaj<r>odbhave (13a1/335.1) //  vaj<r>odbhave sarvva-<va>j<r>a-sambhave //
vaj<r>ini vaj<r>a-stambha <bha>va<n>tu mama $ariram sarvva-satvinam ca kaya-
parisu<ddhir> bha(.2)vantu , mama <sadi> sarvva-gati-pariSuddhi§ ca sarvva-
tathagata-hrdaya<dhisthans>dhisthite // sarvva-tathagatas ca sama(.3)svasayantu //
om buddhe 2 siddhya 2 bodhaya 2 vibodhaya <2>// mocaya 2 vimocaya 2
Sodhaya 2 $o(4)dhaya 2 {so repeated} +viSodhaya 2 samantan mocaya 2
samanta-rasmi-parasmita-parisuddhim sarvva-tathigata-
(.5)hrdayadhisthana(m)dhisthite // om mudre 2 <maha-mudre> maha-mudra-
mantra-padaih  sviha // // iryya-u(13b1/336.1)[sni]sa-vijaya nama
dhirani parisamaptam // ye [dha]rmma va ‘, hetu-prabhava ‘, hetu<m> tekham
{7} (.2) tathagatah h<y> avadat tesams ca ¢, yo nirodha ‘, evam-vadi maha-é§ravan<ah>
// //$ubham // //

Reconstructed Text

(11b1/332.1) om namo buddhaya' // om namo bhagavate //'® sarvva-trailokya-
prati(.2)visistaya buddhaya te namah //

tad-yatha // om bhrim bhram bhrim // $odhaya $odhaya'” // (.3) visodhaya
viSodhaya ~ //  a-sama'®-samantivabhasa-spharana-gati-gagana'®-sva(.4)bhava-
visSuddhe // usnisa-vijaya-pariuddhe // abhisificantu® mam sa(.5)rva-tathagatah
sugata-vara’'-vacanimrtibhisekair maha”’-mudra-"mantra-(12a1/333.1) padaih //

15 Ms buddbiyab! This phrase of homage is missing in both Yitan-Koryd & Tz‘i-hsien!
'® Ms bbagavatye (no danda). This may have meant bbagavatyai, dat., with the deity in mind.
'7 The scribe has most probably dropped a repetiton sign “2” at the end of the line!

1 . . ..
$ Ms omits -sama-, most probably through the scribe’s carelessness, as it is followed by the same
letters.

' The scribe writes gagana- (for gagana-) in all cases! No further note will therefore be given
hereinafter.

© Ms abhisim<can>tu! The scribe has certainly dropped ¢z (with anusvara), i.e. cam!

2! Ms omits vara-, a usual careless mistake as the following word begins with the same sound vs-!

2 Ms mmaha- after —r of °air! This phenomenon is very common within words, e.g. dbarmma-,
karmma-.

3 Ms missing mudra-, since the sound 7- is repeated thrice! Another careless mistake!
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om ahara shara // ayuh®-samdharani®® // $odhaya $odhaya // viSodhaya
viéodhaya //  gagana-svabhiva-visuddhe // usnisa-(2)vijaya-parisuddhe® //
sahasra-raémi-"samcodite // sarva-tathigativalokini // sat-paramita-paripu(.3)rani
//  sarva-tathagata-macra® // dasa-bhumi-pratisthite //  sarva-tathagata-
hrdayadhisthanadhisthite? svaha® //

(4) om mudre mudre mahi-mudre // vajra-kiya-samhatana-’'pariéuddhe //
sarva-karmavarana-visuddhe // pratinivartana(.S)ya // mamayur-visuddhe //
sarvva-tathagata-samayidhisthanadhisthite svaha //°*

om muni muni maha-muni // vimuni vimuni** maha-vimuni // mati mati maha-
mati // ma-mati su-(.3)mati // tathagata-bhata-"koti-parisuddhe // visphurita-
buddhe // visuddhe //°¢

om he he jaya jaya vijaya’’ // sma(.4)ra smara // sphara sphara® // “spharaya

% Ms ayu- (for ayub-), which must simply be a careless mistake, not by Middle Indicism! Cf. Yiian-
Koryd mamdyub-°!, but Tz‘G-hsien dyub- (or possibly Zyu-)!

& Ms °pi for °pi, voc. (= Yiian-Kory®). Cf. ®lokini, voc. (12a2/333.2), °-paridrapi, voc. (12a2-3/333.2-
3)!

26 Ms °suddbe (for °fuddbe), a simple mistake as noted above.

7 Ms rasmi- (for rasmi-) in all cases, as noted above. No further note will therefore be given
hereinafter.

% S0 reads Ms (for normal Skt. matar, voc., of miatr-)! It may well be a confusion of the vocative
forms of fem. d-stems, i.e. mat(r)a- (cf. ambi- : amba, voc., “Mother!”, RV +.); cf. Edgerton, BHSGr,
9.15, 13.7! Cf. Yiian-Koryd & Tz‘i-hsien °-madte, voc. (of mata- < marr-)!

¥ Ms °d<dhisthani>dbisthite, a usual careless mistake by the scribe as mentioned above. No further
note will therefore be given hereinafter.

30 Ms svabah (for svabi) as mentioned above.

N Ms vaj<rsa-kiya-sa<m>hata<na>-; Yiian-Koryo & Tz‘G-hsien vajra-kaya-sambatana-. See next
note!

32 Ms simply visuddbe, which may be out of place. Cf. Yilan-Kory6 & Tz‘G-hsien: mamaiyur-visuddbe!
3 This whole paragraph is repeated in the Ms!: omz mudre 2 mabi-mudre vaj<r>a-kiya-sa<m>(12b1 /
334.1)[batana-parisuddhe] © sarvva-karmmavarafpa-pajrisuddbe pratinivafrttainiya visuddbe sa<r>vva-
tathagata-samayi(.2)<dhisthand>dhisthite svaba //

3 The repetition sign “2” is mistakenly missed by the scribe.

¥ Ms tathigata-bh[ilta-°, i.e. tathagata-bhiita-°, must be wrong. Cf. Yiian-Koryd: tathata-bhita-°.
But Tz‘t-hsien tathi-bhita-kuti-° may also be corrupt!

% Ms visphurita-<buddhe>! 1 wonder if Yian-Koryd visphuts-buddhe / suddbe / and Tz‘9-hsien
visphuta-visuddhe make better sense! I leave the question of visphuta- / visphurita- for the time being!
7 Ms jaya jaya vijaya (not vijaya)! Cf. Yian-Koryd jaya jaya / vijaya vijaya. Tz G-hsien jaya jaya maba-
Jaya!

% So reads Yiian-Koryd, while Ms sma smara sma (2 mere corruption?); cf. Tz‘G-hsien sphura sphura!
The latter may suggest something in relation to visphuta- / visphurita-'?

% Before this reads Ms strangely annoying s7a again!
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spharaya // sarva-buddhadhisthanadhisthite® svaha //

om $uddhe $uddhe // bu(.5)ddhe buddhe* // vajre vajre maha-vajre* // su-vajre //
vajra-garbhe // jaya-garbhe // vijaya-garbhe //  vajra-jvala-garbhe® //
(13a1/335.1) vajrodbhave* // vajra-sambhave® // vajrini // vajram bhavantu® //
mama $ariram sarva-satvinim ca kaya-parisuddhir¥ bha(.2)vantu // mama sada®
sarva-gati-parisuddhis ca // sarva-tathagata-hrdayi<dhisthi>dhisthite //* sarva-
tathagata$ ca mam’® sama(.3)$vasayantu //

om buddhe buddhe’ // siddhya siddhya  // bodhaya bodhaya // vibodhaya
vibodhaya* //  mocaya mocaya // vimocaya vimocaya // $odhaya $odhaya //
{4}” visodhaya visodhaya // samantan mocaya mocaya // samanta-ra$mi-
pariuddhe™ //  sarva-tathagata-(.5)hrdayidhisthanadhisthite® //

om mudre mudre maha-mudre //** maha-mudra-mantra-pade” // svaha // //

0 Ms sarvva-buddbifnam]dbisthani[m]dbisth<i>te!

* The repetition sign “2” is missing again — at the turn of lines!

* Ms mafvallj<r>e 2 mahia-vaj<r>e!

# S0 read Yiian-Koryd & T'zt-hsien; Ms vaj<r>a-judsi{joali?}-garbbe!

# So read Yiian-Koryd & Tz‘t-hsien; Ms repeats vajodbbave (12b5-13al) vajodbhave, again at the
turn of lines / folios!

¥ Ms sarvva-<va>j<r>a-sambhave, which may simply be a corruption for vajra-°! Cf. Yian-Koryo
vajra-sambbave; 'T'z"-hsien vajra-sambbavi (preceded by vajrodbbavi)!

% Ms vaj<r>a-stambhba <bba>va<n>tu! This must originally have intended vajram bbavantu (so Yiian-
Koryo); but Tz G-hsien vajram bhavatu!

# S0 reads Yiian-Koryd; Ms °-parisu<ddbir>! Cf. Tz‘G-hsien °-parituddhif ca bhavatu!
® Ms mama <sadi>! Yiian-Kory6 & Tz‘G-hsien me sada.

® “This may well be out of place or superfluous, as the phrase is found at the end of the next
paragraph. It is not found in Yiian-Koryd. But Tz‘0-hsien instead reads sarva-tathagatah samasvasa-
nisthite!

* The scribe must have carelessly dropped mam! Both Yiian-Korys & Tz‘d-hsien read it and make
sense!

%1 This may be emended to buddhya buddhya (so read Yiian-Koryd & Tz‘d-hsien).

%2 The repetition sign “2” is missing!

5 The scribe repeats the phrase by mistake again at the turn of lines: so(.4)dbaya 2!

** So read Yiian-Koryd & Tz‘i-hsien; but Ms strangely samanta-rasmi-parasmita-parisuddhim!

% So read Yiian-Koryd & Tz‘-hsien; but Ms hrdayddbisthani (m)dbisthite!

%6 Ms missing maba-mudre, which read Yian-Korys & Tz‘u-hsien.

57 So reads Yitan-Koryd, but but TzU-hsien <mabi-mudra->mantra-pada-nisthite! Ms °-padaih; cf.
Ms at 12al °-padaib, preceded by sugata-vara-vacandmytébhisekair (11b5-12al)!
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arya-u(13b1/336.1)snisa-vijaya’® nama dhirani parisamapta® //

®ye dharma® hetu-prabhava®  hetum tesaim® (.2) tathagato® hy avadat /
tesam® ca yo nirodha evam-vadi® maha-$§ramanah® //

// $ubharm //

Concluding Remarks in Brief

This version from Nepal is very corrupt in various ways, as can be seen above. I may
have pointed out those careless mistakes rather bitterly. One may doubt if it is
worth examining such a corrupt text as this. I would nevertheless think it necessary
at this stage to study even this kind of sample text for future investigations.

It is therefore to be much regretted that, owing to limited time and space, I have
been unable to compare it with the versions at Chii-yung-kuan in the Yiian dynasty
(inscribed ca. 1345 CE) and at Yeon-bog-sa in the Kory6 dynasty (cast in 1346 CE)
in more detail (see footnote 3 above). These seem to me the most elaborate and best
collated UvDh version among the extant texts outside the Indic region.

% Ms °-vijaya' It must simply be a mistake, not the confusion with 47jz- and the like!

% Ms °ptam, a simple habitual mistake, not the confusion of gender!

% There is no end of quoting varjous examples of the so-called “Pratityasamutpada-gatha”, although
it still remains with a number of philological problems on this verse, in particular metrical. This
gatha is missing in Yilan-Koryd & Tz‘G-hsien. For the time being see e.g. the articles by A. Yuyama
and Y. Kurumiya in Japanese: &LUBH, “(+_REWYRZ & =, EIERMHBEMF, XX, 1(1971),
p. 448(48)-444(52); ABEEF, “b 5 —DDORER?, BHEELELHIT SR E - HEHFEDHE
PR (&R - EESFEIE, 1997), p. 915-933, and the most recent work in this connection Marek
Mejor, “The Arya-dbarma-dbatu-garbba-vivarana Ascribed to Nagirjuna”, Saryacandriya: Essays in
Honour of Akira Yuyama On the Occasion of His 65th Birthday, edited by Paul Harrison and Gregory
Schopen (= Indica et Tibetica, XXX V) (Swisttal-Odendorf 1998), p. 125-133.

8! Ms here reads vz
475b, va, s.v. 2)!?

52 Ms °-prabhiuvi, but °*-prabhivi(k) must certainly be original (cf. Yuyama, op.cit., passim)!

& Ms betu<ms> tekham (?}!

5* Ms tathigatap must simply be a mistake.

% Ms tesams, a hyper-Sktic mistake!

56 Ms °-vadi must simply be a mistake (cf. Yuyama, op.cit., p. 447(49); §5)!

7 Ms °~sravan<ab> (not with retroflex z) is simply a mistake for sremapab; it may not be a graphical
confusion with srevana- (cf. Edgerton, BHSD, p. 534b, ¢4.v.)!

, superfluously. This may have meant an emphatic v (cf. Edgerton, BHSD, p.
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With regard to source materials, there still remain a large number of texts,
including the tomb inscriptions which have recently been unearthed in the Yiinnan
Province. There may be undiscovered inscriptional evidence on the Indian

subcontinent in addition to manuscripts.

The accumulation of such tiny research work will be beneficial not just in the field
of Buddhist history but to Asian studies as a whole.
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A Mahayanist Criticism of Arthasastra:
The Chapter on Royal Ethics in the

Bodhisattva-gocaropdya-visaya-vikurvana-nirdesa-sitra*

Michael ZIMMERMANN

The *Bodhisattva-gocaropdya-visaya-vikurvana-nirdesa-siitra’ (BGUVVNS) is available
in a Tibetan and two Chinese translations.” Its title could be translated as “Stitra which
Expounds Supernatural Manifestations [that are Part of] the Realm of Stratagems in the
Bodhisattva’s Field of Action”. The second Chinese translation, however, carries the name
of the main expounder of the sttra, Sazhe niganzi &8 E8z 1, as the title: Da sazhe 'niganzi
suo shuo jing KiEEE8s 730K “Great Siitra Expounded by Satyaka Nirgranthaputra™’
What attracted my interest in this sitra is the sixth chapter in the Tibetan translation,
corresponding to the first part of the fifth chapter in the Bodhiruci translation (Ch;), entitled

* I am very grateful to Professors Y. Kajiyama, A. Yuyama, and S. Karashima for their continued
support and encouragement as well as for accepting my paper for publication. My heartfelt thanks
are also due Professor F. Deleanu for checking my English.

" The titles in the Tibetan read as follows: 'Phags pa byang chub sems dpa’i spyod yul gyi thabs kyi
yul la rnam par ‘phrul ba bstan pa shes bya ba theg pa chen po’i mdo; the transliterated Skt.: Arya-
bodhisattva-gocaropaya-visaya-vikurvana-nirdesa-nama-maha-yana-sitra. The title probably derives
from part (3) of the stitra (see my summary for parts (1) through (10) below). For the Chinese titles
see below, With the chapters on ekayana and the tathagatagarbha doctrine in the BGUVVNS deals J.
Takasaki FHIFE1E, Nyoraizo shiso no keisei (Formation of the Tathagatagarbha Theory)
1k AR D FE AR, Tokyo: Shunju-Sha, 1974, pp. 254-273.

? Cp. the list of abbreviations at the end of this article for detailed references.

? In the Tibetan the expounder’s name is given as gCer bu pa’i bu bden smra(s), an interpreting
rendering of the same Skt Satyaka Nirgranthaputra (also Ch;: Sazhe’niganzi [EEEHF;{ for
Satyaka Nirgranthaputra). The term nirgrantha usually designates non-Buddhist ascetics, in
particular Jaina monks; the second member —putra serves to show that the expounder is a member of
that group (cp. Ludwig Alsdorf, Kleine Schriften, ed. Albrecht Wezler, Wiesbaden: Steiner, 1974, pp.

" 375 n. 9 and 587ff). The preacher (Pali: Saccaka Niganthaputta) appears in several Pali sttras and
Mahayana texts. Most notably, we find him as the Buddha’s interlocutor in two siitras at MN 1.227-
237 (Culasaccakasutta) and MN 1.237-251 (Mahasaccakasutta). For references cp. Chizen Akanuma
FRIBEE, Indo bukkys koyii meishi jiten (*Dictionary of Indian Buddhist Proper Names)
B (e 1 [ A 4 5A%E8, Tokyo: Hozokan, *1994, pp. 553f. For sake of brevity, in what follows I
shall refer to Satyaka Nirgranthaputra simply as “Satyaka”.

PDF-Version



rGyal po’i tshul (*Rajaniti) and Wanglun F 3 respectively.® It deals with the rights and
obligations of a righteous king (dharmaraja(n)) concerning mainly his relation to his
subjects and material wealth, the tax system, measures of punishment, the classification of
crimes, warfare, his rules of conduct, and the question of the scriptural grounding of his
ruling. All these issues can be subsumed under what has traditionally been called
rajadharma, the moral, ritual and political codes of a king.’ Other more or less
synonymously used terms for this concept are rajasastra, rajaniti, dandaniti or arthasastra.’
Of particular interest is the denomination dandaniti. The term danda originally means “stick,
staff”, and derived from it, also “punishment”.’ It is thus clear that punishment was
understood as a dominating factor among the duties of a king. We will come back to this
later on.

The chapter on rajaniti in the BGUVVNS is missing in the oldest translation from the fifth
century by Gunabhadra suggesting that it was only later added to the sitra.® There are two

* The following descriptions are, if there are no additional remarks, based on the Tibetan. The
relation between the three translations seems complicated but this is not the place to discuss their
relations and the textual history of the sutra in detail. Generally speaking, Gupabhadra’s translation
(Chy) from the fifth century is shorter than the other Chinese translation. This is due not only that
some passages can be found only in Bodhiruci’s translation but also because Gunabhadra has a more
concise style. For the most part, the Tibetan runs parallel to the first Chinese translation by
Gunabhadra, Ch;, on the other hand, seems to have incorporated commentarial (and in some
instances apparently less authentic) elements, and even shows, in certain passages, different
interpretations which were probably not part of the Indian text (cp. n. 30). In many cases, however,
the meaning of the sometimes unclear Tibetan translation becomes thereby elucidated, its basic
structure more easy to grasp. This relation between Tib and C#;, also holds true for our chapter on
rajaniti.

* Cp. Kane IIL1ff.

® Cp. Kane 1.149ff.; T11.4ff.

7 Cp. Manfred Mayrhofer, Etymologisches Worterbuch des Altindoarischen, 1. Band, Lieferung 9,
Heidelberg: Carl Winter Universititsverlag, 1991.

8 By no means, however, can we be sure that passages missing in (an) older translation(s) should
more or less automatically be treated as interpolations. The absence of a text part in a translation may
have different reasons. The text part could be deliberately omitted by the translator for some motive
(cp. Yuyama arguing that Kumarajiva knew about the existence of the last part of the fifth chapter in
the Saddharmapundarikasiitra but omitted it because of grammatical, prosodical and stylistic
reasons: Akira Yuyama, “Why Kumarajiva Omitted the Latter Half of Chapter V in Translating the
Lotus Sutra, in Festschrift Dieter Schlingloff, ed. Friedrich Wilhelm, Reinbek: Dr. Inge Wezler,
Verlag fiir Orientalistische Fachpublikationen, 1996, 325-330); the text on which the older translation
is based could be a different recension lacking the text part in question, but must not necessarily be
the older recension (the analysis of the Tathagatagarbhasitra yields such a result in regard to its two
recensions, which both existed already in the fifth century; cp. the author’s forthcoming Ph.D.
thesis); even if we come to the conclusion that a part of the text was interpolated into the scripture at
a later stage, it can well be possible that the this is of old origin and had been circulating separately
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observations, which could further strengthen the assumption that the chapter in question was
only inserted later and does not fit homogeneously into the text. The first regards its content:
The chapter is mainly dealing with pragmatic questions regarding the political ethics of a
king which by their nature are different from the more theoretical topics expounded before
and after it, viz., the ten paths of wholesome actions (kusala-karma-patha), the merit
resulting from food offerings to ascetics, and the immoral behaviour of kings and brahmins.
The second point, a formal one, is the absence of verse portions within this chapter. In most
of the other sections, the text is divided into small prose fragments followed by verses which
repeat their content. Nevertheless, as an overall impression, the chapter shares the dialogue
form of the whole sutra, and seems to fit well into its narrative frame. We thus have to
consider at least two alternatives: The chapter on rdjaniti could be a later interpolation into
the text, which would not necessarily mean that its content was composed after
Gunabhadra’s translation of the stitra. The portion could well contain a very old nucleus that
was just slightly adapted in order to fit into the framework of the siitra. Considering the fact
that towards the end of the BGUVVNS it is predicted by the Buddha that one hundred years
after his parinirvana, under the rule of King Asoka, the stitra would re-appear after having
been enclosed in the caskets containing the Buddha’s relics, an eventual redactor could have
felt encouraged to add these rules of political ethics in order to suggest, though not
expressing it directly, that the glory of King Asoka had also been due to following the royal
ethics as taught in the BGUVVNS.

For the second alternative, i.e., the deliberate omission of the chapter by the team in charge
of the translation led by Gunabhadra, we are in need of a sound reason, which could provide
us with a motive for such an omission. A possible motive could be seen in Gunabhadra’s

conviction that a monk should not occupy himself with military affairs.” As we shall see, the

before. In order to decide the question if a textual element was later interpolated or not we have no
other choice than to look for possible reasons which could have led a redactor or translator to decide
for its inclusion or exclusion. Internal textual discrepancies with regard to the part concerned should,
of course, be another important criterion.

® This statement is attributed to Gupabhadra in the Gaoseng zhuan F51& 8, a Chinese historical-
biographical work compiled about sixty years after the death of Gupabhadra: “Un religieux ne
devrait pas s’occuper des affaires militaires.” (Translation in Robert Shih, Biographies des Moines
Eminents (Kao Seng Tchouan) de Houei-Kiao), Premiére partie: Biographies des premiers
traducteurs, Bibliothéque du Muséon 54, Louvain — Leuven: Institut Orientaliste, 1968, p. 153).
According to the Gaoseng zhuan he made this remark in a conversation with emperor Wang Xuanmo
F 3 EH after his army had defeated the prince whose favour Gunabhadra had enjoyed for ten years.
That Gunabhadra himself obviously followed this rule is, again according to the Gaoseng zhuan
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question of warfare is also part of the sixth chapter. It is thus possible to imagine that
Gunabhadra considered this question as well as some other issues involved in the chapter as
not appropriate to be discussed in a Buddhist text or judged it as too delicate for himself and
the Buddhist clergy in general and therefore omitted the whole chapter. At this stage, a
definite decision for one of the two alternatives is not possible. For the sttra itself, however,
the inclusion of the sixth chapter means a considerable increase of passages with Satyaka as
the main character.'

I shall now give a brief sketch of the contents of the BGUVVNS in order to clarify what is
the doctrinal and narrative background of the chapter on political ethics:

(1) Nidana: The Bodhisattva Manjusri requests the Buddha, who is staying in Ujjayani in the park of
king Candapradyota, to teach the BGUVFVNS. The Buddha agrees and starts to expound twelve
kinds of moral behaviour, which benefit living beings and let them attain anuttarasamyak-
sambodhi.

(2) The six perfections (paramita): He expounds the perfections of dana, sila, ksanti, virya, dhyana
and prajna in twelve aspects respectively.

(3) The perfection of upaya: The Tathagata further explains twelve ways how a bodhisattva should
apply upayas thus realising the perfection of updya; he also expounds twelve upayas'' of the
tathagatas. The application of these upayas is the source for the qualities which finally lead to
the complete purification of buddha-fields."

(4) Ekayana doctrine: The Buddha states that there is only one vehicle, the Mahayana, but
depending from the practitioner’s situation he teaches three different vehicles, though the
dharmadhatu is undifferentiated. Also the non-Buddhist teachers are said to be the upaya of the
Buddha; no other could reach a comparable status to a buddha within a buddha realm. Final
emancipation is only possible through the Great Vehicle.

(5) Meeting the king: Satyaka, followed by thousands of other nirgranthakas, meets King
Candapradyota'. Satyaka admonishes him to keep the ten paths of wholesome actions (kusala-
karma-patha) and illustrates the negative results in the next rebirths if they were not respected.

(ibid. p. 153), documented by the fact that among the letters which Gupabhadra had sent to the prince
nothing relating to military affairs could be found. His letters had been examined after the defeat.
This further increased Wang Xuanmo’s respect for the monk.

1% The sixth chapter covers about one fifth of the whole text. All passages with Satyaka as the main
character (including the sixth chapter) amount to more than three fifth of the suitra.

" The upayas contain the five kasayas and other negative or differentiating elements. The sixth
upaya is the manifestation of different vehicles (theg pa tha dad pa (S 19a4); Chy. ;RIR =358
(T 325a29f.): “manifesting the degradation (kasaya) of the differentiation in three vehicles”). The
tenth is the manifestation of quarrels with/among non-Buddhists (gzhan mu stegs can gyi 'khrug pa
yod par ston pa (5 19a4f); Ch,: IRERER (T 304¢20)).

"2 The exact relation between the updyas and the qualities remain unclear in Tib and Ch,. My
understanding follows Ch,: 4035 {E H 4+ IHER GRS 1 ... (T 304c17f).

" King Candapradyota (Chy: $EYF; in Chy just “Canda”: B#%) of Ujjayani is a well-known
figure in the Milasarvastivada-vinaya. Though it is said about him that he rules according to the
dharma, the bald king, who suffers from insomnia, punishes terribly: he has all persons beheaded
who mention in his presence the word “fat”, which he dislikes. He is revengeful; full of wrath he
even Kills one of his wives. On one occasion he has 80.000 brahmins and all demons of his country
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(6) Chapter on rajaniti: see below (A.-L).

(7)-(10):* After partaking of the meal prepared for him and his followers, Satyaka expounds to the
king the 15 qualities resulting from offering food etc. to ascetics and mentions the vices and
shortcomings of several brahmins and kings."> Upon the king’s question if there were anybody
faultless among living beings, Satyaka answers that there is Gautama of the Sakya clan, who is
faultless due to his derivation from the Sakya lineage.'® In order to underline the faultlessness of
the Buddha, Satyaka goes on to recount the Buddha’s enormous amount of virtues, his 32 marks
of a great man (maha-purusa-laksana), his 80 secondary characteristics (anuvyafijana), his 32
kinds of great compassion (maha-karuna), etc.

The king then wants Satyaka to visit together with him the Buddha who resides in the same
park.'” In front of the Buddha, Satyaka teaches Sariputra the relativity and ultimate
insignificance of all phenomenal differentiation, referring to the non-duality of the
dharmadhatu. After the Buddha has explained to Mahamaudgalyayana that Satyaka makes use
of many different manifestations'® to convert living beings and lead them to samyaksarmbodhi,
Satyaka himself describes awakening as something beyond any characterisation, when asked by
Mahakasyapa why he had not yet attained it. The Buddha then predicts that Satyaka after many
aeons would become a tathagata and that the listeners present in that moment would be reborn in
his realm.

Finally, the Buddha, speaking again to Maijusr, points out the enormous amount of merit
resulting from the propagation of the BGUVVNS and predicts that the sutra will appear again
after 100 years under the rule of a king called Asoka. At that time people will not be able to gain
faith into it and only after another 50 years, when they are finally following the Mahayana, the
BGUVVNS will receive proper reverence,

At the very end the Buddha entrusts Ananda with the transmission of the siitra and provides
him with several titles for it.

Let us now turn to the chapter on ragjaniti. Before focusing on some crucial issues
contained I will line out its main points of discussion. The chapter shows a strict dialogical
structure: Throughout the chapter Candapradyota is listening to the explanations of Satyaka

given in reply to the king’s questions.

executed. (cp. Jampa Losang Panglung, Die Erzdhistoffe des Mulasarvastivada-Vinaya Analysiert
auf Grund der Tibetischen Ubersetzung, Studia Philologica Buddhica 3, Tokyo: The Reiyukai
Library, 1981, pp. 181-190).

1 summarize chapter (7) through (10) under a single paragraph as their topics contribute only
little to elucidate the position of the chapter on rajaniti. Chapter (7) to (10) account for more than
half of the siitra.

® Among them are killing, adultery, drinking, gluttony, sluggardliness, a too compassionate
attitude, slowness of acting, etc. The king listens patiently but can’t control his temperament when
Satyaka finally accuses him of being too passionate (shin tu gtum; aticanda), angry, and cruel. It is
only after Satyaka apologises by stating that he should have chosen a better time to tell this truth to
the king that Candapradyota spares his life.

' Nirgrantha asserts that the faultlessness of Gautama was already mentioned in “our” Veda.

7 King Candapradyota orders under the threat of capital punishment all important representatives
of his country with their attendants to join the meeting, which is described in terms of a huge public
festival.

'8 Among them we find the practitioner of non-Buddhist teachings, of the sravakayana and the
pratyekabuddhayana, and also bhiksus, titans, and gods.
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A. Definition of the meaning of praja, sattvaloka and bhdjanaloka. (S 29a7-30al; Q 58a2-58bl; T
329b10-329¢12)

B. Satyaka states that living beings are protected by the merit resulting from their own good deeds'
or by the ruler. The denomination “ruler” (dbang po; *indra) is only applied if the king by his
moral and dharma loyalty pleases living beings. There are four kinds of rulers: a cakravartin, a
maharaja, a “fortress ruler” (khams kyi rgyal po; kottaraja) and a “province ruler” (rgyal phran,
mandalin)*°

There follows a description of the realm of a cakravartin: Adopting the dharma, he is
endowed with the seven jewels; in his realm there is equality, no harm (gnod), no weapons,”' no
enemy, no punishment; he himself lives according to the ten paths of wholesome actions and,
what characterises him as a righteous king, he also encourages his subjects to do so. In regard to
the question how to subjugate” and control foreign realms, the text states that the rulers of other
countries contentedly follow the cakravartin. He grants them sovereignty (rnam par rgyal ba,
vijaya) but admonishes them also to follow him, be loyal to the dharma, and to adopt the
principle of equality in their rule > (S 30al-32a6; Q 58bl-60a6; T 329¢12-332¢c12)

19 Satyaka seems to refer to a state as described in the Aggadifia Suttanta (DN 111.27) and other texts,
when a king is not required because living beings do not yet feel desire and as a result there is also no
crime, Satyaka attributes this to the merit of their wholesome deeds. The second kind of protection,
granted by the king, obviously must relate to a less ideal state.

2% The Sanskrit equivalents are based on their occurrences in the Saddharmapundarikasitra (cp.
Tibetan-Sanskrit Word Index to the Saddharmapundarikasutra, eds. Yasunori Ejima and others,
Tokyo: The Reiyukai, 1998). The Mahavyuipatti (ed. Ryozaburd Sakaki, 2 vols., Kyoto 1916.
Reprint Tokyo: Kokusho Kankdkai, 1981), however, knows both Tibetan translations (3677: khams
kyi rgyal po ‘am rgyal phran) for kottaraja and has mdandalikardja as another equivalent for rgyal
phran (3674). Ch; in this passage simply reads: —Z g+, —E/DSFE, =EXRDSF, MG
EHbF . (T 330a23f). T. Sako, in his article about the relation between cakravartin and minor
rulers, cites the classification system of the BGUVVNS in n. 1 on page 1. Unfortunately he does not
provide us with a reason why he considers koffarajan as the equivalent for rgyal phran and not for
khams kyi rgyal po (cp. Toshio Sako & 54E#E, ““Tenrinnd — Shod’ ni Kanren shite” (*Concerning
the Relation ‘Cakravartin — Minor Ruler’) [#z8§F——PF) ICBEE L C, in Suguro Shinjo
Hakase Koki Kinen Ronbunshi (*Felicitation Volume for Dr. Shinjo Suguro on his 70* Birthday)
B2 E 8 T A ads U, ed. Suguro Shinjo Hakase Koki Kinen Ronbunshi Kanko Kai,
Tokyo: Sankibd, 1996, 1-15 (866-852)).

2 Right after the description of the function of the seven jewels, however, a sword-jewel among the
seven secondary jewels (#REF) of the cakravartin is mentioned (T 331¢21-332al). This section is
only found in Ch;,. The sword is said to fly through the air to a minor ruler in case he does not follow
the orders of the cakravartin. When the minor ruler sees the sword he toes the line and thus the sword
does not let occur the killing or the harming of any living being (... TH{FSIE Ao E—RE).
The text adds that no king would use his weapons and everybody would follow voluntarily the

cakravartin (?7) (— & A D07 B SRBENE).

22 Legs par phab ste probably for abhinirjitya (cp. Johannes Nobel, Udrayana, Die Tibetische
Ubersetzung des Sanskrittextes, Zweiter Teil: Worterbuch, Wiesbaden: Harrassowitz, 1955, s.v.
’bebs-pa); the Chinese has ZZR[EE{K: “to surrender peacefully”.

 The Chinese translation goes on and has the cakravartin threat the rulers in the following way:
ENERE, FoEBEydmAESE, © “If [you] do not abolish [depraved doctrines], I will bring on you
a heavy punishment!” The part concerning subjugation and control of the minor rulers has been
translated in T. Sako’s article (op. cit. in n. 20) on p. 11 (S 32al-5; O 60a2-5; the Derge edition, on
which his rendering is based, seems to have different readings though). In his note 26 he states that
the part is missing in Bodhiruci’s translation, This is not correct, The passage is found in T 332b27-
332c¢7. The first half of the passage of the BGUVVNS in the Tibetan appears nearly word by word in
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C. Only a cakravartin does not have to rely on sastras (Ch;: T-3f7=) when ruling his empire, due to
his knowledge resulting from the dharma and the immaculate moral behaviour of his subjects.
All other kings are in need of sastras, which were revealed by the great rsis in order to protect
living beings. Immediately in the following passage the arthasastra(s) is/are criticised as
harmful counterfeits of the right dharma, in which to have confidence is set on the same level as
to take delight in the ten paths of unwholesome actions. A righteous king, however, should base
himself on sastras which are not characterised by greed (raga), anger (dvesa) and
misguidedness (moha), but which have conscientiousness (apramada) and compassion (karuna)
as their essence. (§ 32a6-33a4; Q 60a6-61a2; T 332¢12-333a22)

D. The righteous king should protect living beings by following the two above mentioned essentials:
Conscientiousness is defined as keeping in mind the transitoriness of his wealth and his own
life. Compassion comprises the favouring of the poor and those suffering from crimes, wars or
famines as well as the adequate punishment of the “dishonourables™ (mi srun pa; anajineya).
Punishment, however, should be based on the five principles of (1) rightfulness (samyaric), (2)
efficacy of punitive power, (3) criminal intention of the accused, (4) renunciation of capital
punishment, if it is evident that the case can be settled by merely “declaring the crime” (skyon
brjod), and (5) if the case cannot be settled by merely “declaring the crime”, the infliction of
hard punishments with a gentle (mydu) and compassionate mind free of anger (dvesa), except
capital punishment and mutilation. (§ 33a5-34a7; Q 61a2-61b8; T 333a22-333b27)

E. Simile about the compatibility of harsh punishment and compassion: Just like a loving father
treats his son harshly to dispel his offences and to prevent him from further transgressions, in
the same way should a righteous king deal with the punishment of his subjects. (§ 34a7-35al; Q
61b8-62a8; T 333b27-333¢16)

F. Five categories of “dishonourableness” and how they are 1o be punished: The underlying principle
is to make the transgressors return to the right path. Capital punishment, etc. must in no case be
inflicted. Rebelling leaders of subjugated countries should not be driven out from there. They
should be urged to loyalty through “gratefulness (towards the righteous king) and fear”. By this
way the king’s name would become renown. In cases of “dishonourableness” of the king he
should correct himself as he would be afraid of rebirth in bad existences and the loss of his
glory. If he did not know what is morally right and bad, he should ask ascetics and brahmins
who would council him and who would name “with mild words™ his transgressions. (§ 35al-
37al; Q 62a8-64a2; T 333c16-335b5)

G. In order to protect the non-sentient world (bhajanaloka) a righteous king should never ravage
what serves as very basis of human existence (food-supplies, houses, ponds, etc.).”* By making
offerings to the gods of his realm, he should protect them. Further, the categorisation in terms of
dishonourableness of men who treat their parents, wife and employees badly, or who do not
respect monks and brahmins, is discussed. Disrespect towards the latter group could annoy the
gods and let them harm living beings through famines. (§ 37al-38a6; Q 64a2-65a3; T'335b5-
336b24)

H. A king should not inflict capital punishment or mutilation. The ordering of capital punishment
would cause the revenge of the executed person.”’ In order to protect living beings rightly he

the Abhidharmakosabhasya (AK) (Abhidharma-Kosabhasya of Vasubandhu, ed. P. Pradhan. Patna:
K.P. Jayaswal Research Institute, 1967, 185.24-186.2). The same passage in Ch,, on the other hand,
is much longer with many details. Sako (p. 10) assumes that the AK passage is a quotation from a
stitra. Whatever the exact relation between the passage in the 4K and the one found in the Tibetan
version of the BGUVVNS may be, it demonstrates that Ch; is probably far less a literal rendering of
the Indian text, if not based on a different Indian recension at all.

24 As a further argument against this kind of destruction, it is said that the king could thereby
destroy the abodes of gods and animals. The text states that they all, i.e., humans, gods and animals
are innocent.

2% Cp. below and especially n. 64 for details and different interpretations.
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should rather choose punishments without irreparable effect as medicine to cure the transgressor
instead of frightening his subjects. (S 38a6-38b5; O 65a3-65b1; T 336b24-336¢7)

I. The properties in the king’s realm should neither be called the possession of the king nor that of
others.?® The righteous king must collect taxes but should refrain from collecting them in those
cases of poverty which are the result of conditions beyond the subject’s control like natural
disasters or robbery. His attitude would be that of an ascetic or brahmin invited by somebody to
eat but finally remaining without food, because the prepared food got lost due to circumstances
for which the host is not responsible. (§ 38b5-39b7; O 65b1-66b1; T 336¢7-337a21)

J. Description of ten aspects that characterise a king who is based on conscientiousness and
compassion and has realised the ideal of a righteous king. These ten aspects include personal
qualities of the king such as fearlessness towards suffering or promptness of thought and action
as well as factors concerning his reign such as loyalty and respect of his subjects or the absence
of enemies. (S 39b7-40b4; O 66b1-67a3; T 337a25-337cl)

K. A righteous king should confront a hostile army with three stratagems. He should first try to avoid
fighting by means of benevolence and favour or by showing his army’s superiority to the
enemy. Secondly, if this remains without success, he should reflect on the protection that he has
to provide as a righteous king and on his prospective victory over the opponent. He should
intend to get hold of the hostile soldiers alive. Only then his army should be addressed. Finally,
as the third stratagem, he should structure his army in an efficacious way and enter into the
battle. Even though he killed and wounded, the negative consequences for his merit would not
effect him, if he accomplished his deeds with compassion and without resignation. On the
contrary, because of his readiness to protect his subjects with his life and wealth his merit would
become measureless. (§ 40b4-41b5; O 67a3-68al; T 337¢1-338a17)

L. Finally, Satyaka enumerates eight views (samjiid) which a righteous king should hold. They
centre on an attitude of compassion and love towards his subjects, a rehabilitating treatment of
wrong-doers, and generosity with regard to his possessions. Keeping to these eight views would
guarantee prosperity and inner peace for the country and the king’s next birth among gods. The
chapter ends with six verses repeating in part elements of the moral code of a righteous king. (§
41b5-43a5; O 68al-69a5; T'338a17-338¢25)

This summary of the BGUVVNS has already made it clear that the stitra deals with several
distinct topics. After a more or less general introduction, the sttra turns quickly to the
application of stratagems (upaya) by the tathagatas through which they purify their buddha-
fields. As a form of stratagem, the tathagatas also create heterodox religious movements and
the other two vehicles in order to adapt their teaching to the circumstances of the
practitioners. Final emancipation, as a matter of fact, is only possible through the teachings
of the Mahayana, with a buddha residing at the head of each world system. This doctrine of

228

ekayana®’ certainly constitutes an element of “tolerance towards non-Mahayanist

%6 Because they are created by the king’s subjects but are protected by the king.

%" The ekaydna doctrine is one of the central issues in the Saddharmapundarikasitra. Also the
Srimaladevisimhanadasitra, as one of the main proponents of the fathagatagarbha theory, expounds
the ekayana.

% As far as I can see the system of ekayana proposed here is a typical case of “Inklusivismus”, in
the sense the term was used by Paul Hacker. On the doctrinal level it would therefore be hard to
speak of tolerance if we assume with Hacker that tolerance can only be found, “wo man sich der
Fremdheit von gewissen Erscheinungen klar bewuflt ist und sie dennoch im praktischen Umgang
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teachings. It recognises these teachings as a necessary step in dealing with beings of
different inclinations, though placing them clearly on a lower, preparatory level.
Nevertheless, their existence does not provoke any hostility. This philosophical background
could easily be employed in dealing with and ““tolerating” a multireligious society.” The
name of the main proponent of the sttra, Satyaka Nirgranthaputra, is also characteristic.
Usually the term nirgrantha designs non-Buddhist monks, in particular Jaina monks.
Towards the end of the stitra, however, Satyaka is — in accordance with the ekayana doctrine
— declared to be no more than a temporary manifestation on his way to become a fully
awakened tathagata.

After the explanations on the political ethics of a righteous king in the sixth chapter, the
stitra then deals with the virtues and the superiority of the Buddha. This part functions as a
logical continuation of the ekayana doctrine expounded in the first part. The siitra here
retreats into a less phenomenal, loftier sphere, free of any upaya-caused nuisances veiling
the incontrovertible position of the Tathagata.

Now, the position of the sixth chapter between these two main blocks (upaya/ekayana and
praise of the Buddha) is revealing. The affirmative attitude towards religious pluralism is
part of the chapter itself: besides Buddhist monks, brahmins too serve as the moral
counsellors of the king; nowhere is it stated that the dharma to be followed is particularly
Buddhist, and there is no mentioning of buddhas or bodhisattvas throughout the whole

section.”® Religious heterogeneity is definitely the background against which these

duldet oder geistig gelten 1afit.” (P. Hacker, “Religidse Toleranz und Intoleranz im Hinduismus”,
Saeculum 8.2/3, 1957, 167-179, p. 171; cp. also P. Hacker, Kleine Schriften, ed. Lambert
Schmithausen, Wiesbaden: Franz Steiner Verlag, 1978, index s.v. Inklusivismus). For discussions of
Hacker’s “Inklusivismus” further see Inklusivismus, Eine indische Denkform, ed. Gerhard
Oberhammer, Publications of the De Nobili Research Library, Occasional Papers 2, Wien: Institut
fiir Indologie der Universitit Wien, 1983; with other Indian forms of approval of religious diversity
deals A. Wezler, “Zur Proklamation religios-weltanschaulicher Toleranz bei dem indischen
Philosophen Jayantabhatta”, Saeculum 27.4, 329-347.

® In any case, Indian juridical literature binds the king to treat all religious groups according to
their own customs. The king should even take care that their own customs are upholded. Cp. P.
Hacker 1957: 168, op. cit. in the preceding note.

** In the Chinese, however, a tendency to stress the exclusive superiority of the Buddhist doctrine
becomes manifest in some passages, e.g., in the section dealing with the question whom the king
should consult in order to learn what is morally right and bad (F.). Whereas in the Tibetan the king is
advised to ask both brahmins and ascetics, the Chinese reads:

R EESEHEERRWF], BETIEE, FIRRE, SHEEHE, BEMEE, BINEE
RE, B, REWIIEREI, GFEEREFIFELINE, FEWF, FEEE
T PEEVEE, (T335al-5; Ji 872b5-10)
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guidelines for royal ethics have been established. The king is not a cakravartin whose realm
is free of evil, but he deals with all different kinds of executive duties which, emerging from
a different religio-political tradition, are partly in drastic opposition to the Buddhist dharma.
The sphere he has to deal with is the world described in the sections on upaya and ekayana.
On the other hand, Satyaka’s principles, though not openly propagated, are clearly inspired
by an idealising Buddhist background, which joins hand with the lofty descriptions of the
Buddha in the following sections. Is it possible for the king to keep loyalty to the Buddhist
dharma? How deeply should he plunge into the realm of the upayas of the tathagatas? What
should be his attitude towards the values of other religious doctrines? In other words, the
sixth chapter thus finds itself torn between the Mahayanist pretension of a soteriological
monopoly as its doctrinal basis, and, on the other hand, the need to interact with a de facto
pluralistic society being far from accepting this Mahayanist standpoint as superior. The
position of the chapter on rajaniti between the two main blocks, when seen from that
perspective, also formally mirrors this conflict.

In the following I will focus on two issues included in Satyaka’s exposition of political
ethics which are in several respects different from the pertinent literature of arthasastra.”!

Let us start with an outspoken criticism by Satyaka:*

“Those who dwell in the dharma of that Gautama are the real sramanas, [they alone] are able to go along
the right path and benefit living beings. It is they who are the [true] fields of merit (punyaksetra); they know
the right dharma, and they are the ones who preach in accordance with the dharma. Great King, [this you]
should know: Apart from the dharma of that sramana Gautama all other brahmins are called ‘[those on] the
wrong path’, ‘not real sramanas’ and ‘those who do not preach the [rght] dharma’. [Their] words should
not be accepted!”

Later, in section H., the Chinese, again in contrast to the Tibetan, states that the Buddha does not
allow the king to inflict capital punishment and mutilation (7' 336¢3; 336¢6; Ji 874¢21; 875a2).

*! By arthasastra literature 1 mean the Arthasastra by Kautalya as well as the relevant passages in
the brahminic dharmasastras and the epics. The scope of these texts is wide, and the systems of
values vary. The rules formulated there are evidently not of homogeneous nature. In this study,
besides the AS, I have restricted myself to some of the most influential writings, viz., among the
dharmasdastras, the ones attributed to Manu and Yajhavalkya, and the Santiparvan chapter of the
Mahabharata. Since a detailed comparison with these sources is not the object of our discussion
here, my references to them are only sporadic. The influence of the AS, possibly the main target of
criticism of the BGUVVNS, on the actual politics in India has been characterised as restricted (cp.
Kane [.197; Basham 1964: 125).

%2 All foltowing quotations are based on . The variants provided for Q do not comprise differences
in punctuation and the usual confusion between nga/da and pa/ba.
The Chinese runs as follows (obviously faulty variants are not provided):
£E. Kil, ZMLSHEREZATEL. F5. KL, RbEdsn TESHE, NESRE
FIEIE, PIEEP 4 RS, PORERFEZEEEMERTURERENRS L, BEERHRURGEES
LICERAER L, T35, AR, IWMEEARERSHENTREGRE, 6, BR, BonEt#E

186 PDF-Version



smras pa / log pa’i chos kyis' "khor ces bya ba gang yin /

smras pa/ don gyi bstan bcos su ming btags pa / gnod par ’gyur ba dang ldan pa / dam pa’i
chos ltar beos pa ! rtsod pa’i dus na skyes bu dam pa ma lags pas bgyis pa la mos pas yongs su
bgos® pa’i lta bas yon tan du lta ba lags so I/

smras pa ! bram ze bstan bcos gang la chos dang ldan pa’i rgyal pos brten® cing skye dgu
skyong bar byed pa’i bstan bcos gang yin /

smras pa/ rgyval po chen po de ni bstan bcos gang las mi rigs pa’i chags pa dang / mi rigs pa’i
zhe sdang dang / mi rigs pa’i gti mug gi gnyen po rang bzhin nam / rab tu dbye ba "am / phan
yon gyi sgo nas bstan pa te / de la gnyen po’i rang bzhin ni *di lags te / 'di lta ste / de’i gnyen
por 'gyur ba ma chags pa dge ba’i rtsa ba dang | zhe sdang ma mchis pa* dge ba’i rtsa ba dang /
gti mug ma mchis pa’ dge ba’i rtsa ba lags so // de la gnyen po kun nas slong ba ni 'di lags te /
'di Ita ste | bag mchis pa dang / snying rje lags so // (S 32b7-33a4; O 60b5-61a2)
'St kyi (cp. §32b4); 2 O: bsgos;” Q: rten; * S: pa’i for pa.

[The king] asked: “What does ‘to be confused by a wrong law (mithyadharma)’ mean?”

Answer: “It is to [wrongly] conceive of the so-called arthasastra(s) as virtuous (guna)
[caused] by [a wrong] view (drsti) habituated through belief [into these writings. But those
arthasastra(s)] are connected with what leads to harm, [they are] counterfeits of the good law
(*saddharma-pratiripaka) and made by bad people in [this last and] vicious [of the four] age[s]
(kaliyuga).”

[The king] asked: “Brahmin, which are the sastras on that a king loyal to the dharma bases
himself and protects [his] subjects (praja)?”

Answer: “Great King, they are [those] sastras in which the antidotes (pratipaksa) against the
evil (visama) greed (raga), the evil anger (dvesa), and the evil misguidedness (moha) have been
expounded according to [their] nature, [their] subdivisions (prabheda), and [their] benefits
(anusamsa). Thereby the nature of the antidotes is [the following]: the wholesome root
(kusalamiila) of the [evil’s] antidote “without greed”, the wholesome root of the [evil’s] antidote
“without anger”, and the wholesome root of the [evil’s] antidote “without misguidedness”. What
thereby gives rise (samutthana) to the antidotes is conscientiousness (apramdda) and
compassion (karuna).”

This paragraph openly blames the arthasastra(s) as leading to violence. As mentioned in
the beginning, the term arthasastra is nothing but another designation for the traditional
codices of a king. The best known representative of the arthasastra literature is the
Arthasastra of Kautalya (4S), a work which probably came into existence as early as the late
4™ century BCE.”> However, it is highly probably that it never reached the same range of
popularity as did the Manusmyti, the Mahabharata or the Ramayana, which, beside others,

K, BE. KT, BESHEERNZL, BEEREARE L, BEEEARRL, KRR, KE
B, AR, EFIR. KERE, RERBHMAEIREARIAER, THEER, TSR, o
BEACATIALE, BE1ATh. PTInEATER LRI L. SAEEFBTERTEA RN, REBE L.
(T'333a10-23; Ji 869b17-869c11)

! Var. given in T: X8 for 55.

?? Cp. Hartmut Scharfe, Untersuchungen zur Staatsrechtslehre des Kautalya, Wiesbaden: Harrassowitz,
1968, pp. 1t
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all contain portions dealing with the duties of a king.** It is widely acknowledged that parts
of these expositions, including the 4S par excellence, are Machiavellian in their nature,
following the principle of the end justifying the means. They are characterised by subtle or
unscrupulous cunning, deception, expediency and dishonesty. The punishments suggested
are horrible; mutilation as well as death penalty occur frequently.”> The main goal is to
provide the king with the most efficacious means to continuously acquire more wealth for
him and his country and to let him expand his territory, which amounts to granting protection
to his subjects from enemies inside and outside the country.

Even Kane, who generally speaks of the arthasastras in high terms, remarks that “the
Mahabharata and the Kautiliya both support in several places the adoption of means entirely
divorced from all rules of fair dealing and morality” and provides plenty of examples in
support of his view.’® Especially Kautalya’s AS can serve as an example par excellence for
the above described tendency and did not remain without criticism among brahminic
authors.”’

We do not know which works dealing with arthasastra the authors or compilers of the
BGUVVNS had in mind when putting forth their criticism. But it is clear that the general
tendency underlying these works, i.e., that the end justifies the means, does come into
collision with key concepts of the Buddhist ethics. The BGUVVNS consequently rejects these
traditional works as “not virtuous’, because they were (1) leading to violence, (2) only
pretending to be the good law, and (3) composed by bad people in the kaliyuga. Regarding
the two latter accusations, the BGUVVNS seems to follow the Puranic conception of time.
The Puranas assume a cycle of four ages (yuga) through which the world goes. The last of
these four ages, the kaliyuga, is said to start with the war of the Mahabharata and is the most

** There are, as a matter of fact, many more old Indian texts dealing with rajaniti. For a
comprehensive listing cp. Kane 1.13.

*5 Basham (1959: 119) mentions impalement as the usual form of execution. For the two forms of
impalement, viz., “impalement proper” and “impalement after decapitation” cp, A. Wezler’s “An
Internal Contradiction in the Mrcchakatika? Some Remarks on Impalement in Ancient and
Mediaeval India” in Festschrift Dieter Schlingloff, ed. Friedrich Wilhelm, Reinbek: Dr. Inge Wezler,
Verlag fiir Orientalistische Fachpublikationen, 1996, 287-306,

% Cp. Kane 111 10ff,

%7 Such criticism is put forward in the Kadambari of Bana, a work of the 7™ century, which blames
the A4S to be “without compassion” (nirghrna) and to contain for the main part teachings that are
“exceedingly cruel” (atinysamsa): ki va tesam sampratam yesam atinysamsaprayopadesanirghynam
kautilyasastram pramanam / (source cited in Kane 1.174, n. 161).
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degenerate of the ages. The right dharma is forgotten and evil prevails. Associating the
composition of the arthasastras with this late period does not necessarily disqualify them as
guidelines with some authority. It is common to both epic and Buddhist mythology to assume
that long time before, at a stage when living beings were still free of desire and
misguidedness, there was no need for any kind of punitive regulations and even no need for a
king in charge of maintaining justice and protection from external enemies.”® Nevertheless,
by arguing that the arthasastras are only a product of the last age, the BGUVVNS probably
tries to stress their relativity and thereby denies their claim for authority. For the BGUVVNS
it is nothing but a wrong view that habituates living beings to follow the arthasdastras. When

3 they

the authors of the siitra claim that the arthasastras are “counterfeits of the good law
probably intend to stress that the underlying principle is not in accordance with basics of the
Buddhist doctrine and that they only pretend to be for the benefit of all living beings. In the
perception of the authors of the BGUVVNS the guidelines of the arthasastras are rather
impregnated with the “poisons” of the degenerated age and should thus not be accepted as
“good”.

The main argument (1) against the arthasastras refers to their harming nature. This is
followed by explanations of a set of elements which define the right guidelines for a king.
According to them all political measures of a king should be based on the antidotes against
the three fundamental defilements greed, anger and misguidedness.*® They are mentioned
frequently in Buddhist literature as the three poisons (dosa) or the three unwholesome roots
(akusalamiila)*' The sttra then rather unorthodoxly states that conscientiousness

(apramada) and compassion (karuna) are the factors that give rise to the antidotes, whose

natures consist in the absence of the three poisons. This pair, i.e., conscientiousness and

** For the Buddhist tradition cp. the Aggarifia Suttanta (DN 1L8Off); for the Mahabharata see
Kane II1.4. Exceptional for the Buddhist tradition is the 12 chapter of the Suvarnabhasottamasiitra.
In this chapter the god Brahman argues that the king is created by the gods (Suvarnabhasottama-
sutra, Das Goldglanz-Sutra, Ein Sanskrittext des Mahayana-Buddhismus, ed. Johannes Nobel,
Leipzig: Harrassowitz, 1937, p. 134.7-135.3).

% The term saddharma usually designates the Buddhist dharma.

“* The Siksasamuccaya mentions the following antidotes against the three poisons: asubhd bhavana
ragasya pratipaksah / (115.31f; quoting the Ratnamegha/sutra]), dvesasya maitri pratipaksah
apriyasattvadarsanam ca / (117.8f); mohanusayasya pratityasamutpadadarsanam pratipaksah //

(120.17) (Siksasamuccaya of Santideva, ed. P.L. Vaidya, Buddhist Sanskrit Texts 11, Darbhanga:
Mithila Institute, 1961).

1 Cp. Jikido Takasaki, An Introduction to Buddhism, Tokyo: The Toho Gakkai, 1987, 144fY,

189
PDF-Version



compassion, appears several times throughout the chapter and can undoubtedly be said to
function in the BGUVVNS as the essential factors underlying a Buddhist inspired rule. To
find karunda in such a central position is not surprising as it can be said one of the dominant,
if not the dominant, Mahayanist response to the samsaric world. It is thus just natural that
karuna lies at the bottom of the antidotes against the three main defilements. It corresponds
to friendliness (maitri), which functions as the antidote of anger in the more classical
Mahayanist schemes (see above).

Apramada, however, maintains a less eminent position in Mahayana Buddhism. It is well
attested in the Pali scriptures (appamada) where it is said to underlie all spiritual progress in
terms of thoughtfulness (synonym to sati-avippavdsa) and zeal.* The Abhidharmakosa
defines apramada as the cause for the cultivation of wholesome dharmas and adds that,
according to others, it serves as the guard of the mind.** Besides this, the term apramada is
also employed less scholastically to express carefulness and caution in mundane affairs. This
is the general usage of the term in the arthasastra literature when in the Santiparvan of the
Mahabharata the king is said to protect his subjects “with effort and conscientiousness”,** to
“continuously keep up the rod (of punishment) and handle (his affairs) conscientiously”,* or
when the king is admonished not to be without conscientiousness, for this would cause him
to stumble and bereave him of his life.*® In the AS the term does not appear at all; its negative
counterpart pramada, however, is found frequently and, when used in relation to another
person, it can mean a stratagem against that person.*’

The BGUVVNS itself defines apramada immediately after the above-cited portion in the

following words:*®

* For pramada as the supreme (agga) among the wholesome dharmas described in six similes cp.
AN 111.364f; cp. also SN 1.86ff. The last words of the Buddha before his death are an invitation to
strive with conscientiousness/zeal (... appamadena sampadethati; DN 11.156).

* Apramadah kusalanam dharmanam bhavana | ka punas tebhyo ‘nya bhavana | ya tesv avahitata /
cetasa arakseti nikayantariyah* sutre pathanti / [*read °iyah for °itah) (Abhidharma-Koshabhasya of
Vasubandhu, ed. P. Pradhan, Patna: K.P, Jayaswal Research Institute, 1967, 55.71).

“ $P 76.3: sarvas caiva praja nityam raja dharmena palayet / utth@nenapramadena pijayec caiva
dharmikan //; similar Manu 7.142¢d: yuktas caivapramattas ca pariraksed imah prajah //.

* $P 12.9cd: nityam udyatadandah syad acarec capramddatah //.

6 SP 83.28ab: pramadad dhi skhaled raja skhalite nasti jivitam /.

Y7 Cp. ASpg197.

© Chy s1GME, BEME, BHES, RFEK, SSUEY, WRERTEEL. THTIHE
BTE, TTHEkL, IR HGR . (T333a23-25; Ji 869c11-14)
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rgyal po chen po de la chos dang ldan pa’i rgyal po i longs spyod rnams dang / bdag nyid kyang
mi rtag par rtogs shing / dran pa nye bar bzhag ste | nyes dmigs su lta zhing nges par ‘byung ba

‘tshal bas / longs spyod rnams la spyod' cing / rgyal po’i dbang phyug gi dbang bgyid pa *di ni/
de’i bag mchis pa lags so I/ (§ 33a5%,; O 61a2f)

' Q: om. rnams la spyod.

“Great King, a king loyal to the [right] dharma understands and brings to [his] awareness
(smrtyupasthana) that material wealth and he himself too are not lasting; [he thus] perceives the
misery [of these things] (adinava) and desires deliverance (niryana). [If he] handles material
wealth and practices [his] sovereign power with the aforementioned attitudes], then this is his
conscientiousness (apramada).”

The definition surprises as it deals less with conscientiousness in the sense it is used in the
arthasastra literature, i.e., as attention and carefulness in the king’s duties and caution
towards his enemies. The definition rather understands apramada as an inner attitude which
leads to the reflection on and the awareness of the transitoriness of all worldly matters and to
the desire for deliverance. In this way the term apramada gains a new dimension: it reminds
the king of the need for his spiritual emancipation and admonishes him not to cling to his life
and wealth. In contrast to the second factor of the pair, i.e., compassion for living beings,
which presupposes a more or less ethically engaged attitude, the definition above arranges
apramada rather on the opposite side, where renunciative aspects are prevailing. The central
pair karuna — apramdda thus turns into a somewhat antithetic relation which could be
compared to the (much more) fundamentally opposed relation between compassion and
Sunyata.®’

The term apramada offers the advantage that it is not mainly associated with the Buddhist
teaching, as we have seen above. Though defined in a spiritual way, the usage of this word
in the BGUVVNS also retains its vulgar sense of “carefulness, caution”. This could be a
reason for choosing it as one of the key terms, given that the whole setting of the BGUVVNS
is placed in a multireligious environment. In the following I shall shortly focus on two issues
in the chapter on rgjaniti of the BGUVVNS and examine if their treatment reveals
considerable difterences from the traditional literature of arthasastra. The issues in question

are the sttra’s position towards punishment and war.

There can be no doubt that punishment (danda) maintains a prominent position among the

duties of a king. Punishment is one of the means by which the king protects his subjects. As

* For the relation between these “two poles of Buddhist spirituality” and its underlying tension cp.
Lambert Schmithausen, “Mitleid und Leerheit: Zu Spiritualitit und Heilsziel des Mahayana”, in Der
Buddhismus als Anfrage an christliche Theologie und Philosophie, ed. A. Bsteh, Studien zur
Religionstheologie 5, Modling, forthcoming 2000,
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mentioned above, according to the mythology, it is in particular this main task of protection
which made the appointment of a king necessary. In case of punishment we deal with the
protection of the subjects from transgressors within the country. According to the
Manusmyti, the danda, made of the highest energy, was emitted by I$vara as the dharma to
protect all living beings.’® And, as it is further stated, “If the king did not tirelessly inflict
punishment on those who should be punished, the stronger would roast the weaker like fish
on a spit ... and (everything) would be upside down.”" This conviction, viz., that without
punitive measures the world would end up in chaos, appears frequently in the pertinent
literature. Without fear of punishment the so-called matsyanyaya, the principle that the
stronger devours the weak, is thought to become prevailing.’® Protecting the subjects by
frightening and deterring potential criminals thus seems to have been considered as one of
the essential functions of punishment. Another, equally important issue is the expiatory
function of punishment. It is believed that in the same way as in the religious-spiritual realm
expiatory acts (prayascitta) lead to the purification of wrong-doers from their bad deeds, so
does punishment (danda), its counterpart in the mundane sphere, purify the criminal from
his offence.”® The king, by inflicting punishment on the culprit, enables the positive karman
which the transgressor had collected in former lives to become effective and thereby
operates for the benefit and in the interest of the culprit. The act of punishing is thought to
destroy the factor which, caused through the offence, hindered this positive karman to
become effective.’* Besides this, Kane, based on his study of the dharmasastra literature,
adds some more reasons. According to him, the individual and social urge for retaliation and
the preventive exclusion of a criminal from society (capital punishment as the most drastic

form) were also arguments in use to justify punishment.>®

%0 Manu 7.14: tasyarthe sarvabhitdnam goptaram dharmam atmajam | brahmatejomayar dandam
asyjat piurvam isvarah //.

' Manu 7.20f: yadi na pranayed raja dandam dandyesv atandritah | sile matsyan ivapaksyan
durbalan balavattarah !/ ... pravarttetadharottaram //; the translation is according to Wendy
Doninger and Brian K. Smith, The Laws of Manu, Penguin Books, 1991,

%2 For references cp. Kane 11121,
% Cp. Wezler 1995: 108£F; 117; 122ff.; 1261f; 132ff.
3 Cp. Wezler 1995: 124f

%% Cp. Kane II1.388ff ; Tihtinen comes to the conclusion that retaliation is of only subordinated
nature and “has been replaced by the rite of expiation” (pp. 26; 39). For a bibliography on the
theories of penal law in India cp. Wezler 1995: 133f. (n. 183; 184; 186).
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The BGUVVNS definitely joins the tenor of traditional brahminic literature in stressing the
need for punishment and dedicates about one third of the chapter on royal ethics to its
discussion. Even in the definition of karund, the second of the two key terms, the sutra
states that the king’s compassion consists in the support of the poor and in the adequate
punishment of the dishonourables.’® Here I will not be able to deal with the discussion of all
of the five factors that regulate punishability (D.), the questions how the different categories
of criminals are to be punished (F.), and how a king should deal with his own transgressions
(F.). T shall limit myself to analysing the passages with regard to the questions how
punishment should be applied and why extreme forms such as the death penalty and
mutilation should be avoided under any circumstances.

Let us start with the two last issues regarding punishability in D.:>’

[4) jam par lags kyi / briang bar ma lags so / [5] byams pas lags kyi / zhe sdang gis ma lags so //
.. [ad 4] smras pa / ji ltar na ’jam par yin gyi/ brlang bar ma yin zhes bya |/ smras pa / gal te
skyon brjod pa tsam gyis 'grub par rtogs pa zhig na yang bcing ba dang / bsad' pa la sogs pas
gnod par mi bgyi bar yang dag par skyon brjod pa lags kyi | skyon ma brjod par ma lags so //
lad 5] smras pa / ji ltar na byams pas yin gyi / zhe sdang gis ma yin zhes bya | smras pa / gal te
skyon brjod pa tsam gyis mi 'grub par rtogs pa zhig na dgum® pa dang | dbang po nyams par
bgyi ba’® dang | yan lag gtub pa ma gtogs par byams pa’i sems dang | snying rje’i sems nye bar
bzhag ste ! being ba dang  go rar stsal ba dang | brdeg’ pa dang | bsdigs pa dang | gnod par
bgyi ba dang | spyo ba dang | brgyad bkag pa dang | gnas® bkar ba dang / longs spyod dbrog®
pa la sogs pa brlang’ ba’i rnam pa rnams kyis brlang bar bgyi ba ste | de las ‘das par brlang
bar bgyi ba ma lags so // (S 33b5-34a6; Q 61b1-8)
Y Q: gsad;* Q: gum;’® Q: bgyid pa;* Q: brdag;® Q: gnas nas bkar; ¢ O: phrogs;’ Q: blang.

“[4] [A king loyal to the dharma punishes] mildly, not harshly. [5] [He punishes] with
friendliness (maitri), not with anger (dvesa).” ... [ad 4] [The king] asked: “What [do you mean
with ‘He punishes] mildly, not harshly’?” [Satyaka] answered: “[‘He punishes mildly, not

56 . dbul po rrams la nor sbyin pa dang | mi srun pa rnams la yang dag par chad pas gead' pa 'di ni | de’i
snying rje zhes bgyi ste / (S33bl-2; Q 61a5-6)
! O ba cad [i.c. bead] for gead.

The Suvarnabhasottamasiitra, in its 12™ chapter on rajasdstra, describes at long the disastrous
consequences for his realm if a king overlooks transgression and does not punish the wicked. No
mentioning of compassion is made there throughout the chapter. Deterrence and justice appear as the
prevailing tenets.

¥ Chy: UEARREREE, FERUEE. ﬂ%ﬁ?ﬁiﬂ‘ FERRC. .
[ad4) £5. Kif, =fIR®, FBREE. &5, KT, %letgﬁiﬁﬁ?fﬁfﬁ: (TR, T56
W FEIEGBER, TR, BR, WS, MBWH, FEATHRLHGE, RS,
[ad 5] 5. A&F, =L, FHEL. BS. KE, FHEML, FHEMFEULTES, RiE6,
TEEET. W R B, & & RRKEAEZC, BN, 23 R, FT6E. T
H, BEL, BREMS, RetUE, EEBORBILRERZRC, FEL,
(T 333b9-27; Ji 870a5-b3)
! Var. given in T 4] for 41; * Var. given in T: % for %
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harshly’ applies,] if — [given that] it is evident that [a settlement can] be reached through merely
declaring the crime — [the king] refrains from harming [the culprit] through binding [him],
killing [him], and so on and [just] declares the crime. [It does not apply if the king does] not
[make use of] the declaration of the crime.” [ad 5] [The king] asked: “What [do you mean with
‘He punishes] with friendliness, not with anger’?” [Satyaka] answered: “[‘He punishes with
friendliness, not with anger’ applies,] if — [given that] it is evident that [a settlement can]not be
reached through merely declaring the crime — [the king] brings forth a mental state of
friendliness and compassion and behaves harshly by [inflicting] harsh forms [of punishments,
such as] binding, imprisoning, beating, threatening, harming(!), scolding, reproaching, exiling
[the culprit from] the region, confiscating [the culprit’s] property and so on, [but] not killing
[him], injuring [his] senses, or cutting parts [of his body]. Beyond that [he does] not inflict harsh
[forms of punishments].”

I am not quite sure if my admittedly interpretative translation of {4] hits the mark.
Punishments by merely verbally criticising the culprit (vagdanda, dhigdanda) are well-
attested in brahminic literature and the epics.’® As the Chinese (fi[Z: “to scold, to charge”)
indicates, the act may consist in more than a simple declaration of the crime and could, e.g.,
by proclaiming the transgressor’s act publicly, come close to a reproach and open
stigmatisation. To “reach a settlement” alone through that “declaration” might indicate that
the actual crime was of a trivial nature and thus the king is not urged to apply any harsh
measures. Or it could be understood that the evident and sincere repentance of the culprit
made all further forms of punishments unnecessary. However, if this situation does not
apply, the king — actualising friendliness and compassion — is supposed to inflict more violent
methods with the exception of the death penalty and irreparable damaging of the body. The
other kinds of punishments mentioned above are well-attested in the arthasastra literature.

Punishment and simultaneous cultivation of love and compassion deserve further
explanation, and when asked about this seemingly contradictory point, Satyaka answers the
king with the following simile (E.):*’

di Ita ste dper bgyi na / phas bu mi srun pa zhig beos par tshal na / byams pa’i sems dang /
snying rje’i sems nye bar bzhag ste / dgum pa dang / dbang po nyams par bgyi ba dang yan lag

** Cp. Kane I11.391; for the epic cp. e.g. SP 228.34, 259.19, 283.7.

¥ Chy BISRNETF, BaTi, RAUE, HESE, BRiEe, THEER, MRS
OEE, ARG, TAEL, A0, DEFE, Betle, EAEY, MESCEAEIRE,
PRET, FEEL. KE, BIITET EEEURTRENVENE, ROER, BHUE, B
Hian, PR, £REO, BRRO, B, 1148, B0, WE, BHES, BEMT, 5%
i, B, 8, FYHSSESREMEIRE, FEBOBILRE, IO RHEERE, T
E, MBABITEIT EURAE U TROSEIERE, 13k, FARRBO. B ITE#ER,
AR, (T333c¢2-cl5; Ji 870b8-cl)
! All versions (also T) read 7~ instead of #); ? Var. given in T*/%.

194 PDF-Version



gtub pa ma gtogs par gnod pa'i rnam pa gzhan gyis brlang bar bgyid de / "on kyang de la
sdang' ba’i sems sam | gnod par bgyi ba’i sems mi "byung ste / gzhan du na nyes pa® bzlog pa
nyid kyi ched du bgyis te / nyes pa ma byung ba rnams mi "byung bar bya’o snyam ste / brlang
bar bgyid do //

de bzhin du rgyal po chos dang ldan pa yang skye dgu rnams la bu’i 'du shes nye bar bzhag
ste | sems can mi srun pa rnams bcos® na | srog bead' pa dang | dbang po nyams par bgyi ba
dang / yan lag gtub pa ma gtogs par byams pa’i sems dang / snying rje’i sems su bgyis te / bcing
ba dang/ ...’ brlang ba’i rnam pa rnams kyis brlang bar bgyid kyang / de sems can de dag la
sdang6 ba’i sems sam | gnod par bgyi ba’i sems mi "byung ste / gzhan du na nyes pa bzlog pa
nyid kyi ched du bgyis te | de ma lags pa gzhan rjes su bslab’ pa dang ! nyes pa ma byung ba®
rnams mi "byung bar bya’o snyam ste brlang bar bgyid do // (S 34b2-35al; O 62a2-a8)

' 0: gtad for sdang;” S: nga for pa;* Q: “chos for beos; * O gead;® Same enumeration as above with
gnod par bgyi ba dang /| missing; ® O: btang; ” Q: brlab; S: brlang; ® O: ba’i.

“It is as if a father, [who,] when [he] wants to cure a dishonourable son, after [he] has brought
about a mental state of friendliness and compassion, treats [his son] harshly with [all] other
kinds of harming [punishments] except killing [him], injuring [his] senses, or cutting parts [of
his body]. But thereby no mental state of malignity or causing harm arises [in the father. He]
rather acts in order to dispel the fault, and treats [him] harshly while thinking: ‘May faults
[which yet] have not come forth not arise!”

In the same way, also a king loyal to the dharma brings about the conception that (all of his]
subjects [are his] sons, and, when [he] cures dishonourable living beings, acting in a mental state
of friendliness and compassion, [he] treats [them] harshly with harsh forms [of punishments,
such as] binding ... except killing [them], injuring [their] senses, or cutting parts [of their body].
And yet no mental state of malignity or causing harm arises [in] him towards those sentient
beings. [He] rather acts in order to dispel the[ir] faults, and treats [them] harshly while thinking:
‘Other [living beings] than those [punished here] may imitate (anusiksati) [the transgressors];
may faults [which yet] have not come forth not arise!””

The term zlog pa (*vinivartana; future form: bzlog) appears to be most naturally translated
by “to dispel” (the faults). However, also a causative translation seems possible, such as “to
cause [him] to dismiss” (the fault) or even “to turn [him] away” (from the fault), though in
the latter case a particle las (nyes pa las) would be preferable. The passage provides two
arguments why punishment should be applied: The first is the removal of the fault, be it
through the direct act of punishment itself or through causing the culprit to turn away from
the fault. The second is the hope that the infliction of punishment may keep off the wrong-
doer and other subjects from such offences, i.e., the deterring aspect of punishment. Both
arguments, as seen above, are common in brahminic literature. What distinguishes the
argumentation is the distinct rejection of forms of punitive measures that in their
consequences are irreversible for the culprit. We will soon come back to this topic.

The idea of the king as the father of his subjects was wide spread in ancient India and in

this point the simile should come as no surprise.’’ The explicit mentioning of the

% Whereas Lingat (p. 26f) does not question the fact that also the brahminic Sastras and even the
Arthasastra by Kautalya stress the idea of the king as the father of all his subjects, he remarks that
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actualisation of feelings of love and compassion before inflicting punishment, on the other
hand, is noteworthy. Though the arthasastra literature mentions the need for a king to
restrain his rage,’' the main stress regarding punishment falls on justice. It will soon become
clear what one of the possible reasons for the admonition to be compassionate could be.
Besides the imagery of the king-father who treats his subjects in the same way as he would
treat his own son, later the siitra develops another analogy, which is already pointed at in the
passage above: the verb bcos pa (“to cure”) usually designates medical treatment. In L.,
among the eight views to be cultivated by a king, the first view has the king not to drop his
compassion when restraining the dishonourables. He should, it is said, cure them in the same
way a father cures his son. Then, immediately in the following passage, the king, this time
compared to a physician, is advised to remain without anger towards the transgressors and to
apply himself to the annihilation of their faults.® By this last analogy it becomes evident
why forms of punishments with irreparable consequences should not be inflicted: No
physician would go so far as to cause damage to some part of the body and even less the
death of a patient provided that there are other kinds of effective “medications’. Obviously
the BGUVVNS considered other measures of punishment as sufficient to guarantee the
maintenance of law and order. It does not prescribe to an ethic of retaliation, as it is found in
certain passages of the arthasastra literature, nor does it promote a theory of discouragement
through extreme punitive measures. The main emphasis is put on the aspect of curing the
transgressor from his illness and thereby keeping the door for him open to return to a more

or less unstigmatized life as he may have led it before his transgression.63

this concept might have been particularly emphasized by Asoka. In his eyes, Asoka associated with it
primarily the active guidance of his subjects towards virtuous behavior. For the brahminic sources,
however, he claims the use of this concept mainly for oppressive motives. I find this interpretation
not totally unobjectionable.

For the king as father cp., e.g., Manu 7.80; Yajii 1.334.

81 Cp. e.g. AS1, chapter 6; also Manu 7.46: anger as the worst vice.
52 §42a1-2; O 68a4-5; T'338a25-b2.

% In an interesting passage in the SP we find some arguments against the death penalty (259.1fF).
The interlocutor Satyavat argues that, though in certain cases dharma can be adharma and vice versa,
killing can never be dharma and that the death penalty also “kills” the family members (in terms of
economic support?) of the executed who are not at all to blame. He then states that also a bad person
would once adopt right behavior and that in the samsaric cycle of transmigration the birth of morally
impure beings is not restricted to unvirtuous families (and hence, given that vice versa pure beings
can be born in unvirtuous families, there is no legitimization to undermine the economic basis of such
beings by executing their bread winner). Though the opponent of the discussion Dyumatsena admits
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There might be several reasons behind the rejection of capital punishment and mutilation.
Let us have a look at passage H., which I will shortly summarise. Candapradyota directly
confronts Satyaka by asking why a king, characterised by a defiled mind (nyon mongs pa
can gyi sems; klistacitta), should not inflict death penalty and forms of mutilation. The
question itself leaves room for speculation. It is unclear if for the questioner killing and
mutilation are necessarily combined with a defiled mind, an assumption which would render
it difficult to explain why other harmful forms of punishment, such as beating, should not be
associated with mental defilements. If, on the other hand, the emphasis of the question lies
on the defiled mind, one would be ready to argue that capital punishment etc. were
acceptable if the king only ordered it with an undefiled mind, namely after having actualised
compassion, as seen above. However, in his answer Satyaka states that even (yang) a king
with a defiled mind would not think of killing etc., for he would be well aware of the
consequences: The order to kill the culprit would leave the king in a state of aversion
(pratigha) in the moment of death and lead to rebirths in bad existences (apaya); he would
further be pursued for a long time by hostilities (from part of the punished one and his

relatives in this world and the next existences?).** Mutilation and injuring of the senses,

that even by capital punishment one cannot tame the people, he defends, nevertheless, the
perpetuation of the status quo.

% The Tibetan in this passage allows also for another interpretation:

'di ltar des rang gi las kyi dbang gis ‘chi na yang khong khro ba’i sems bskyed de / dus bgyis na ngan song
rnams su skye bar 'gyur ba dang / yun ring por rjes su 'brang ba'i" sha khon du 'gyur ba mthong bas / de’i
slad du sems can dgum par md® rjod® de / (S 38b1-2; Q 65a5-6)

' Q: bafor ba’i; 2 S: om. ma;* Q: brjod.

Though another grammatical subject than the king is not found before the sentence in question, one
could also understand it as the punished transgressors who die in a state of aversion, are reborn in bad
existences and cannot get rid of their hostile feelings there. Such a reading seems to be suggested by
the Chinese (see below). Philologically, I think, both possibilities must be taken into account. This
second alternative would in fact better explain why the moment of death is associated with feelings
of aversion. It is only natural that the person to be punished with death would feel aversion towards
the one ordering his execution. On the other hand, the question arises why a king without compassion
should be bothered by the idea that an executed transgressor is reborn in a bad existence. The only
answer is that he could be afraid that the transgressor would try to harm him in his coming
existences. It thus seems that both alternatives mainly aim at the same argument, namely that the king
should not order execution because he would have to fear the revenge of the executed person,
apparently extending into existences after this life.

The Chinese runs as follows:

HHEITERMERE B RE 204 IR0, JEEME, +5Eh, BUMZERE.
(T'336b27-29; Ji 874c15-18)
! Ji: % for 4.

Whereas Tibetan sha khon (*vaira), “animosity, hostility, revenge”, can probably only be

understood as directed towards the king who ordered the execution, Chinese 5&/’» (“evil mind”) is of
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however, would not be reparable and were therefore inadequate to be ordered. The culprit
should be punished with other measures such as imprisonment or binding which allowed
him to be cured. To apply the death penalty and mutilation would result in an imperfect
protection of the subjects and undermine their reliance (missing in §) on and sympathy
(missing in Q) for the king.

The passage lists three arguments against death penalty and mutilation: (1) A bad future
existence for the king (if we follow the first interpretation) and revengeful feelings against
him from the side of the executed person (and his or her relatives?), (2) the irreparable
nature of mutilation (and of course also of execution) preventing the curing of the
transgressor, and (3) the loss of reliance/sympathy of the king’s subjects. The first argument
is self-evident. To abstain from intentional killing of sentient beings is counted as the first of
the five precepts to be followed by all Buddhists.®® In principle, this must also apply to the
king. The siitra does not offer any tool to relativise this norm but instead describes the king’s
bad future.®® In case of mutilation the argument is different. This shows that in principal, if
considered necessary, even in the BGUVVNS the king was considered to be entitled to harm
living beings, obviously without any major consequences for his own future. Some passages
before, a tool has been provided for the limitation of any bad karmic consequences for the
king by admonishing him to practise friendliness and compassion when inflicting
punishment on others. '

The second part of the first argument, viz., the fact that the king has to expect the revenge
of the executed person, links capital punishment with the aspect of fear. Whereas the king

can protect himself against all kinds of dangers coming from the human world, it would be

less specific nature and could also be interpreted as concerning the general state of mind of the reborn
culprit. The main argument would then be that execution can in no way help the culprit (and society).
In his coming existences he would, due to his unchanged state of mind, continue to cause
disturbances in social life. The implicit call for granting the wrong-doer the chance for reformation in
this life in order to stop the crimes’ perpetuation can hardly be missed. At the same time this
argument would constitute a criticism towards the idea that execution can function as some kind of
moral purification, an idea mentioned in note 79.

¢ Schmithausen 1999: 45; Demiéville 347,

% In the brahminic conception of kingship the ruler’s duty to accomplish the rgjadharma is
stressed as the most essential. This duty includes the infliction of punitive measures in open contrast
to the idea of ahirisa. It seems that there was no doubt that a king applying himself to his dharma
would attain merit despite the adoption of violent measures. The BGUVVNS, however, does not take
up this argumentation which grants priority of the specific dharma over ahimsa (cp. also Wezler
1995: 125, 129, n. 165).
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much more difficult, if not impossible, to prepare against revengeful attacks from the non-
human world, in which the killed transgressor will be reborn (according to the second
interpretation). Even if we follow the alternative understanding and assume that it is the king
who is reborn in bad existences, he will there be exposed to the revenge of the executed, an
idea, which equally must have had some deterring power in order to be mentioned as part of
the argument.

The main aspect of the second argument is the irreversibility of the potential harm
attributed. The reformation ideal of punishment, as expressed in the medical simile above,
entails the application of a medication whose side effects should not overshadow the actual
goal of its use. In other words, if there are alternative forms of punishment that do not
involve heavy side effects such as the irrevocable loss of corporal functions, these should be
applied. Binding and imprisonment are mentioned as such. Apparently the authors of the
BGUVVNS did not favour the often-attributed discouraging function of extreme forms of
punishment. On the contrary, in the last argument they charge these measures with
undermining the relation between subjects and king by claiming that they damage their
reliance on or sympathy for him. In the whole argumentation no mention is made of the
principle of ghimsa. Probably, the authors of the BGUVVNS considered the argument of
ahimsa in this context as not efficacious. The argumentative application of this principle
could have forced them to explain why other forms of harsh punitive measures would not in
the same way contradict the principle of ahimsa — a possible objection near at hand, which

they most likely did not dare to evoke.®’

Another issue in the chapter on royal affairs that deserves to be treated in more detail is
that of warfare. In section K. the BGUVVNS deals with the king's strategies in case of war.
Whereas the Tibetan text does not state clearly that the situation is limited to a pure
defensive war, Bodhiruci introduces the section with the statement that a hostile army would
attack the king (7 337c2ff.). I have argued above that the Chinese translation by Bodhiruci
has most probably incorporated commentatorial elements and is thus to be depicted as the
less authentic transmission in terms of the Indian background. This explicit limitation of the

king’s strategies to a war of pure defence by the Chinese translation should thus be taken

" Also in the passage of the SP Satyavat does not argue with the principle of ahimsa when
opposing capital punishment (see n. 63)!
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with caution. Of course, there are no passages at all suggesting that the Tibetan version
recommends the invasion of a foreign territory. But, on the other hand, there is equally no
explicit rejection of such a possibility,*® which, after all, appears to have been regular in
India during most of its history. In the arthasastra literature, one of the main duties of a king
is the protection of the subjects from outside aggression. Further, in many passages the king
is directly urged to take possession of other countries (by means of warfare).

The BGUVVNS, now, deals with the question how to confront a hostile army and suggests
three successive steps. In the first step the king should try to avoid a battle with the help of
three stratagems (upaya), i.e., by encountering the enemy with kindness (mdza’ ba), by
granting favours (phan gdags; *anugraha), and by surrounding and frightening the enemy
with the assumed superiority of his own army. This set of stratagems is, at least in part and
under different terminology, an element of the arthasastra and appears at length at, e.g., AS
IX.6. There the stratagems are not only employed against aggressors but also in different
situations against the king’s antagonists as well as in the life of ordinary people. The set

comprises four (and sometimes even more) upayas, viz., friendliness (santva), gifts (dana),

5 The question if the Tibetan can be understood to be restricted to a defensive war depends also on
the interpretation of the passage at the beginning and the end of the section on warfare (cp. the last
sentence in the final Tibetan quotation below): ... rgyal pos ()thab mo’i g.yul thig nye bar gnas na
Jji ltar nan tan du bya / (S 40b4; O 67a3-4). If we assume, in line with Ch;, that the king has to deal
with a war of defence, we should understand (*)thab mo’i g.yul zhig nye bar gnas na as “when an
[attacking hostile] army is kept ready [for a] battle” or “when [the righteous king is] providing an
army [for a] battle [to defend his own territory]”. This is, in any case, a possible translation, though
not the only one. I think also the opposite interpretation, namely that the righteous king attacks the
“enemy” can philologically not be ruled out: “when a [hostile] army is kept ready [for a] battle [to
defend its own territory]” or “when [the righteous king is] providing an army [for a] battle [to
extend his territory]”. It is not difficult to imagine how such an act of aggression could be justified,
if we just recall to mind the sttra’s statements above that, in case of a cakravartin, the other rulers
are obliged to follow the righteous way. Also the argument that the application of the three upayas
(see below) before engaging in the battle could somehow constitute a defensive element, is not
adequate. Though they definitely are intended to avoid a major military conflict (which for every
ruler would from the outset mean an immense economic burden), their use is not only restricted to
situations of defence, so to say their nature is neutral in terms of aggressively expansionist or peace
securing policies, Their descriptions in the arthasastra literature document that they can be duly
applied as a simple tool in offensive undertakings governed by the principle that the end justifies the
means,

5 Cp. Manu 7.101, 106ff, 170f, 181ff; 9.251; YajA 1.342, 1.348; AS IX. Basham (1959: 122f)
states that warfare “afflicted the Indian sub-continent during most of its history ...” and characterises
Asoka as “possibly the only ancient Indian king who finally broke with the tradition of aggression ...”
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sowing discord (bheda), and military action (dapda), which should be applied in this order.”
It is not surprising that in the BGUVVNS the sowing of dissent (bheda) does not appear.
Though its employment could serve to avoid a larger military conflict, it comprises acts
obviously contradicting the Buddhist ethics such as inciting jealousies, hatred, quarrels and
murder among one’s antagonists by means of bribes and lies.

The third of the stratagems suggested by the sttra, i.e., the demonstration of military
superiority is also attested in the arthasastras, though not among the four upayas: In the set
of seven upayas, which 1s enlarged by the members maya, upeksa and indrajala, the last
element indrajala consists in “creating the illusion before the eyes of the enemy that a vast
army is coming to attack them ..” (Kane II1.172). I am not sure if the authors of the
BGUVVNS wanted the third upaya to be understood in this way, but we could assume that
the concept of indrajala was not unknown to them. The last upaya in the classical set of
four, i.e., the employment of military force, is taken up in the BGUVVNS as the third step.
As the second step, to which the king should proceed if the means mentioned before remain
unsuccessful, an element is introduced which is not found among the classical set of four (or
seven) upayas. In this second step the king should cultivate the following three thoughts:”

bdag chos dang ldan pa’i rgyal po yin na/ bdag gis skye dgu rnams phung bar byas par mi
‘gyur grang / phung bar 'gyur ba las ma bzlog pa lta’ang med dam zhes | dang por skye dgu
yongs su bskyang ba la sems nye bar gzhag par bgyi’o // gnyis pa ni phas kyi dgra las rgyal bar
bgyi ba’i sems so // gsum pa ni srog1 gzung2 ba’i sems te / sems gsum po 'di dag nye bar bzhag
la / dpung gi tshogs yan lag bzhi pa la bka’ stsal par bgyi ste / (§' 41a2-a4; O 67a8-68b2)

' Q: s0g; S: bzung.

““As 1 am a king loyal to the dharma, it should not happen that I bring [my] subjects into
misery; [but] isn’t there also danger that [I] would not have kept [them] away from falling into
misery?’” First [the king] should bring forth [these] thoughts regarding the protection of [his]

7 Tl'IC same set appears several times with s@man instead of santva. Cp. Kane IIL1711f; for the 4§
cp. ASns Sachregister s.v. Mittel, die 4, bzw. 7 politischen. In SP 69.22-23 the king is advised to make
use of the (first) three upayas, viz., santva, anupradana and bheda, and to avoid a battle,

T Chy —E BN, BERMEERERL, BRRE, SARE, FOEE, BRSTSIATE. 2
MUMEERE ., —EBM. ELUSERRYEE £, K. K. R, FHEH. =58%, EU5EE
B, B, MERE. AHEEEROD, ARERERRSAL. B, BRI
(T337¢22-28; Ji 879a22-b6)

' Var. givenin T: ;2 Var. givenin T: .
The Bukkyd Dendd Kydkai “translation” of the passage into German cited by Schmidt-Teukel (p.
14, n. 38) is supposedly based on this Chinese text. Given the fact that it contains several misleading

interpolations not found in the actual Chinese text, it should better be labeled a free rendering with
additional interpretative elements.

72 I am not sure if my translation is the only possible understanding. The thoughts could point out
questions of conscience of the king: he does not want to cause serious problems for his subjects by
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subjects. Secondly [he should bring forth the thought that he] will conquer the hostile army
(pratyanika). Thirdly, [he should bring forth the thought that he] will take hold [of the enemy’s]
lives.” [The king] should bring forth these three thoughts and then address [his] army
(balakaya) consisting of four parts.”

This second step already introduces the following third step, the arrangement for and the
command of the army in the battle. The king appears to have done what he could to solve the
conflict with peaceful and moral means. With these thoughts, then, he seems to reconfirm
his own integrity as a righteous king, to strengthen his will to defeat the enemy,”* and, most
surprising, to decide to spare the life of the hostile soldiers. For this last point there seem to
be no parallels in the arthasastra literature. Kane (II1.209f) gives a comprehensive
enumeration of rules on how the life of an enemy in war should be spared, among them
some of which, according to Kane, “will bear comparison with the conventions of the
Geneva and Hague Conferences”, but I am not aware of any Indian text describing strategies
of taking prisoners. There can hardly be any doubt that the main effort of the warrior must

have been directed towards the annihilation of the enemy.”” Kane also cites a passage of the

deciding for warfare, but, on the other hand, he also sees the danger that they could all be put into
misery when not protected by his army. For the auxiliary verb grang with the main function to
express a certain necessity for Skt. arhati, the optative or the future cp. M. Hahn, “On Some Rare
Particles, Words and Auxiliaries in Classical Tibetan”, in Tibetan Studies, Proceedings of the 6th
Seminar of the International Association for Tibetan Studies, Fagernes 1992, Vol. 1, ed. Per
Kvaerne, Oslo: The Institute for Comparative Research in Human Culture, 1994, 288-294, pp. 291f.
The construction with the particle /ta in the second thought could represent a Skt. wording with ma
(haiva). Cp. e.g. Sravakabhumi 413.12-14 (Sravakabhimi of Acarya Asanga, ed. K. Shukla, Tibetan
Sanskrit Works Series Vol. 14, Patna: K.P. Jayaswal Research Institute, 1973), where ma me ... asti
kascic chiksavyatikramah / (so the ms) is translated as bdag gis ... bslab pa las 'gal bar gyur pa lta
med grang in the Tibetan (Q 5537, vol. 110, mDo ’grel (Sems tsam), Wi 183a8-183b1). For ma
(haiva) meaning “I hope ... not ...?” and “Isn’t there danger that ...?” cp. F. Edgerton, Buddhist
Hybrid Sanskrit Grammar and Dictionary, Vol. I. Grammar, §42.13-14. The particle /ta with
examples in literature is discussed in Hahn, op. cit., pp. 289-291.

™ The expression srog gzung ba could also be interpreted as “to kill”, though being a rather
uncommon formulation. The Chinese, however, leaves no room for doubt that the meaning must be
“to take hold ...” or “to catch [the hostile soldiers] alive”, corresponding to Skt. jivagraham: &L\ J5
fEi5%, MHY, AVEFEE, : “[1] shall with [adequate] means bind and catch [the hostile soldiers]
alive, not [shall I] kill or wound [them}!” Cp. Skt. jivagraham: “ind. with Ygrah ... to capture alive”
(Monier-Williams, Monier, A Sanskrit-English Dictionary, Oxford, 1899, Reprint Oxford: Oxford
University Press, 1951, s.v. jivagraham®) and Pali jivagaha: “(adv.) taken alive, in phrase j.° ganhati
or ganhdpeti ... [several references]” (The Pali Text Society’s Pali-English Dictionary, eds. T.W.
Rhys Davids and William Stede, London 1921-1925, Reprint London: PTS, 1972, s.v. jiva-gaha).

™ The Chinese reads that the enemy should be overpowered without fighting with the army (...
+. B, . &, TEEEL, ). This is very unlikely to happen, as already before all stratagems to
avoid a military confrontation have been applied without success.

> The exhortation could at most be understood in the sense of not killing unnecessarily, e.g., in
case a hostile soldier becomes unable to fight or surrenders. This would amount to no more than a
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Gautamadharmasitra where the soldier who has killed or wounded an enemy is promised to
remain without sin (dosa) (I11.209). It is thus highly unlikely that this third resolution of the
king could have been put in practice as such. When the enemy could not be convinced to
desist from his belligerent intentions by any of the upayas mentioned above, how could one
make prisoners without engaging in a full-scale battle? The intention to do so is, as a matte
of fact, a noble one but I rather doubt that it could have a large effect in the actual battle.
Probably this third thought is nothing more than an antidote against any qualms about
violating one of the basic Buddhist precepts. No other thoughts of regret or of compassion
are explicitly mentioned, such as those formulated in relation to the infliction of violent
forms of punishment other than death penalty and mutilation. One could surmise that the
pair “killing with compassion” was conceived of as incompatible with the basic Buddhist
ethics. The authors of the BGUVVNS appear to have chosen instead a solution which was
more in keeping with the precepts but less realistic in actual combat.

Finally, examples for how the king or one of his close counsellors should address and
thereby encourage the army before the battle, as mentioned in the citation, can be found at
AS e STOf. In the following third step the king optimises the power of his army by arranging
its different units and urges his soldiers by various means not to give ground. The paragraph
with which section K. ends discusses the question of the karmic results for the king who has
engaged in warfare. It makes clear that for the king the order to slaughter and wound hostile
soldiers remains without any negative consequences. It therefore deserves to be cited in its

whole:™

call to respect the normative prescriptions of the “laws of battle” contained in the dharmasastra texts
for the instances in which the hostile warrior is traditionally considered to be avadhya. In his analyses
of Manu 7.94-95, dealing with the warrior slain in battle when he turns back in fear, Wezler
concludes that these verses may in fact “refer to the real world, to what does really happen in many
cases to a warrior «who turns back in fear», viz. that he is killed ...” (1987/88: 395). The exhortation
in our siitra could be understood as an attempt to make the king and his soldiers aware of these laws
before the battle. As a second interpretation of this thought to spare the lives of the enemy one could
also imagine the employment of special weapons or special fighting techniques aimed at knocking
the enemy out only temporarily or wounding him so that his participation in the battle is no more
possible. As stated above, I have not yet found any scriptural evidence to support this interpretation.
The question definitely deserves further attention.

 Chy BSHERERS, MRTHBEM. VR BRTS, Bi5 98, UK. ETE B

AR, fAEZEEALOK, MR, B, TR, KT, BARETIRSRE, B
#HUFT, BOFTE, BEET. RE. 0% EEESKAELEY, (ENR#. FILSEY, KETE
RERE. KT, EMaREE, BB \RERSEH, WERTREEESmE=0, B5EF—K
T, MEE'E, HEETE., (I'33848-a17; Ji 879b17-c5); ' Var. givenin T: B.
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de Itar thabs mkhas shing g.yul legs par shom pa’i rgval pos ni / pha rol gyi dpung bkum' "am /
rma phyung’ yang des rgyal po la kha na ma tho ba chung zhing / bsod nams ma lags pa chung
ba dang ’bras bu myong ba yang® ma mchis par gyur ro // de ci’i slad du zhe na | *di ltar des
snying rje ba dang / yongs su mi gtang ba’i sems kyis las de mngon par ’du bgyis pa’i slad
du’o /! gang des skye dgu yongs su bskyang ba dang / bu dang / chung ma dang / rigs kyi don
du bdag dang longs spyod yongs su btang ste / las de bgyis pas gzhi de las bsod nams tshad ma
mchis pa yang rab tu 'phel lo // rgyal po chen po 'thab* mo’i g.yul zhig nye bar gnas na / chos
dang ldan pa’i rgyal pos de ltar nan tan du’ bgyi’o // (S 41b1-b5; Q 67b6-68al)

'S om. bkum;* Q: byung; * S: yang nges pama;* Q: thab;® Q: om. du.

“Even if a king, [who] is skilled [in the application of appropriate] means and [who] has
correctly prepared for the battle in the way [described above], slaughters or wounds the hostile
army, there will be not [even the] slight[est] blame (avadya) and not [even the] slight[est]
demerit (apunya) nor the experiencing of [karmic] consequences (phala) for [that] king. Why is
that? [It is] because he has thus performed (abhisarmskaroti) the tasks with a mind [full of]
compassion and without giving up (aparityaga). [A king] who protects [his] subjects and
renounces his [life] and fhis] material wealth for [his] children, wives and clan: by doing that,
even immeasurable merit will therefore (*tannidanat) grow [for him]. Great King, when
providing an army [for a] battle/when a [hostile] army is kept ready [for a] battle, a king loyal to
the dharma should make efforts in the way [described above].”

Let me first point out that also in this last paragraph there is no mentioning that the king is
dealing with a war of defence. At least in theory, the section, as it is found in the Tibetan,
could also be taken to sanction a war of aggression, if the king would only follow the basic
rules laid down above. The king remains free from any kind of spiritual pollution because he
has compassion and does not give up. The appearance of compassion surprises, for, as
mentioned above, it is not part of the preceding paragraphs in section K. The Chinese
identifies this compassion with the three thoughts (=F&H%%3E/(') translated above, including
the intention to capture the hostile army alive. At least from the viewpoint of the Tibetan,
such an association seems not very convincible: The only compassionate element among the
three thoughts is that the king should try to keep the enemy alive, whereas the main
emphasis seems to lie on strengthening the king’s self-confidence in the battle. I therefore
cannot but infer that the mentioning of compassion in the last paragraph is little more than a
sporadic addition, without being of substantial relevance in the foregoing descriptions. As a
second element besides compassion we find the reference to aparityaga which here should
probably be understood as relating to the battle itself, in the sense of not deserting the ﬁght.77
With aparitydga we see a basic element of ksatriyan ethics. To flee from the battlefield is

considered a severe violation. Manu and Yaj#i state that a warrior who turns back from the

7 The technical term for the one who takes to flight in the battle, however, seems to be paravrtta
(cp. Wezler 1987/88: 384f.).
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battle and is killed would loose all his merit.”® The BGUVVNS, too, seems, at least in this
respect, to follow clearly this particular strand of warrior ethics.

At the end of the cited passage the king is said to be rewarded with immeasurable merit.
His selfless dedication to the protection of his subjects obviously suffices to remain free
from any kind of flawing consequences for his merit. No further discussion follows
concerning the obvious contradiction between his obligation to protect living beings, on the
one hand, and his warfare activities eventually leading to suffering and death of other living

beings, on the other.

This brief review of the criticism against the arthasastras in the BGUVVNS has helped us
see the basic standpoint of the stitra concerning punishment and war. One of the issues of
this criticism was the fact that the arthasastras would lead to harm. If this is construed as
fundamentally opposed to the stitra’s own way of handling the two themes in question, we
cannot but call the criticism a propagandistic move. Also the forms of punishment suggested
in the BGUVVNS and the fact that king (and warriors) are finally expected to engage in
warfare actually do entail harm and suffering of living beings. The main differences, as
shown above, are the underlying attitude of compassion, with which punishment should be
inflicted, and the exclusion of death penalty as well as all forms of mutilation. Compassion
is certainly not an element to be sought for in the arthasastra literature. On the contrary, any
form of commiseration can lead to the loss of advantages, as it is plainly stated at 48 9.4.142
(ASns 541.5) in the case of mercifulness (sdnukrosata). Compassion joins hand with the
reformatory function of punishment in the BGUVVNS, a tenet that can hardly be imagined to
have been of great importance in the arthasastras. Brahminic rehabilitation of the
transgressor by means of prayascitta can, as Wezler points out, also include the capital

punishment inflicted on him.” Highest priority seems thereby to lie on the complete
g p

8 According to Kane II1.211; SP 23.15 states that a king who does not struggle with an enemy is
swallowed by the earth. On the problem of the warrior taking to flight from the battle cp. Wezler
1987/88.

" “Der vorzeitige Verlust des Lebens — im Rahmen der prayascitta-Praxis freiwillig, als vom
Kénig verhangte und in der Regel von einem candala vollzogene, zu erleidende Strafe im Rahmen
des Strafrechts — als #uBlerste denkbare Steigerung der Schmerzzufiigung, so scheinen die Inder
gedacht zu haben, eliminiert eben darum endgiiltig und vollstindig die Folgen von als besonders
verwerflich angesehenen (Un-) Taten. Nicht die ‘Todeswiirdigkeit’ eines Verbrechens / einer Siinde
steht fiir den Inder im Vordergrund, sondern der Gedanke, dafl es/sie nur durch den Verlust des
Lebens — das allen Lebewesen lieb ist, auch wenn es ganz und gar nicht einmalig ist — in seinen
Folgen fiir den Titer ‘wieder gutgemacht’ werden kann.” (Wezler 1995: 134f)
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elimination of the negative karman, so that in his coming births the culprit would not be
hindered anymore by it. I cannot deal here with the question of how ethical the belief in
death penalty as a form of elimination of the negative karmic substance can be said to be.
Wezler cautiously speaks of a mixture of ethical and non-/pre-ethical elements respectively
inherent to, on the one hand, the general notion of dharma and, on the other hand, the
substantialism on which the concept of karman is based and which perpetuated the in fofo
non-ethical magic techniques of removal® In any case, the idea of expiation through
inflicting irreversible corporal damage or death could not convince the authors of the
BGUVVNS. The reason may have been the fact that they did not believe in the possibility of
a more or less automatic, or even magic, purification by the infliction of punishment, which
they might have felt to be non-ethical, or a stronger emphasis on the life in the world here.

For Lingat (p. 39), the brahminic-orthodox belief in the necessity of chastisement runs
counter to the spirit of the politics of King Asoka, who presumably believed in the
perfectibility of the human nature.®! Our sttra seems to breathe the same air. In case of
punitive measures it appears that the demand to abolish execution and mutilation is a
concrete reflection of this attitude. Practicability may thereby have been a decisive factor:
Other frightening measures could remain in use; the efficacy of the punitive system as a
whole would still be secured while the abolishment of the two forms of penalty could pay
tribute to some of the fundamental precepts of the Buddhist ethics.

In case of warfare the situation looks quite different. Leaving aside the more or less inert
appeal for a battle without killing, on the whole, the politics follows a ksatriyan code of
ethics. The traditional obligation of a king to guarantee the protection of his subjects from
external aggressors and — in the case of the Tibetan BGUVVNS, not clear — to conquer new
territories, did apparently not leave any space for less violent strategies. From the very outset
it would be impossible to survive on a subcontinent where for the most time many small
kingdoms co-existed in competition with each other. A weakness of the potential enemy —

and an army known to refrain from killing would certainly give reason to be perceived as

8 Cp. Wezler 1995: 137.

81 The view that Asoka did not only abolish the death penalty but also “instituted a system of after-
prison care” is held by Norman on the basis of his interpretation of the fourth Pillar Edict (K.R.
Norman, “AS$oka and Capital Punishment”, in Collected Papers, vol. 1, Oxford: Pali Text Society,
1990, 200-213 (= JRAS 1975, 16-24)), Though suggesting that Asoka believed in the perfectibility of
the human nature, Lingat does not follow Norman’s analysis and states that Asoka never abolished
the death penalty (pp. 40f.).
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such — would sooner or later invite the neighbours of the kingdom to take control of it. No
king with such a strategy would have been found competent to offer his subjects effective
protection.”> Whereas in case of punishment a more moderate approach could clearly be
advocated (though still far from being in complete harmony with Buddhist ethics), a mild
approach towards warfare would have been unrealistic. Knowing this, the authors of the
sutra did not hesitate to assure right after the concerned paragraph that the king would attain
immeasurable merit. The “équilibre des pouvoirs”, as Bareau (p. 39) calls the basic relation
between the “pouvoir spirituel” of the historical Buddha and the “pouvoir matériel” of his
contemporary sovereigns, seems in the case of war, still clearly perceptible. The non-
intervention of the historical Buddha to dissuade the ruler from abstaining from war, as
transmitted to us in the Pali sources, could in fact, as Bareau points out (p. 38), have its
reason in an anticipation of the futility of such efforts and could further be interpreted as an
unwelcome intervention into royal affairs. For the authors of the Mahayanist BGUVVNS the
latter aspect does not seem to have been of any relevance, since it is exactly this what they
were aiming at with their sixth chapter. It is more likely that they realised that any attempt to
go further would have ended up in total futility.

Now, what would be the position of the BGUVVNS within the two poles of “Buddhist
fundamentalism” and “harmonisation of Buddhist ethics with politics”? Candrakirti in his
commentary on the fourth chapter of the Catuhsataka deals extensively with the conflict
between Buddhist ethics and the political duties of a righteous king. Based on Lang’s
presentation of his analysis, there are two main issues, which I find important enough to
point out. Firstly, it is the king’s lack of affection (brtse ba), which in several passages is
heavily criticised. For Candrakirti the king is without affection because he punishes
criminals (D 79b; Lang 237), and he can never go to heaven when killed on the battlefield
because there he “rushes around with rage and without affection, raising the weapon directed
to the enemy’s head in order to kill without any affection towards the other men” (D 84bl).
Candrakirti does not further deal with the possibility of combating and “killing with

compassion” as it is occasionally found in other writings of Indian Mahayana Buddhism.*

8 Even King Asoka continued to maintain his army after the establishment of his reign (cp. Lingat
41). Schmithausen mentions the legend of the Sakyas who only offered symbolic resistance when
attacked by the enemy’s army and were slaughtered (1999: 49; cp. Dhammapadatthakatha (PTS ed.)
1.358).
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This leads to the second point: For Candrakirti there seems to be no way to combine
Buddhist ethics with the traditional responsibilities of a king. He states that the king will
have to experience the result of his bad deeds, i.e., the harassment of living beings in
association with his political role, in the same way a butcher will have to endure the results
of the slaughtering of animals (D 88a-b).

This fundamental approach, which grants only minimal or no readiness at all to
compromise the principle of ahirmsa is, as a matter of fact, no isolated occurrence. Lingat (p.
15) observes in relation to Pali Buddhism that one strand of texts stresses the incompatibility
of the handling of power with the Buddhist path. Characteristic for the same kind of thought
is a verse in the Buddhacarita (9.48-50) where the pairs moksadharma/sama and raja-
dharmaldanda are contrasted, and the ruler, in order to attain sgma, remains without any
other choice than finally giving up his kingdom. This situation must have been felt as
unsatisfactory and it is thus only natural that, again according to Lingat (p.15), in Pali
Buddhism there exists another strand of texts which deals with the kingdom as a helpful
organisation for both king and subjects. This second strand, a model of “harmonisation
between ethics and politics”, emphasises the benefiting role of the king for his subjects and
does not charge him with any offences.

The BGUVVNS clearly represents such a “harmonising” approach. The king’s merit can
even become immeasurable by punishing and fighting with the right intention. No
contradiction is found there between r@jadharma and moksadharma. We are not led to argue
that the stitra suggests a “compartmentalisation of values”, as Schmithausen terms the
adoption of diverse ethical standards based on the membership in a certain group or
according to the respective professional function one has to fulfil, as in case of the general
Stha who — as a Buddhist follower — refuses to kill animals but is not in conflict with his
warfare activities as a general® It seems as if for the authors of the BGUVVNS the
renunciation of capital punishment and mutilation together with the cultivation of a
compassionate mind were deemed sufficient to view a king as acting in line with Buddhist
ethics. This moderate approach might result from a tendency to give priority to practicability

rather than moral absolutism. In other words, the authors might have considered it worth

% Cp. Schmithausen 1999: 59; Demiéville 379ff. The concepts of killing with compassion and war
motivated by compassion was (mis-)used in this century among some Japanese Buddhist sects to
Jjustify Japan’s expansionist war in Asia. In detail cp. Victoria 861T.

¥ Cp. Schmithausen 1999: 53.
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compromising the Key issue of ahimsd in order to spare wrong-doers from their fate, viz., the
facing of death penalty or mutilation. On the other hand, the downside of this compromising
attitude was the undermining of the norm not to kill, and, nolens volens, allowing traditional
elements of Ksatriyan war ethics to creep into Buddhist morality, which previously had paid
almost no attention to this field.

After all, we should keep in mind that the ekayana doctrine, to which the BGUVVNS
belongs, could well provide the philosophical grounding for a political leadership facing and
affirming a multireligious society.® If we assume that our siitra was intended to have some
kind of influence on the political settings of that time, it would be just natural to find it
framing a doctrine dominated by practicability, which, in addition, a Buddhist ruler could
use without having to fear that his royal duties would run against Buddhist ethics. It is
impossible to ascertain how much interest, if any, our sfitra stimulated amongst Indian rulers
and how much it really contributed to the increase of humanitarian ideals, which Basham
claims to be “probably encouraged by Buddhism ... in moderating the fierce punishment of
earlier days” (1959: 119). In light of India’s long martial tradition, the siitra itself seems to
be well aware of the difficult task of convincing Indian sovereigns of more humanitarian
ideas. It is perhaps not without ironic realism that in the stitra king Candapradyota is not
depicted as an ideal student: He threatens twice with execution for minor “transgressions’:
first, Satyaka, because he accuses the king of being “too passionate” (cp. n. 15) and, later,
those who would not join the assembly in front of the Buddha. These episodes might only
too well illustrate the inefficiency of moderate humanitarian ideals, let alone moral rigorism,

in the lives and the Realpolitik of the Indian rulers.

Abbreviations

AN Anguttaranikaya, ed. R. Morris and E. Hardy, 5 vols. London: PTS, 1885-1900.

AS The Kautilya Arthasastra, Part I, A Critical Edition with a Glossary, ed. R.P. Kangle. Bombay:
University of Bombay, 1960.

ASps  The Arthasastra of Kautalya: Translation by Johann Jakob Meyer, Das Altindische Buch vom Welt-
und Staatsleben, Das Arthagastra des Kautilya. Leipzig: Harrassowitz, 1926,

BGUVVNS *Bodhisattva-gocaropaya-visaya-vikurvana-nirdesa-satra in three translations:

Ch,: Chinese translation of the BGUVVNS by Gupabhadra (394-468 CE): Fo shuo pusa xing fangbian

Jjingjie shentong bianhua jing R EET /FFIERAHEE LA T 271, vol. 9, 300b-316b.

® It is not surprising that the Saddharmapundarikasiitra, as the principal exponent of the ekayana
doctrine, was among the three siitras of foremost importance for Prince Shotoku (574-622) who is
associated with the implementation of Buddhism in Japan. The ekayana doctrine enabled him to
integrate very different religious and philosophical thoughts of that time.
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Ch;: Chinese translation of the BGUVVNS by Bodhiruci (572-727(sic!) CE): Da sazhe 'niganzi suo shuo
Jing KEEHEERZFRTE: T 272, vol. 9, 317a-365c¢. For all citations of 7272 the Jin Edition £
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apparatus in the Zhonghua Dazangjing itself).

Tib: Tibetan translation of the BGUVVNS by Prajfiavarma(n), Ye she sde, and others (ca 800 CE): 'Phags
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83b3.

Ch, Cp. BGUVVNS above.

Ch, Cp. BGUVVNS above.

D The Yuktisastikavrtti by Candrakirti in the Sde dge Tibetan Tripitaka Bstan hgyur, preserved at the
Faculty of Letters, University of Tokyo, dBu ma 8, no. 205, ed. Tokyd Daigaku Bungakubu
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vol. 1-. Peking: Zhonghua Shuju, 1984-).

MN Majjhimanikaya, eds. V. Trenckner and R. Chalmers, 3 vols. London: PTS, 1888-1899.

Manu  Manav Dharma Shastra or The Institutes of Manu, Code of Hindu Laws, Vol. I Sanskrit Text, ed.
Graves Chamney Haughton, Reprint of the 1825 publication. New Dethi: Cosmo Publications, 1982.

0] The Tibetan Tripitaka, Peking Edition, ed. Daisetz T. Suzuki, vol. 1-168. Repr. under the Supervision
of the Otani University, Kyoto. Kyoto, Tokyo: Tibetan Tripitaka Research Institute, 1955-1961.

S Reprint of the Stog Palace Ms Kanjur: The Tog Palace Manuscript of the Tibetan Kanjur, ed. Ta-ru-
gser-mgar-pa Tshe-brtan rNam-rgyal, 109 vols. Shesrig Dpemzod. Leh: C. Namgyal Tarusergar,
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SP The Santiparvan book in the Mahabharata (The Poona Critical Edition).

T The Taisho Shinshu Daizokyo (The Tripitaka in Chinese), eds. J. Takakusu and K. Watanabe, 100
vols. Tokyo: The Taisho Shinshu Daizokyo Kanko Kai, 1924-1929.
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Brief Communication

Identification of Some Buddhist Sanskrit Fragments from Central Asia

Recently, I have been able to identify the following Buddhist Sanskrit fragments and

a manuscript from Central Asia.

(1) A Fragment of the Semantamukba-parivarta of the Saddbarmapundarikasitra:

In his article “Buddhist Sanskrit”, Fournal of the Royal Asiatic Society of Great
Britain and Ireland (1955), p. 16, Plate II, Prof. Bailey reproduced a facsimile of “three
Harvard Buddhist Sanskrit fragments” (p. 15) without referring to their physical
whereabouts. Though he wrote “three”, itis in fact just one fragment, which was apparently
broken into two, and both sides of one piece and only the obverse of the other piece
were photographed separately. A facsimile of the reverse of the latter is not found in the
article.

Also, Bailey neither edited nor identified the fragment. My transliteration of it is
found in a foomote of my precedent article, namely “Hokekyd no Bunkengakuteki
Kenkyi (2) — Kannon Avalokitasvara no Gogi Kaishaku” (“Philological Remarks on
the Lotus Sutra [2] — On the Name Avalokitasvara”), in: Annual Report of the International
Research Institute for Advanced Buddbology at Soka University 11 (1998), p. 41, fn. 3. It
corresponds with the Saddbarmapundarikasitra, ed. H. Kern, B. Nanjio, St.Petersburg
1908-1912 (Bibliotheca Buddhica 10), p. 443, 1. 5~ p. 444, 1. 13.

(2) Two Fragments of the Suvarnaprabbasottamasitra:

Recently, I have been able to identify two so far unidentified fragments, which were
acquired by the expedition of Count Otani in Central Asia, as parts of the
Suvarnaprabbasottamasitra. Their transliterations are found in Saitki Bunka Kenkyi V313,
XA SR (Monumenta Serindica), vol. 4, Buddbist Manuscripts and Secular Documents of the
Ancient Languages in Central Asia, The Research Society of Central Asian Culture, Kyoto
1960, p. 77. One of them, MS. No. 622, corresponds virtually to Johannes Nobel’s
edition of the Suvarnaprabbasottamasitra (Suvarpabbasottamasitra, ed. Johannes Nobel,
Leipzig 1937), p. 31, 1. 12(?) ~ p. 33, 1. 4. The other, MS. No. 624, agrees basically with
p- 91, L 6 ~ p. 92, 1. 12 of Nobel’s edition. Only the photograph of MS. No. 622 is
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attached in the above mentioned book, plate II.

(3) A Manuscript of the Vinaya of the Sarvastivadins:

Dr. M. 1. Vorobyova-Desyatovskaya has recenty published a transliteration and an
annotated translation along with photographs of folios of a Sanskrit manuscript, which is
a part of the Vinaya of the Sarvastividins, from the Merv oasis in Turkmen, now
preserved in the collection of the St. Petersburg Branch of the Institute of Oriental
Studies: “A Sanskrit Manuscript on Birch-bark from Bairam-Ali. 1. The Vinaya of the
Sarvastivadins”, in: Manuscripta Orientalia, Vol. 5, No.2, pp. 27-36 and No. 3, pp. 27-35.
I'was able to trace its parallelin the Chinese translation of the Vinaya of the Sarvastivadins,
Shisonglii+3%%, trans. Kumarajiva, Punyatrata and Dharmaruci, 404 CE, T. no. 1435,
423b10f.

Seishi Karashima
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Brief Communication

Identification of a Quotation in the Ratnagotravibhagavrtti

I have been able to trace a hitherto unidentified quotation in the Ratnagotravibhaga(vriti)
(RGV(V)) to the Tathagatagarbhasiatra (TGS). The sentence in question occurs in the
RGV(V) in the context of the explanation of the three svabhavas of the dhatu, viz.,
dharmakaya, tathata and gotra, the three key terms of verses 1.27-28, which constitute the
central section of the RGVV. The quotation is part of the commentary on the third aspect,
i.e., gotra, and is placed after the last of the three interpretations of the compound
tathagatagarbha. In this context the dhatu of living beings, i.e., their buddha essence, has
just been declared to mean “cause” (hefu). The quotation serves to illustrate this
interpretation. It runs as follows (RGVY 72.10-12)":

yata aha / tatra ca sattve sattve tathagatadhatur utpanno garbhagatah sarvidyate na
ca te sattva budhyanta iti /

Now, the so-called Newark Manuscript Kanjur from Bathang® contains a second,
paracanonical and presumably older Tibetan translation of the TGS. There we can find the
following sentence:’

de nas sems can dag de bzhin gshegs pa'i khams* skyes pa yang yod : snying po la gnas
pa yang na : sems can de dag gi khong du mi chud te :

*kharsu emended to khams. The colon represents two vertically aligned dots where in other Kanjurs a
shad is used.

Also the wording of this passage in the Chinese translation of the TGS by Amoghavajra
testifies that this must have been the source of the quotation:*
AR——FIEHURGR, BUsE, 2IRAENE, T
The quotation could not be traced easily, because the canonical Tibetan translation of the
TGS shows a wording not in accordance with the Sanskrit passage. This confirms the
conclusion of my former research that the canonical version was subject to a redactional
operation not based on the Indian original. The canonical version reads:’

des na sems can rnams la de bzhin gshegs pa’i rigs bzhugs te / khong na yod kyang
sems can de dag gis khong du ma chud do //
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In a future article I intend to deal with the question of why the translators or redactors of
the canonical version of the TGS preferred rigs (Skt. gotra or kula) to the standard
translation khams or dbyings for Skt. dhatu as well as with the obvious differences in the
understanding of this sentence between the TGS itself and the RGV(¥).°

We can now be sure that the term tathagatadhatu designating the buddha nature of living
beings was already part of the Indian 7GS.” The quoted Sanskrit text of the 7GS will also
contribute to throw light on the relation between the RGV(¥V) and the two Chinese
recensions of the stitra as well as on the translation techniques of the Tibetan scholars from

the period before the use of compendiums like the Mahavyutpatti and the sGra sbyor bam

po gnyis pa.

Notes

! The Ratnagotravibhaga Mahayanottaratantrasastra, ed. E.H. Johnston. Patna: The Bihar
Research Society, 1950. The Chinese translation omits the quotation.

? For the Newark Kanjur cp. my contribution “A Second Tibetan Translation of the
Tathagatagarbhasitra in the Newark Manuscript Kanjur from Bathang: A Translation of the
Early Period (snga dar)”, in Transactions of the International Conference of Eastern Studies
43 (1998), Tokyo: The Toho Gakkai, 1998, 33-50. The TGS carries no. 20.288 and is found in
mDo bsde, Ta 245b1-258a8. Currently Dr. Eimer from the Universitit Bonn is in charge of the
compilation of a catalogue of this Kanjur.

* Ta 252a8.

* Da fang guang rulai zang jing K REAVERRE: T 667, vol. 16, 460b25-466a6: 463c14-
16. The other Chinese translation by Buddhabhadra (7 666) represents a different recension,

3 Peking Kanjur (Otani Reprint): no. 924, vol. 36, mDo, Shu 259b4-274al: 267b8-268al.

 Whereas the compound garbhagata, referring to dhatu, should be understood in the sense
of “inside (of living beings)” in the context of the TGS, the RGVV takes it to mean “as an
embryo”. This interpretation is particularly interesting in light of the verses of the RGV which
freely re-tell the content of the TGS and are most likely part of an older layer. In the passage
concerned they use garbhantarastha and svatmantarastha (1.123). This formulation is in line
with the understanding in the TGS and contradicts the (later) interpretation at RGVY 72.7-12.

" The term tathagatadhatu or buddhadhatu as “buddha essence” was thought to have been
coined by the Mahayanistic Mahaparinirvanasutra (MMPNS) which identifies it with the
tathagatagarbha of the TGS, as a second, independent strand within the buddha nature
teaching. The MMPNS quotes the TGS in one passage.

Michael Zimmermann
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